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§rutih smytih sadacarah svasya ca priyamaimanah
samyak sumkalpajab kamo dharmamalamidam smylam,
ijyacaradamahimsdadanasvadhyayakarmanam

ayantu paramo dharmo yadyogendimaodaréanamn.,

—Yajnavalkya-Smyli, i. 7-&.

The scriptures, the sacred traditions, the practices of the
good, the inclinations of a spiritually purified mind, and the vows
proceeding from right resolve are known as the sources of dharma
(ethical religion). Homage to God, pure conduct, self-control, non-
injury, charily and secriptural study are all religious acts, but above
them all stands self-knowledge through concentrated meditation.

vedd vibhinndh smrtayo vibhinnah
ndsau muniryasya matam na bhinnam.
dharamsya tat{vam nihitam guhayam
mahdjano yena gatah sa panthdh.

The scriptures are diverse, the sacred traditions are different, and
no law-giver is worth the name unless he has a view of his own. The
essence of dharma lies deeply hidden, and the proper path cf duty is
a8 traversed by the spiritually great.
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PREFACE

The invitation extended to me in 1932 by the Senate of
the University of Calcutta to deliver the Stephanos Nirmalendu
(i hosh Lectures for the year 1933 has enabled me to complete
a long cherished project, namely, to write an Introduction to
Comparative Religion for the benefit of my own students at
the Dacca University and also students of other Universities
who have to read Positive Religion as a part of their course in
Philosophy of Religion. So far back as 1928-29, I contri-
buted to the Philosophical Quarterly (published by the Indian
Institute of Philosophy, Amalner, Bombay Presidency) three
papers on The Foundations of Living Faiths as a part of the
opening chapter of my projected work. For one reason or
other I could not continue that series, and it is doubtful if this
systematic work on that subject would have seen the light

of day had not this timely offer come to me from my alma
mater.

In asking me to deliver the Lectures the University made
a departure from the tradition established in the past. Up
till then the Lectures had been invariably delivered by distin-
guished foreigners, all of whom had made their mark in their
particular field of work by substantial productions. Although
1 had published a fairly large number of psychological, philo-
sophical and theological papers I did not have to my credit
any large or systematic work ; and as I had not crossed the
seas, whatever reputation I possessed as a writer and a speaker
was confined within the limits of India. There was, in fact,
no glamour of novelty about me for I belonged to the province
and had received all my education in the University itself. To
appoint such a person to what might not inaptly be called the
Indian Gifford Lecturcship required a good deal of confidence
in my ability on the part of the Committee of Selection ; I am
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happy to think that the founder of the Lectureship, who at-
tended the meeting of the Selection Committee, shared the
confidence which the members of that Committee reposed in
me. Some of the members of the Committee had later
on an opportunity of judging for themselves whether
their choice was fully justified when they came to preside
aver my lectures; my only regret is that the founder
could not be present at any of the lectures on account of
an illness at the time of their delivery. It is not for me
to say to what extent 1 have succeeded in deserving the
confidence of the University of Calcutta; but I have spared
neither labour nor thought in the discharge of my onerous
duties as the lecturer with whom the University began the
experiment of trying Indians for this work. I need not add
how grateful [ am to the Caleutta University for giving me
this opportunity of expressing my thoughts on a subject which
is of abiding interest to all thinking minds and of profound
medning for the spiritual hite of every reiigious community.
I am much flattered to think that the distinction of a
fairly orthodox Brahmin being appointed to a Christian en-
dowment during the regime of a Muslim Vice-Chancellor
should have fallen first on me. By a curious coincidence 1
had the unique privilege of being born in one of the greatest
strongholds of Sanskrit learning and Hindu orthodoxy in
Bengal, of being educated in one of the oldest Missionary
Colleges of Calcutta, and of spending the greater part of my
teaching carcer at one of the most important centres of Muslim
culture in India. This accidental combination not only gave
me opportunities of studying at close quarters the daily lives
of the adherents of three of the most important positive reli-
gions of the world but also enabled me to understand and ap-
preciate the springs of religious action in the communitics
concerned and to note the many obstacles—social, personal
and dogmatic—that stand in the way of intercommunal har-
mony and of a calm and critical examination of different
faiths, including their own, by members of these com-
munities. Receiving my carly training in practical religion
under a deeply religious and learned father who combined a
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reverence for his ancestral creed with a toleration of all sincere
faiths, of whatever stamp they might be, and my later train-
ing in theology from an equally pious Christian teacher who
had the deepest regard for all genuine religions, I have realised
the possibility of allying personal orthodoxy with broad sym-
pathy for other modes of belief.

If T have occasionally criticised any religion, it is not to
hurt the feelings but to quicken the thoughts of its followers ;
and in this I have made no distinction between Brahmanism
which T personally profess and other religions followed by
other people. My criticisms have proceeded from a genuine
conviction that all the living religions possess good points—
some more, some less—of which they may be legitimately
proud but that none is perfect in spite of all that its adherents
may claim on its behalf and that all are capable of develop-
ment in diverse degrees and directions. This is why I have
been constrained to criticise more than once the doctrine of
Final Revelation, which, in spite of its value for social soli-
darity, is a serious obstacle to the development of individual
faith and communal toleration. I have also made no secret
of my beliel that most, if not all, religions fight ignorance
half-heartedly for fear lest a wide-spread culture should mean
the disowning of all spiritual obligations and, with the exten-
sion of secular ideas and practices, a gradual loss of influence
of those now in spiritual power over the uneducated masses.
I have not subscribed, however, to the view that religion as a
distinctive attitude towards life and reality is ultimately
destined to pass away with the growth of education and the
development of industry.

While T am painfully conscious of my limited rcadings
on account of my inability to handle any foréign re-
ligious literature cxcept in English, even of that lite-
rature in the English language I had only a narrow
range in this small provincial University which was
established only seventeen years ago. In fact, but
for a number of happy accidents my study would have been
less wide and deep for the purpose of discussing certain
fundamental problems, The Dacca College, out of which the
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University of Dacca was developed, had a long succession
of Ruropean Principals and Professors, and the pre-
sent collection on Hebrew and Christian theology in the
University Library is mostly due to them. The Dacca College
was also in regular receipt of copies of books presented to the
Department of Education, Bengal, by various bodies for dis-
tribution, and most of the books on Zoroastrianism (including
some rare books) came into the possession of the University
through that channel. Through the cfforts of the first Profes-
sors in Sanskrit and Bengali, History, Arabic and Islamic
Studies, and Philosophy a decent collection of books on Indian
and Islamic religions in their different aspects and on Philo-
sophy of Religion had also been made in the carlier years of
the newly founded University. Without this nucleus of litera-
ture it would have been extremely difficult for me  to make
much headway in the subject chosen ; still, T had to wait often
for weeks and months together to get necessary books out from
England, specially new publications and books out of print.
A word of thanks is due to Mr. Manoranjan Roy, a.A., B.L.,
Librarian of the Dacca University, and to his staff for the ex-
pedition with which they collected, catalogued and issued
books needed by me and for the wide latitude they gave me
about the number of books taken out at a time. Among friends
who helped me with the loan or gift of books which are now
absolutely out of print, T record with gratitude the names of
It.-Col. A. R. Owen Berkeley Hill, m.p., 17.mM.8. (Retd.),
late Superintendent of the Furopean Mental Hospital, Ranchi,
and Prof. A. R. Wadia of the Mysore University.

The administrative duties of the Dean of the Faculty of
Arts at the Dacca University with which T was saddled at the
time made the delivery of the Tiectures impossible before the
closing months of 1934. Eleven lectures in all were delivered
between 20th November and 17th December, 1934. The
present volume incorporates the materials of the first six. In
the present volume, however, I have not only brcken up some
single lectures into two or more chapters for convenience of
treatment but also deviated slightly from the order of the lec-
tures as delivered, Owing to the exigency of time the lecture
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on Zoroastrianism was not delivered at all. Following my
usual practice, I delivered the entire series of lectures extem-
pore in order to be better able to adjust my discourse to the
actual audience of the day. The text of the present volume
has remained unaltered since its composition in 1933-34 ; but
[ have utilised the enforced delay in publication in consulting
some recent literature on the subject and adding a few foot-
notes here and there.

I am happy to have been able to deliver the opening lec-
ture under the chairmanship of Mr. Syamaprasad Mookerjce,
M.A., B.L., Barrister-at-Law, w™.1.A., the present Vice-
Chancellor of the Caleutta University. Not only do T owe to
him personally a debt for encouragement and assistance in con-
nection with the lectureship but T also owe to his illustrious
father, the late Sir Asutosh Mookerjee, my migration from
the staff of the Scottish Churches College (as it was then
called) to the Philosophy and Experimental Psychology De-
partments of the Caleutta University in 1917, which ultimate-
ly facilitated the transfer of my services to Dacea in  1921.
The other lectures were presided over by two High Court
Judges, one ex-Vice-Chancellor of the Calcutta University,
four University Professors and three Principals of affiliated
Colleges.

To Professors G. H. Langley (late Vice-Chancellor of
the Dacea University), J. W. Fick (late of the Department
of Arabic and Tslamie Studies, Dacea University, and now of
the University of Frankfurt Am Main), A. R. Wadia (of the
Mysore University) and S. P. Bhattacharyya (of the Presi-
dency College, Caleutta) T am grateful for their looking over
some individual lectures in manuseript and for suggesting
improvements in the text here and there. None is, however,
responsible for the views herein expressed. To my colleagues,
Professor Dr. S. M. Hossein of the Department of Arabic and
Islamic Studies, Mr. P. K. Guha of the Department of Eng-
lish, and Dr. B. N. Ray of the Department of Philosophy, I
am indebted for occasional assistance in correcting the proof-
sheets. To Mr. Guha, T am further indebted for saving me
from many pitfalls in literary expression—whenever I had
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any doubt about the propriety of any word or the elegance of
any language I invariably turned to him for advice and assist-
ance and always with profit. Such solecisms as still remain
are due entirely to me.

I would be failing in my duty if I do not close this pre-
face with a word of praise for the staff of the Calcutta Univer-
sity Press. If there has been an inordinate delay in the pub-
lication of the present volume, it is due mainly to my pre-occu-
pation with official duties and occasionally to my illness.
Expert assistance in the correction of the proof-sheets has been
most ungrudgingly given by the Press staff, and exasperating
last-minute additions and alterations have been cheerfully in-
corporated to enable me to produce as perfect a book as I am
capable of. T only regret that in order to prevent any further
delay in publication it should be found necessary to send the
present volume out without an index. Iet me hope that the
second volume will take less time to see the light of day: a
fairly full index of the two volumes will be added there.

Sripaficams,
5th February, 1938 d. D. BHATTACHARYYA
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THE FOUNDATIONS OF LIVING
FAITHS

CHAPTER 1
TaE Livine Farras

No one can take up the subject of Religion without a
certain trepidation of heart. - Of all the adventures which
the human mind has undertaken, the adventure of faith is
one of the oldest and the most formidable. In other ficlds of
knowledge and activity the quest is likely to be attended by
some degree of sure conquest, and personal conviction backed
by social confirmation. In religion, on the other hand, man
grapples with problems that relate primarily to his solitari-
ness,! so that although in primitive forms of religion
the social factor is the dominating feature of faith, in more
advanced religions personal conviction plays the leading role
and even social ostracism and religious oppression often fail
to secure apostasy. It is a mystery and a marvel that for the
impalpable entities of faith men should willingly sacrifice the
concrete pleasures of the world—that for the uncertain bless-
ings of Eternity men should cheerfully abandon the certain
joys of the Temporal.

Certain it is that all through the ages man has professed
to find in religion the onc point of rest amidst the fluxes of
worldly life—*‘the heart of peace’’ in the whirlwind of tem-
poral existence. As Hegel says,® ‘‘ Religion is for our con-
sciousness that region in which all the enigmas of the world

1 See Whitehead, Religion tn the Making, p. 6; Pratt, The Religious Con-

sciousness, p. 12.
3 Hegel, Lectures on the Philosophy of Religion (Eng. Tr.), Vol. I, p. 1.
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are solved, all the contradictions of deeper-reaching thought
have their meaning unveiled, and where t+ voice of the
heart’s pain is silenced—the region of ew.nal truth, of
eternal rest, of eternal peace.”” Or, as an Eastern
sage has it,

bhidyate hrdayagranthischidyante sarvasam$ayal
ksiyante casya karmani tasmin drste paravare

—All the cords of (secular) affection (lit. the heart) are snap-
ped, all doubts are dispelled, and all activities find their rest of
him who has seen the Lord (lit. the Greatest and the Small-
est). In other words, all the faculties of the soul profess to find
their rest assured and their difficulties solved in religion.?
It is not indeed contended that.all religions have been equally
successful in bringing about the desired consummation or
that even in the most devout the religious mood or attitude
may not be occasionally clouded by doubts and worldly consi-
derations. But that in spite of the many solicitations from
the environment, to which his senses are constantly sub-
jected, man is able to rise above temporal considerations even
in exceptional cases is sufficient proof that in his case the
spirit can be stronger than the flesh. It is interesting tvo
that from the very time of his appearance the man of religion
has ever been accorded a pre-eminence in all stages of culture
and regarded as possessing something additional, to which
ordinary individuals can lay no claim. The shaman, the
medicine man, the priest and the prophet have always been
the object of popular reverence and been treated with marked
deference. Their utterances and activities have been follow-
ed with interest, awe, respect and wonder, whenever they
have been regarded as acting in their religious capacity.

3 Cf. C. G. Jung, Modern Man in Search of a Soul, p. 266 : * Tt seems to
me, that, side by side with the decline of religious life, the neuroses grow
noticeably more frequent.’

4 See, for instance, Mark 15.34; Maftthew 26.36-44; also Pratt, The Religious
Consciousness, p. 181.
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That this should be so need cause no wonder, for religion
has at all times been noted for rcleasing energies otherwise
inaccessible to the individual. The consciousness of being in
alliance with supernatural powers has invariably tended to
elevate the individual not only in the estimation of the social
group to which he belongs but also in his own estimation. In
primitive forms of faith, the man of God (or of the super-
natural powers) is characterised by the abundance of his ener-
gy—his frenzied dance and ceaseless movements, his weird
magic and rapid and incoherent speech, his restless activity
and insensitiveness to suffering, tend to cause awe and
astonishment in the beholders. How else can a man com-
mune with, appease and control the supernatural powers or
use them in the interest of the social group! It is now a
commonplace of psychology that an individual’s isolated be-
haviour is differcnt from that in a group or a crowd : a general
depression of the intellectual faculties and a consequent with-
drawal of mental control relecase the emotional and volitional
energies, which thereby assume exaggerated dimensions. Tn
the social forms of religious phenomena, whether in savage
gatherings or in revival meetings, the same forces are in
operation and the individual responds to the environment
with an accentuated reaction. But even when alone with
his gods, the individual displays peculiar reactions : is he not
in the presence of powers who, though unseen, arc yet not
insensitive to his supplications and manipulations? He feels
impelled to transcend the physical and mental limitations of
finitude, which make him an unworthy or imperfect vehicle
of divine expression, not always by deliberate practice but
very often in a spontaneous fashion. The instincts in opera-
tion during religious exercises liberate energies and expres-
sions which cannot otherwise be commanded, and these
are of such a peculiar nature that a cold-blooded rehearsal
of them in the absence of the sense of divine presence
is an impossibility. Popular wisdom has embodied this
experience in the adage, ‘‘ Faith can remove mountains.’’
““ Verily I say unto you, if ye have faith, and doubt not, ye
shall not only do what is done to the fig tree, but even if ye



4 HIS PHYSICAL AND MENTAL POWERS

shall say unto this mountain, Be thou taken up and cast into
the sea, it shall be done.’’ 8 Here, more than anywhere else,
a wavering mind begets an unsteady limb. Did not Peter
begin to sink the moment he doubted the words of Jesus that
he would be able to walk upon the waters?

The intellectual powers too are supposed to get greater
insight into the mysteries of existence. Being in tune with
the Infinite, the religious man sees farther into reality than
ordinary mortals.  Things that are disjointed and evil are
made whole and good to his understanding. ~Most often the
knowledge is of the mystical kind—ineffable, emotional and
incapable of communication to others. It is certainly not
scientific knowledge involving strenuous thinking and minute-
ly articulated in its details. The world is presented to the
religious man in its broad outlines, in an instantaneous ex-
posure of its fundamental scheme or plan, in its spiritual
significance. The portals of heaven open up to him the vision
of things unseen; his utterances have a strange fire; his pene-
trating glance sees through the bollow shows and senseless
formalities of everyday respectability.” He is the interpreter
of divine wishes, the oracle of divine wisdom, the herald of
divine justice. When his credentials are established, he is

5 Mat. 21. Cf. Lk. 17.6; DPratt, The Religious Consciousness, pp. 173-4.
6 Mat, 15. 28-31. On the whole subject, see ERE. viii. 246-7, 260; xii. 753.
-

7 The ‘‘ truths "’ which the mystics carry away with them from the ecstasy,
or hold more firmly because of the ecstasy, differ with different individuale. Their
general tendency, as Professor James points cut, is towards optimism and monism.
Professor Ewer enumerates several of them as follows: ‘‘ That reality is unitary
and divine; that ordinary experience is merely phenomenal, its content only im-
perfectly known; that its limitations and contradictions are transcended in true
knowledge; that in such knowledge the soul, which is the key o reality, rises to
identity with God and infinite vision; that the Divine Presence may be found
hidden in the midst of daily life; that the real is ultimately good, and sin onlv
negative, a privation, unreal.”......

We must, however, be careful to distinguish between the content of the
intuition which takes place during the ecstasy, and the truths which the
mystic comes to believe as a result of reflecting upon his experience......And if I
am not greatly mistaken, & large number of the * mystic truths '’ so called—as,
for instance, several of those quoted above from Dr. Ewer—are due to secondary
ret1ec4:)i;)118 rather than to immediate intuition.—Pratt, The Religious Consciousness,
Pp. -
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heard with respect; his prophecies and imprecations are
watched for fulfilment with interest and awe; his warnings,
evenr when unheeded, provoke uneasy thoughts. He general-
ly exhibits in his own life the triumph of spirit over flesh as
befitting one who has risen above the worldly plane. Regard-
less of consequences, he dares to attack age-long prejudices,
to offend social susceptibilities and to throw sociai decorum
to the winds. .

It should not be forgotten, however, that all religious
temperaments are not of the same type—that between the
contemplative recluse and the fighting preacher all shades of
difference may be observed. Broadly speaking, to one class
religion is an individual problem, if not also a personal en-
joyment; while to the other class religion is a serious call to
social duty. The arhat in Buddhism aims at his own salva-
tion—he wants to get rid of the personal ills of this life, and
that by becoming a lamp unto himself. He is too much pre-
occupied with his own troubles to have time and energy left
to attend actively to the troubles of others. He is an intro-
spective introvert, given to sclf-analysis and comparatively
prone to religious selfishness. In him the dynamic functions
work imperfectly, social feelings are defective or ‘‘ the native
hue of resolution is sicklied o’er with the pale cast of thought.”’
He accepts the principle of minimum responsibility in life;
he has an accentuated or exaggerated sense of his personal
illumination; and he disowns the importance and the need
of the society which gave him being and upbringing. His
instinct is that of a drowning man or a man trapped in a
house in flames—to him personal safety is the only imme-
diate consideration. Religious history is replete with
instances of saintly individuals who have been sought by a
suffering world as ideals but who have not done anything
actively to disseminate the secret of their spiritual success. If
ever they condescend to remain within the access of society,
wisdom can sometimes be wrung out of their reluctant mouths
by the questioning multitude; but when left alone or uninter-
rogated, they prefer to let their wisdom and their way of peace
die with them and leave no record behind.
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Entirely diffcrent from the above is the ideal of life
pursued by the other class. The strenuous life of a teacher
and preacher is what they choose by a kind of inborn disposi-
tion. Tolerant large-heartedness towards human frailty and
intolerant attitude towards unethical and irreligious life may
both act as motives. Their faith in the ultimate triumph of re-
ligion is supplemented by a firm belief in the ultimate good-
ness of iuman nature and an unbounded charity towards weak
souls, steeped in ignorance, sloth and wickedness. Like
Zarathustra, they are fighters against lie and evil not only in
their own lives but also in those of others; like Christ, they are
compassionate towards sinners; like the Bodhisattva, they are
willing to wait till eternity to cnsure the release of every soul
in bondage to suffering before secking their own salvation.
Remember the touching episode in the life of Gautama when
after receiving enlightenment he was for a moment tempted
to keep the saving knowledge to himself and Brahma
Sahampati expressed great concern at this decision and im-
plored him to disseminate the spiritual illumination for the
benefit of suffering humanity. All persons do not hear the
promptings of their better nature with an equal alacrity—-
the fatiguing prospect of a life of endless, and possibly thank-
less, labour acts as a detcrrent to all but the most daring,
dynamic and compassionate natures.

1t is difficult to estimate the relative value of the quietis-
tic and the activistic attitude towards religion and it is likely
that in the long run no religious community is able to dis-
pense with the contributions of either to its own spiritual ad-
vancement. Religious experience and insight beget in the
seer g disinterested disregard of conventions, a lyrical spon-
taneity of self-expression in hymns, songs and acts of reli-
gious worship. The recluse dwells apart with his God—he
is the only worshipper at his own inner sanctuary whose
votive offerings the world may sometimes see but never share.
The preacher, on the other hand, is an extravert with an
inner urge to bring the tidings of religious truth to his fellow-
men, to share their sorrows, to remove the bondage of their
sing and their sufferings. Like Plato’s philosopher, he feels
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that no one has a right to possess exclusively the illumination
he has fortunately received. The spreading of the truth of
which he is possessed is a paramount obligation with such a
spirit. Possibly less intellectual than the contemplative
sage and wedded more to the practical aspect of religious
life, the preacher is sometimes less a revealer of new truths
than a propagandist; but it would be a mistake to think that
he does not intimately accept and appropriate to himself the
spirit of the religion he professes and preaches. Only deep
and abiding conviction can lend fire to speech, and if some-
thing constitutional makes one prone to believe and act, that
does not take away from the fact that scepticism and doubt
have always been fatal to the persistence of missionary zeal.
Without seers and preachers a religion can only mark
time. Wherever thc fountain-head of inspiration dries up,
religion degcenerates into conventional thinking and customary
practice. Truncated of its growing point, religion loses its
organic and symmetrical development, and dense collateral
growths of myth, dogma and ritual overlay the spiritual
character of a living faith. Except when taken over from an
older creed or evolved as an integral part of the original inspira-
tion, these invariably represent cither a stagnation of religion
or a concession to the weaker understanding of the ordinary
laity. In them personal insight and spontaneous expression
are replaced by a less spiritual mode of imagination, irtellect
and activity—all consciously directed towards popular edifica-
tion, easy understanding, and stability and uniformity of
socio-religious practices. Each of them has a tendency to
become a tradition and to bring into being a special class of
ministrants who gradually form a more or less rigid caste or
corporation with the right and the duty of conserving the
social beliefs and practices and the privilege of amending
and elaborating them according to topical needs. The bard,
the scholastic and the priest have each his own appointed
place in the development of religion; but their achievements
have always had an evanescent character, as myths, dogmas
and rituals have ever changed with the times in accordance
with the prevailing taste and culture of the components of the
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religious community.® The close connection between the first
and the last has often been noticed—rituals instituted in
accordance with myths and myths formulated to explain tradi-
tional rites. Creeds alter more slowly as they have their
origin in intellectual elaboration of the elements of faith;
and unless the faith itself alters materially, the creed cannot
radically alter its character, for human reason is capable of
far more stable formulations than human imagination and
human emotion. But the ground-plan has always a prepon-
derating influence on the superstructure and many a religions
edifice has tumbled down, even when buttressed by the props
of allegorical interpretation, because an undercurrent of
scepticism has scoured away the foundations of faith.
Dogmas have disappeared together with their religious basis
in many parts of the world never to sway again the minds
of men. They have, as a matter of fact, shared a worse fate
than rituals which, basing themselves on inveterate habits of
the body, have managed to transfer themselves from the
vanquished religion to the conquering creed with a new
significance adapted to the structure of the latter.? Think,
for instance, of the many pagan rites and festivals that have
survived in Christianity and Muhammadanism with an altered
significance.

While the race of priests flourishes everywhere, and
preachers and myth- and dogma-makers are not few, and
even saints and sages appear regularly in fair numbers all
over the world, the same cannot be said of prophets and
founders of faith. A religious genius is like a biological freak
—he is born, not made. He effects in himself an unusual
combination of all those qualities that go to make a seer, a

8 W. Robertson Smith, The Religion of the Semites (1914), p. 18; Hopkins,
The Origin and Evolution of Religion, p. 226. See also Whitehead, Religion in
the Making, p. 18f, 116, 120f, 180, esp. Ch. IV, Sec. II, Experience and Expres-
sion,

9 Marti, The Religion of the Old Testament, p. 103; Pratt, The Religious
Consciousness, pp. 82-8. For the survival of some pagan superstitions in Egypt,
see W. M. Flinders Petrie, Religious Life in Ancient Egypt, p. 118.
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preacher and a priest. He has the head to discern more pro-
foundly than his contemporaries the ultimate principles and
values of existence in their true perspective ; he possesses the
heart to feel the need of uplifting the moral tone and temper
of his own age ; and he wields the arm that is not afraid to hit
hard the prejudices and superstitions of his own people. Less
consciously cogitative than a philosopher and, therefore, less
effective as a system-builder, the founder of a faith yet lecarns
more from hints and suggestions that the world throws out
than a philosopher does. Susceptible to the poetry of exist-
ence, his being vibrates in unison with invisible melodies ;
the still small voice that escapes the attention of grosser ears
brings to him messages from an unseen world; Heaven
beckons unto him and angels speak to him. The spirit of
God bloweth where it listeth ; while years of arduous prepara-
tion through intellectual and ethical culture may confer a
certain amount of religious mediocrity on the plodding, the
world mostly owes its profoundest moral and spiritual insights
to those whose only literature was the book of the world-—
the stilly night, the starry heavens, the joys and sorrows of
men, and an inward peace that passes all understanding.
Judged by the worldly standard of acquired wisdom, they may
often be called ignorant; but an innate proneness to self-
analysis and contemplation, coupled with an intuitive grasp
of the spiritual needs and aspirations of the age, invests them
with an insight into the spiritual principles of existence, and
not only produces conviction in themselves about the authen-
ticity of their personal vision but enables them to speak the
truth, as perceived hy them, in a dictatorial and authoritative
fashion to the world at large.® Just as they themselves are

10 8ee Enc. Islam, ii, p. 486, art. TLHAM : * Alldh reveals himself in two
ways; to men individually by knowledge cast into their minds, and to men general-
ly by messages sent through the prophets. The first, individual, revelation is
ilhém ; the eecond, and generzl, is wahy. Ssints, especially, are the recipients of
this §lhé@m, because their hearts are purified and prepared for it. It differs from
intellectual knowledge (‘ilm * akl ') in that it cannot be gained by meditation and
deduction; but is suddenly communicated while the recipient cannot tell how,
whence or why. It is a pure gift from the generosity (faid) of Allsh. Tt differs

2
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summoned to their office by an irresistible call from within
or above, so also their own injunction to others to follow them
has in all ages been obeyed—at first by a small band of devoted
followers and later on by a larger population of the globe.-

In fact, the first missionary of every religion must neces-
sarily be the founder himself. He does not hide the light of
his spiritual insight under a bushel, nor does he bury the one
talent that God has given him under the ground. He treats
his revelation as a trust; he does not hoard it like a miser or
use it for personal gratification or personal grandeur. He
considers himself to be the mouthpiece of the divine. It is
likely that just as in primitive times the discoverer of a new
fetish acted as one possessed and danced and shouted in
religious frenzy till he could infect the assembled crowd, so
also the discoverer of a new spiritual truth is often intoxicated
by the revelation received and warns and preaches because he
must. He is convinced about the genuineness of his illumina-
tion and the spiritual good that it is sure to bring to the world.
He has faith in the innate spiritual and moral nature of man ;!
and so the darkest degradation all around does not damp the
ardour of his soul. While relentless towards the follies and
foibles of his contemporaries, he is yet solicitous of their
salvation. He fears their fate but seeks to save them from
ruin. A cynic can never be a saviour—heneath the rind of
occasional sternness there must always be a core of compassion
if a prophet or a saint is to succeed in his mission.

It is a remarkable testimony to the spiritual and ethical
nature of man that no appeal of higher rationality and better
morality has ever gone completely unheeded. All through the
ups and downs of philosophy and faith a steady march of

from wahy only in that the angel messenger who brings wahy may be eeen by the
prophet and that wahy brings a message to be communicated to mankind, while
ilham is for the instruction of the renipient. From waswas or satanic whispering in
the heart, it differs in respect of the causer—an angel as opposed to a devil; and
in the things to which it incites—good as opposed to evil."” See also Jung, Modern
Man in Search of a Soul, p. 261.

W J. Legge, The Religions of China, p. 108,
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culture and conviction is clearly discernible. True, there
have been occasional backslidings and stagnations, and
nations and races have gone into temporary hibernations
either at the suggestion of false guides, or in a spirit of
tolerant accommodation and servile imitation, or under the
threatening constraint or the insidious wiles of a lower culture.
But the spirit of man has invariably triumphed over such
temporary set-backs, and an indigenous evolution of greater
consistency in thought and belicf marks the history of every
human race. Left unaided by the contact of higher cultures,
the progress has often been woefully slow—especially in
regions wherc the monotonous regularity of natural pheno-
mena raised no new problems for which the customary beliefs
could not provide a ready solution. But even there the
venturesome mind has suggested new answers to old problems
and has been respectfully heard if it could suggest any im-
provement upon the older solutions.  And the criterion of
advance has always been the establishment of greater consist-
ency belween assumption and experience, faith and practice,
personal benefit and social need.?

The birth of a new faith may not inaptly be compared
to an earthquake. The earth’s surface is subject to ceaseless
tremors which can only be revealed by a delicate seismograph.
But occasionally decp rumblings are heard and then suddenly
the terra firma begins to behave like clay in the hands of
subterranean forces. The earthly frame begins to rock and
heave and fall, great landslips and dislocations of levels take
place, tidal waves invade the land and sweep away evervthing
before them and huge structures and ancient monuments
crumble into ruin. If the cumulative stresses in the carth's.
crust, produced by the ceaseless contraction of the carth, be
yielded to gradually, there is no violent upheaval ; but if they
are resisted, they tend to increase till the rocks give way with

12 (f. Whitehead, Religion in the Making, p. 20: ‘' Ralional religion is
religion whose beliefs and rituals have beén reorganised with the aim of making
it the central element in a coherent ordering of life—an ordering which shall be
coherent both in respect to the elucidation of thought, and in respect to the direc-
tion of conduct towards a unified purpose commanding ethical approval.’
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a sudden shock and an earthquake is produced. If there
happen to be lines of fracture and weakness in the earth’s
crust at any particular region, the succession of shocks may
be quite rapid.® In the same fashion, the social mind is
ceaselessly trying new lines of thought and action according
to the eternal laws of mental development; but the changes
are so small that the social equilibrium is seldom perceptibly
disturbed by their operation. But let the necessary adapta-
tion of faith to circumstances and culture be resisted for a
sufficiently long time and lifeless formalities and outworn
creeds usurp the place of a living and growing faith. Then a
warning herald will make his appearance and be followed
quickly by a new prophet whose message would explode
established doctrines and inaugurate an era of new religious
beliefs and social relations. Again and again in history has
what I have elsewhere * called the triadic rhythm of devotion,
hypocrisy and doubt been repeated, and faiths, that refused
to listen to timely warnings, have paid the penalty of delay
by being entirely engulfed or sorely battered by the rising
tide of a new religious upheaval.

A few historical illustrations will put the matter in
a clear light. The decay of traditional faith among the
Greeks and the Romans, which the sceptical and the serious
philosophers alike hastened by their exposure of the unworthy
picture of the gods worshipped by the multitude, led to the
spread of the Mystery religions where at least some of the
demands of a genuine religious life could be satisfied. As
Prof. Seeberg points out,”® ‘‘Although the Hellenistic
Mystery religions—the cults of Attis, Isis, Osiris and Mithras
—began as gross and fetishistic nature religions, they deve-
loped into faiths in which the primitive elements were gradu-
ally spiritualised, and as opposed to the juristic character of

18 See W. B. Beott, An Imtroduction to Geology (1904), p. 64.

M4 Philosophical Quarterly, VI, p. 21, art. Reason and Religion,

15 Carl Clemen (ed.), Religions of the World, p. 340. See Pringle-Pattison,
Studies in the Philosophy of Religion, Ch. XV. Gentile Christianity and the Mystery

Religions,
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the religion of Rome and the aesthetic character of the reli-
gion of Greece, they attracted in a time of decadence, scepti-
cism and mysticism large numbers by their gorgeous ritual,
the magic spell of their Mysteries, their demand for an
ascetic life, the blissfulness of the ecstatic state, and their
promise of deliverance and immortality. . . In the centre of
them all stood the incarnate God, with whom the initiate, by
means of a cultus full of dramatic moments and by means of
the sacraments, attained to a fellowship that was partly sen-
suous and partly spiritual. The myth of the God who died
and rose again, and that of the saviour who was born of a
virgin—these and other conceptions were distinctly present
in thesc Oriental religions long before the appearance of
Christianity.”” Not only did the religious need of the indi-
vidual remain unsatisfied in the old religions of Greece and
Rome, but, as Hopkins says,! ‘‘ the divinities of the Medi-
terranean had lagged behind man in ethical progress and
were in no position to act as spiritual guides:”’ so, as
Reinach remarks,"” “‘Christianity had not to triumph over
official paganism; this had long been dead or effete; its rivals
were the other Oriental religions.”” And the religions of
Greece and Rome, like the religions of the Egyptians, the
Assyrians, the Babylonians and the Teutons, vanished com-
pletely from the face of the earth. To-day in lands where all
these religions flourished at one time the three monotheistic
living religions of Semitic origin hold complete sway.

Our second illustration would be Christianity. The Jews
made more than one attempt to reform their religion, but
again and again there were lapses. Josiah’s attempt to
purify faith by concentrating all worship at Jerusalem, like
a similar attempt of Amenhotep IV (Ikhnaton) in Egypt to
institute a purer form of solar worship (Aton), failed to survive
long his own death, and foreign gods and idolatrous practices
made their appearance in the temples. In 586 B.C. the

18 Hopkins, op. cit., p. 260. See G. M. Stratton, The Psychology of the
Religious Life, p. 282.
17 8. Reinach, Orpheus, p. 114.
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temple of Jerusalem was burned by Nebuchadnezzar who had
spared it in his first campaign of 597 B.C., and the Babylo-
nian exile of the leading Jews, begun during his first
campaign, was completed. The Jews of the Dispersion could
not continue their temple-service outside the holy ground of
Jerusalem, and the Synagogue, the precursor of the Christian
Church, came into existence and prayer replaced sacri-
fice.® But the successful Maccabaean revolt not only
restored the worship in the Temple but also brought
into being the puritanic Pharisces who took up the
task of interpreting and observing the old laws and
ceremonials as also of developing and promoting the
unwritten law or tradition. The mind of the race
had, however, been already infected by the virus of a less
formal religion; and so, in spite of the combined efforts of the
doctors of the law (the Pharisees), the priestly aristocracy
(tne Sadducees) and the learned scholars (the Scribes), the
old religion of sacrifice, so earnestly denounced by the Pro-
phets on account of its want of inwardness and its dissocia-
tion from high morality, tended to decline and degenerate into
minute details about ceremonial purity and observance of the
Sabbath, to put uncomfortable restrictions on freedom of
thought and conduct, and to choke spontaneous self-expres-
sion in matters of devotion. Life tended to become a body
of regulations—at least among the ordinary people, and the
requirements of the temple-worship converted the sanctuary
of God into a house of merchandise exactly as one can see
to-day at our own Kalighat and Madura. According to an in-
exorable law of the human mind that a spirit of rebellion
is bound to be fostered as soon as a spontaneous gift becomes
a compulsory levy, especially when demanded by the
religious hierophant who is personally interested in
costly offerings to the gods, the advent of Jesus,
closely following upon the preaching of John the
Baptist, was the signal for raising the question of the

18 ERE, x. 1901.5, art. PRAYER (Jewish). See slso G. F. Mocre, History
of Religions, Vol. 3, p. 24. Ree, however, ERE, iii. 788.
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utility of material offerings and the necessity of unmeaning
restrictions in thought and conduct. Fortunately, in this
case, the old religion possessed a sufficient surplus of cthical
vitality and had, in fact, begun to develop towards a purer
form of worship under the inspiration of the prophets and
the exigencies of the Bahylonian captivity.” So although
a big slice was torn off its sides by Christianity it escaped
total annihilation.

In a similar fashion Muhammadanism succeeded in
completely suppressing the pre-Islamic polytheism of Arabia
and Zoroastrianism replaced the polytheism of Persia.
Reared on mythology and superstition, and making little at-
tempt to base higher morality on the nature of the divinities
worshipped, both Arabian and Persian polytheisms tumbled
down before the ethical religions of Muhammad and
Zarathustra respectively, after seriously minded people had
begun to doubt the cfficacy of cffete faith and had prepaved
the ground for the advent of a new religion. In India, again,
when the old Vedic polytheism had failed to satisfy the
learned, and the abstruse nature of the Upanisadic Brahman
had failed to grip the popular imagination, and ihe rank
rituals of the Brihmanas had tended to make worship soul-
less and formal, various sceptical schools, about which we
rcad in Brahmanic, Jaina and Buddhistic literatures, arose;
and soon afterwards Jainism and Buddhism appeared as
organised protests against the cruel ceremonials of a creed
in which the better minds had ceased to believe.” And
when Brahmanism rehabilitated itself in popular favour by
developing the Bhakti-cult and bringing religion within the
comprehension of the laity by partially discarding Vedic
Sanskrit, which was becoming unintelligible to the people at
large, and also by concentrating on treatises like the
Bhagavadgitd, which at once satisfied religious and moral
needs, it managed to ward off the concerted attack of internal

19 See Harna~k, History of Dogma (Eung. Tr.), Vol. I, pp. 68-69 f.n,
% See B. C. Law, Buddhistic Studies, p. 721,
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scepticism and alien faith.® But when the Pauranic litera-
ture went beyond the bounds of religious and moral minis-
tration and began to hold up ideals and examples whose
acceptance the growing moral and religious sense and ac-
quaintance with foreign religions with a purer faith and a
higher moral tone alike rendered impossible, there arose in
Medixeval India a close succession of religious thinkers whose
gects are still extant in different conditions of vitality. Later
defections still have occurred, and the Sikhs, the Arya Samaj-
ists and the Brahmas claim to-day a fairly large number of
adherents who have seceded from the orthodox Hindu fold.
Whosoever studies impartially the history of heterodoxy in
India is bound to come to the conclusion that Hinduism
with its motley group of religious ideas represents a weak
crust of faith and that it has had often to pay the penalty of
extreme conservatism all through its history. But for the
fact that through its age-long career it had made many experi-
ments in forms of pure faith and many advances in lofty
morals, which even a casual ‘gleaner could spot with ease,
it would have long been swept out of existence altogether.
Even in the Mahabhirata, which is supposed to extol the
achievements of the Ksatriyas and theéir sacrifices, we have
repeated assertions that ceremonies were multiplied through
ignorance of Truth which is the main object of Vedic teach-
ing and that Truth always prevails against customary reli-
gion (dharma) and is always superior to sacrifice and
slaughter of animals.2? Similar statements are plentiful
among the Hebrew prophets. Judaism and Hinduism
possess both the advantages and the disadvantages of not
embodying the religious ideas of a single age or the ethical
principles of a single man. Both possess lofty heights and
abysmal depths ; and while their opponents seek to pin them
down to their cellars, they manage to escape through their
sky-lights. This explains also why in these ethnic religions

71 See the present writer's article on The Vitality of Ilindu Religion in
Philosophical Quarterly, I, p. 251f.

% Carpenter, Theism in Mediaeval India, p. 188.
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protests have mostly taken the form of schismatic sects
which retained the cultural tradition and even the language
of the mother creed in varying degrees.

When the protests come from the rational side of man,
who failg to see the significance and the utility of many of
the beliefs, formalities and institutions of the religious
organisation to which he belongs, they take the form of
reforming movements. A reformer need not always claim
divine inspiration for his self-imposed task : it is cnough
if he is possessed of a strong common sense and improved
ethical motives. Raja Rammohan Roy and Dayananda Saras-
wati were reformers of Hinduism in the sense that both
could see the weakness of some of the Hindu doctrines and
practices and sought to eradicate them either by appealing
to the purer speculations of the Hindus themselves or by
pointing out the many inconsistencies of their religious
lives. They did not claim anything divine for their mission;
although it is not unlikely that they were fortified in their
efforts by the approbation of their own conscience. Similar-
ly, the Wahhabi movement in Muslim Arabia and the risc
of the Sthianakvisi scet among the Jains have as one of their
objectives the removal of useless formalities and undue vene-
ration of religious saints and symbols; but no divine com-
mand prompted their promulgators to undertake the task of
reformation. Sects, as distinguished from reforming move-
ments, may arise from less noble motives and are very often
due to local patriotism or loyalty to a particular leader. Go
through the seventy-three Muslim sects mentioned in the
Fark-bain-al-Firak and you will wonder why some »f them
should have differed from each other at all. It is difficult
to cleim divine inspiration for the way in which religious
symbols should be marked or worn on the body, and yet
sometimes two Vaignava sects would probebly differ in very
little else. How many unseemly quarrels took place over
the exact position of a word in the creed in the early years
of the Christian Church! Many men have a tendency to
stick to trifles for no other reason than that they have set
their heart upon them, and yet they are unwilling to concede

8
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to others the same right that they claim for themselves. The
same god differently named would bring different sects into
being—Narayana, Vispu, Rama, Hari and Krsna, though
referring to the same god, have different sets of followers in
India with a fairly hostile altitude towards the votaries of the
same god with a different name; and among the Spanish
peasants, we are told, it is perfectly legitimate to worship
Virgin Mary with one title and belonging to a particular
village while reviling in unseemly language the Madonna of
another village and bearing a different title.

Sects and schisms, however, have their justification
and value when they imply a certain vitality of faith among
the adherents of a creed and a living interest in the religion
which they profess. No sect ever arises in days of general
apathy and scepticism, for religion ceases then to be a
matter of vital concern and, even when the routined formal-
ities are gone through in a mechanical way, people do not
bother themselves much about the niceties of detail or the
proprieties of language and thought on which sects and
schisms thrive and flourish. They are no longer matters
of life and death to the community; and so a spirit of
toleration, coupled occasionally with indolence, dictates
non-interference with existing theories and practices. TLike
a shell bursting in its career through space, a religion breaks
up into sects mostly in its initial stages when the first for-
mulation is more or less nebulous and people have strong
feelings about the necessity of an accurate creed. The
greatest schisms and controversies in Muhammadanism,
Christianity and Buddhism have all taken place in the effer-
vescent phases of their opening career. When after cen-
turies of discussion and scrutiny faiths settle down into a
relatively constant body of dogmas and rituals, they are very
seldom disturbed except when an evolution of a greater in-
tellectual power or a purer ethical sense or contact with a
nobler creed exposes undetected flaws or when imperceptible
accretion of corrupt practices and debased thoughts stands
revealed to the refined sensibility of a saint or a prophet. In
religion, no less than in the region of sensation, there is such
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a thing as adaptation : we fail to notice the defects of our
own religion just as we fail to notice the stuffy atmosphere
or the stinking smell of a locality after we have been there
for some time. Like the fishes of the Kentucky caves we
lose the power of sight by subjection to constant darkness :
our religious sense gets atrophied without regular excursion
into the region of intellectual light. If the formation of a
sect signifies a sally into the realm of clarity and conscience,
as it certainly was in Medieval India, it should always be
hailed with delight. Even if it is reabsorbed by the original
religion, it cannot fail to act as a leaven and to purify faith ;
like bacteria in the nodules of the leguminosae, which fix
the nitrogen of the air in the plant-body, a pure sect em-
bedded in a torpid faith tends to increase its vitality and
growth. It may not always amount to a reforming move-
ment, which implies not only the perception of new truths
but an active propagation of ihe same; but when rightly
formed, it acts from within in a beneficial manner and pre-
vents that hiatus of tradition which the institution of an
absolutely new creed always implies. Without any ethical
or rational contribution to make to existing faith and prac-
tice, however, a sect is no better than a mere fad or fashion
which is bound to disappear in course of time. What Jung
speaks of the modern man is true also of the founder of a
religious sect : ‘‘ he must be proficient in the highest degree,
for unless he can atone by creative ability for his break with
tradition, he is merely disloyal to the past.”” ®

But, like an ill-patched garment or a disjointed mason-
ry, which is a cause of constant anxiety and trouble, a faith
may sometimes be such a medley of contradictory beliefs or
crude superstitions that it is more profitable to dis-
card it altogether than to prolong its existence by
further patch-work. It may also be without suffi-
cient intellectual and moral foundation for the rear-
ing of a structure suited to the growing needs of the spirit.

B Jung, Modern Man in Search of a Soul (X. The Spiritual Problemn of
Modern Man), p. 229.
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In such cases the only remedy lies in pulling down
the building and strengthening the foundations for 2
nobler structure, always remembering, of course, that the
soil should be capable of supporting the new load.  This
late, so far as empirical gencralisation is permissible, 18
bound to overtake not only magical beliefs but also religions
based on an exclusive use of the imagination to the total
neglect of the intellectual and mystical operations of the mind.
The spinning of an elaborate pantheon is not always a sign
of religious vitality—it is very often a falty degeneration of
faith. The character of all degenerate faiths is that they
forget nothing and rcject nothing, with the eflect that they
become ultimately smothered by the accumulation of age-
long traditions very often in contradiction with one another.?
Nothing is so conducive to religious vitality as the jettisoning
of dead customs and dry creeds and the reorganisation of the
materials of faith with every advance in genuine philosophic,
ethical or mystic insight.

The Egyptian religion perished because it was latterly
dominated by a persistent theriolatry and a mass of myths
about gods, rather strange in a people otherwisc so advanced
in civilisation. The samec is the case with Assyrian, Baby-
lonian and Teutonic religions. In Greece speculation be-
came secular at a very carly time and philosophy pursued a
career independently of religion, with the effect that the
popular faith was reared on Homeric tales, not always ethi-
cally palatable or philosophically sound. The best minds
were obliged to evolve personal faiths; and while most of
them probably conformed outwardly to the religion of the
state, they were inwardly alienated from it and did not think
it worth their while to waste their philosophic labours on
futile popular legends. The Romans, not much noted either
for their religious or for their philosophic originality,
gathered gods from all corners of their far-flung empire

% Tn the language of Bernard Shaw, they can be compared only to ** & store
in which the very latest and most precious acquisitions are flung on top of a
noisome heap of rug-and-bottle refuse and worthless antiquities from the museum
lumber room.” (The Adventures of the Black Girl in her search for God, p. 60.)
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without much reference to their compatibility ; and among
them also the best minds sought personal solace in ethical
speculations unrelated to popular religion. Buddhism could
spread so rapidly in Japan because the myths of the Kojiki
could not supply enough spiritual food to the thinking minds
of the island race. To-day, for the same reason, in India
the religion of the Puripas has grown shamefaced and 1is
failing to hold the undivided attention, interest and devo-
tion of the ethicist and the philosopher. 1f, however, the
ship of Hindu faith iy still sailing steadily on, it is because
it was equipped with the double engine of myth and specu-
lation, and wherever the one has failed the other has taken
over control in thinking minds. The injection of a little
speculation into religion acts like a prophylaxis when the
days of rationalism and free thinking arrive : those religions
that are without it are simply killed out, while those with it
cither escape altogether or get off with slight scars and pits.
But it all depends upon the dosing. While a moderate
degree of thinking may stimulate the activity of taith, a
larger dose may prove injurious or fatal. Philosophy may
prove a treacherous ally to religion at any moment, and a
sound instinct has in all ages prompted religious men to
scent danger in excessive speculation. Religion is an affair
of light and shade combined, and ‘ the dim religious light °
always disappears in the glare of intellectual illumination.
The different formulae of religion, viz., that it is according
to reason, above rcason and against reason, have all been
tried in different ages; the only formula, however, likely to
fit 1s that religion is towards reason. What I mean is that
all religions destined to survive have in them a power and a
tendency to grow towards a rational understanding of the
world asymptotically without however reaching the goal. A
complete description is-possible only of a thing finished ; but
in religion man is concerned with a growing point of the
mind—jyou can describe its tendencies but not its w.rticula-
tions, just as you can describe in detail a detached leaf but
not the growing tip of a creeper. In religion the whole
personality of man is operating—his intellectual, emotional
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and volitional attitudes are all inextricably bound up in his
reaction to the total universe of sensible and supersensible
things. To understand faith you must understand its phy-
siology and not its mere anatomy—in fact, you cannot dis-
sociate the rational and non-rational elements without killing
it. The ‘numinous’ element refuses to be dragged into the
light of intelligibility : the roots of faith lie deeply buried
within the mind and cannot be exposed to light like its
foliations in philosophy and cultus. You may modify your
dogmas and rituals with the help of reason and defend or
destroy them with argument;® but the mystic core of religion
eludes the reach of reason and can neither be completely justi-
fied nor be completely disproved. And so it happens that
none can be made religious by arguments, nor does a religious
man, unable to defend his experience by reasoning, cease to
have faith.*® Like Instinet, which has been characterised
as being purposive without a conscious purpose, religious
intuition or mysticism may be described as being cognitive
without clear understanding. It embodies a good deal of
unreason without being irrational : that is why it is so
closely related to bigotry and fanaticism and can so quickly
produce heat without light.”

25 Neander, Lectures on the History of Christian Dogmas (Eng. Tr.), Vol. T.
p. 4: " Dogmas are only that form of the life rooted in God which is constructed
by thought end reflection.”

28 See C. J. J. Webb, Religion and Theism, pp. 25-6 : ** 'The attempt to deduce
the reasonableness of Religion from a belief in God's existence based on other
than religious grounds is bound to fail; for the non-religious arguments alleged in
support of the belief can only help to establish a genuinely religious faith when
they are themselves interpreted in the light of that religious experience which
originally makes us aware of God at all. Apart from this they cannot reveal
God to us; they can at the most remove obstacles to the reception by our minds
of a revelation mediated by that capacity for communion with the divine which
is a normal feature of our humanity.”’ See also p. 111: ‘‘ I do not consider that,
epart from the sense, mentioned just now as natural to the human mind, of
Leing in the presence of Something at once ultimate and intimate, the arguments
for the existence of God which may be called metaphysical, and which received
such drastic treatment at the hands of Kant, could establish the reality of a (tod
who could be the object of religious worship.” See also Hegel, Lectures on the
Philosophy of Religion, I, p. 4 also p. 33 : * Religion is & product of the Divine
Spirit; it is not a discovery of man, but s work of divine operation and creation in
him." B8ee Pratt, The Religious Consciousness, p. 14f and p. 210f, for different
types of religious belief.

3 Marett, Faith, liope and Charity in Primitive Religion, p. 28.
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Because of this mystical element no positive religion can
ever come into being by cogitation alone nor can it be fully
described by any catalogue of positive dogmas.? No Angli-
can divine will admit that to him religion is summed up in
the thirty-nine articles of faith, nor would any Christian agree
that his belief can be completely summarised by this or that
Creed as laid down by the various Oecumcnical Councils.
A vertebrate animal is not all spine nor is a living religion
all creed : the spine no less than the creed is cast out by the
process of life itself. In the process of growth rudimentary
structures may very often be replaced, as when a notochord
is superseded by the regular spine; so also in religious deve-
lopment an outworn creed is often replaced by a more ade-
quate body of dogmas. Religion is a life and not a creed, and
as it does not owe its origin to conscious fabrication, it is
always regarded as an uprush from within or an invasion
from without. To use Descartes’ language, it is either ad-
ventitious or innate but never factitious—a message from
above or an ebullition from within, but never a production
of conscious art. A sect or a reform may be launched into
being by conscious premeditation; it can be justified by
reasong and propagated by arguments. But both presuppose
a religious attitude which does not owe its existence to con-
scious deliberation. You cannot draw up a Memorandum of
Association to inaugurate a religious community just as you
can float a joint-stock company; a religion so formed will have
the solidity and the chilliness of the ice which you can your-
self manufacture but not the refreshing coolness of the rain,
which is a gift from above, nor the spontaneity and sweei-
ness of the gushing spring which wells up from the bowels
of the earth. The older theologians called religion a posses-
sion by the Spirit of God and the modern psychologists are
calling it an obsessional neurosis;® but none has thus far re-
garded it as a conscious make-believe, even thongh some have

38 See C. J. J. Webb, op. cit., p. 110f.
% As by Freud in The Future of an Illusion. For a criticism of the

Freudian view, see C. J. J. Webb, op. cit., p. 117,
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gone to the length of describing it as a device of cunning
priests to catch unwary fools.®

Again and again in the history of religion has it happen-
ed that a reforming movement has ended only in founding a
sect. Had religion been wholly an affair of reason and the
reforming movement based on absolutely unassailable
arguments, the transformation of a creed would have simply
been a question of time. But while every religion is bene-
fited spiritually by ethical and rational thinking among its
adherents, it is seldom, if ever, totally changed in its charac-
ter by concerted action. A religious community is stratified
by differences of culture and temperament; and while the
more advanced section can wear religion like a corn which
yields to painless opecration, the more backward part wears
it like a skin, which can of course be torn off by compulsory
conversion or sloughed off by the growth of the mind but
otherwise sticks to the constitution under all conditions.
Innate conservatism—a habit to follow beaten tracks and to
trust to the genius of the past worthies of the race, and an
inborn fear of the unknown—a natural shrinking from
adventures and experiments in a field of tremendous spiritual
risk, may keep back all but the boldest from drifting away
from ancestral moorings; and the number of bold spirits
being naturally small, the bulk of the community affects to
ignore their existence or raises protective prohibitions
against their entry and influence. So, unless the zeit geist
is favourable and the unconscious attitude of the majority is
definitely hostile to an existing creed, a reforming party is
bound to find itself an outcasted sect, if it has a respectable
followmg, or a band of faddists, if the number of adherents
is small. Surrounded on all sides by the major community,
it very often degenerates into an esoteric society or secret
cult, and, while undoubtedly ennobled by its own doctrines,
it fails to achieve its purpose either on account of a lack of
drive or because the soil is uncongenial to its principles.

30 See Nyayskusumétiiali, i. 9; Carlyle, On Heroes and Jero-\Worship, p. v
(Blackie and Sons).
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Reforms, too much in advance of their times, have seldom
succeeded in converting the world : when imposed by force
by a ruling minority on a cowering majority, they have
very often brought about a reactionary movement of the
worst type as soon as the strong hand has been withdrawn.%
This is why reforms have succeeded most where a general
advance of intellectual culture has rendered the maintenance
of existing beliefs and practices difficult, if not impossible,
even to the ordinary understanding; as a matter of fact,
they have very often been heralded by a general decay of
faith, as at the time of Socrates in Greece and of Buddha in
India. Ignorance has ever been the home of obscurantism :
viewed from this standpoint, the Vedic invocation to the Sun,
the brightest symbol of illumination, to increase excellent
understanding has a deep significance. This explaing also
why religious bodies have so often been faced with the task
of educating the people at large to ensure an intimate and
vital acceptance of their own principles. A religion, unable
or unwilling to face the consequenecs of a general diffusion
of culture, has practically no future before it. In proportion
as the general body of believers is educated, is a religion put
on its mettle and obliged to eradicate inconsistent and ig-
noble clements from its principles and practices. An in-
telligent laity cannot be always bullied or bluffed and can
draw their own conclusions about and from religious injunc-
tions : they very often bring a fresh outlook to bear upon
ancient texts and make short work of the monopoly of inter-
pretation claimed by the privileged in spiritual power. They
must be met on their own grounds if ancestral faith is to retain
its hold on them.®

31 “T am firmly convinced that a vast number of people belong fo the fcld
of the Catholic Church and nowhere else, because they are most suitably housed
there. I am as much persuaded of this as of the fact, which T have myself ob-
served, that a primitive religion is better suited to primitive people than Chris-
tianity, which is so incomprehensible to them, and so foreign to their blood that
they can only ape it in a disgusting way."'—C. Q. Jung, Modern Man in Search
of a Soul, p. 282.

32 8ee, for instance, a trenchant criticism of Hindu beliefs by a Hindu
thinker in Farquhar, The Crown of Hinduism, p. 110; also Govinda Das, Hin-
duism, Introduction, C
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A reformer, however, seldom claims divine inspiration
for his work. He very often professes to rid his ancestral
faith of undesirable accretions and interpretations, because
to his ethical and intellectual sensitivity its doctrines do not
breathe the true spirit of a pure faith. Now, this profession
of veneration for a golden past may be either a genuine belief
or a mere tactful move. Christianity has very often pointed
to the early Church Fathers as the repositories of the pure
faith, and that in spite of the fact that even St. Paul and
Jesus did not teach exactly the same thing and within four
centuries of the establishment of Christianity most of the
important issues regarding the nature and function of Christ
had been raised, not only as between the canonical and the
apocryphal or gnostic literature but also as between different
leaders of the Orthodox Church itself. Similarly, Islam
bestowed meticulous care on the collection of genuine tradi-
tions and within three hundred years of the death of its
founder his reputed sayings and acts were incorporated in
six collections which now form the Sunnah. Here also contra-
dictions are to be found, whether because the Prophet did
not follow any uniform rule of theory or practice or because
he was incorrectly reported;® but the idea that for supple-
menting the contents of the Qur’an only the testimony of the
contemporaries of Muhammad is admissible indicates that
in Islam too corruption was supposed to infect the source
less than later traditions and customs, and the practices of
the first Khalifs were regarded as setting the pattern of
purity. Similarly, again, in Hinduism, it is laid down
that the immemorial customs of Brahmavarta, created by
the gods, and the principles of life followed by the Brahmins
of the Brahmargidesa, lying next to Brahmavarta, should he
the ideals of conduct and character of all mankind.® We
have no means of ascertaining what those customs and prin-
ciples were, but the implication is clear, namely, that the
Jand of ancient traditions should control the religious belief

83 See Guillsume, The Traditions of Islam, p. 127.
4 Manu, ii. 17-90.
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of the community. Till about the end of the 18th century
the Indian Parsis too referred to their co-religionists in
Persia on matters of doubt and dispute for authoritative
decision (Rivayat)® as these were supposed to be nearer the
original form of their common faith. The Semitic mind
turns unconsciously to Jerusalem or Mecca for the genuine
traditions for the very good reason that heterodoxy
becomes ashamed to parade its innovations openly in the
home of the prophet where every particle of dust is likely to
rebel against the profanation of the creed.

But harking back to the past has its dangers ag well as
its avdantages. The Protestant insistence upon going back
to the life and teachings of Jesus himself is founded wupon
the belief that the spiritual life of the Founder of% Faith is
always more inspiring and ethically more worthy than the
ideals of conduct and conviction established by the Church
during its history.  Recent rcsearches have shown that it
is not easy to fix with certainty the genuine teachings of
Christ; but even when allowances have been made for con-
flicting testimony, desire to extol and exaggerate, anxiety to
filiate Christ’s mission and activity to Old Testament, tradi-
tions and Greek Philosophy, and want of critical and scien-
tific insight among the writers of the Gospels, enough still
remains to reveal a striking moral personality whose life was
an inspiration and whose message was a blessing to the sin-
ner and the down-trodden. The Protestant attitude towards
later development has been well expressed by Harnack in the
following lines :¥ ‘‘ Dogmatic Christianity stands between
Christianity as the religion of the Gospel, presupposing a per-
sonal experience and dealing with disposition and conduct,
and Christianity as a religion of cultus, sacraments, ceremo-
nial and obedience, in short of superstition, and it can be unit-
ed with either the one or the other.”” Roman Catholicism is
regarded as having developed Dogmatic Christianity towards
the latter of the two and it is the aim of the Protestants

88 Moulton, The Treasure of the Magi, p. 123.
% Harnack, op. cit., p. 18.
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to lead it back to the former, although, as Harnack
remarks,” in spite of ‘‘its secret note of interrogation®’
against dogmas, Protestantism, ‘‘because of its tendency to
look back and to seek for authorities in the past and partly
in the original unmodified form’’ of the old dogmas, has
placed more reliance upon dogmas of the 4th and 5th cen-
turies than upon doctrines connected with justification by
faith. Similar attempts to lead men back to the scripture
from the Talmudic tradition (Ananite or Karaite move-
ment),® or to the austere faith of the Qur’an to the total abo-
lition of the veneration of saints and holy places and symbols,
or to the non-idolatrous Vedic religion or the mystic monism
of the Upanisads from Paurinic mythology and idolatrous
practices are not unknown. The pure fountain of spiri-
tuality, as it bubbles up from the life of the apostles and
seers, is supposed to be contaminated in its flow through time
as impure hands begin to train its channels for doctrinal pur-
poses without the gift of a perfect life. So reformers have
often no other ambition than to purify faith of later addi-
tions, very frequently made by an indulgent generation in a
spirit of accommodation to existing conditions as it begins
to spread, or by an ethically fallen generation unable to keep
up lofty heights or resist the downward pull of lower cultures.
In the case of religions that have a long history and do not
owe their origin to single prophets, a choice of a period or a
book has necessarily to be made to fix the standard of purity.

But reference to the past may not all be genuinely ins-
pired : it may often be a matter of tact. Being brought up
in a particular tradition, we are so very prone to love it with
all its faults that any suggestion to leave a sinking bark of
faith may produce an opposite effect. The greatest number
of converts to Muhammadanism and Christianity, the two
most active missionary religions of the world, comes from
savage and semi-civilised tribes not much hampered by the

¥ Ibid, p. 19.
3 @, ¥, Moore, History of Religions, Vol. 3, p. 82.
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organised traditions of an ancestral faith and from socially
oppressed classes or classes ignorant of their own religious
traditions. The educated persons in any community are un-
doubtedly the first to detect flaws in their own religion, and
yet they do not make easy converts. The reason is that the
unconscious attachment to one’s own ancestral faith, which
sends out invisible tentacles of language, tradition, custom
and ceremony through one’s entire being, ig so strong that
even when its defects loom painfully large before one’s con-
sciousness one is still unable to forsake it or see it vilified.
Like a quarrelsome old wife whom one has ceased to love
and yet whom one defends against outside attack, a moribund
faith is an interesting psychological study. This is
why if a reformer is able to revitalise the old bones
of a dying creed and prevent the wholesale adoption
of a more vigorous religion, totally alien to tribal,
national or racial {raditions and customs, he is readily
heard and obeyed. Thus Sikhism partially, and Arya
Samajism wholly, returned to a purified conception of Hindu
religion and stemmed the tide of Islam in the Punjab, while
the Brahma Samij did the same thing in Bengal against the
serious onslaught of Christianity. = These three religious
movements of medizval and modern India gave the necessary
breathing space to orthodox Hinduism for moulting and re-
orienting itself to the changed social conditions of the
country; and to-day signs are not wanting that Hinduism,
through its missions and meetings, is beginning to adopt
the policy of the vigorous proselytising religions of the world
that aggression is always the best defence as it not only mobi-
lises social forces but also compels a rational and practlcal re-
organisation of the creed.

But appeal to social sentiment and loyalty to ances-
tral faith have their difficulties, disadvantages and dangers.
The requirements of adjustment to advanced culture are
rational coherence of doctrines and ethical motives of action;
but undiluted philosophy and didactic discourse, divorced from
all religious association, have no chance of success with the
ordinary mind. Nor is allegorical interpretation of dubious
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doctrines and shady practices always a safe procedure,®
especially when religious matters are taught through un-
becoming symbols. Debasing thoughts and practices have
a tendency to be taken in their utter literalness in total dis-
regard of their esoteric philosophy and ethics; the licentious
rites that grew round vegetation myths and divine amours
practically in every religion of antiquity should caution us
against adhering to a debased creed with allegorical
interpretation, solely for the sake of continuing ancestral
beliefs. A religion that is inherently incapable of suffi-
cient rationalisation and moralisation for the advancing
spiritual needs of humanity may be given artificial respira-
tion for some time, but it will never completely revive.
Even devotionalism has its peculiar language for each stage
of culture: the sankirtang that made Navadvipa mad in the
16th century, and is still a potent force for religious excite-
ment in suitable temperaments, can hardly be revived under
modern conditions as a method of mass conversion—it has
a limited appeal to modern minds, grown sceptical about the
religious value of ecstatic trance and emotional frenzy.
Simijarly, socio-economic changes and man’s altered concep-
tion about the nature of God have sounded for ever the death-
knell of the spectacular but costly sacrificial method of wor-
ship all over the world, at least among the educated.

There is the further difficulty that unless the elements
of a religion admit of picking and choosing, without commit-
ting the reformer to its undesirable aspects also for retaining
its distinctiveness, no attempt to lead religion back to its
original form is likely to succeed with a later generation.
We may suppose such a wise selection of ancestral beliefs to
have been made by Confucius® and Zarathustra,® although
the latter is also regarded as having been divinely commanded
to strike a. death-blow at idolatry in his native soil.#? But

% Carlyle, On. Heroes and Hero-Worship, p. 11.
.7, Legge, The Religions of China, p. 4.
41 M. Haug, Essays on the Religion of the Parsis, p. 204, 801; Tiele, The
Religion of the Iramian People, Part- I, p. 68; Ch. VIIIL.
" @& Haugy op.. oit,, P M6,
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where the desirable and the undesirable elements form a
single texture and cannot be separated without evaporating
the distinctiveness of the religion sought to be reformed, all
attempts at reconstruction are futile. Similar difficulties
are bound to arise where there is no unanimity about the
essentials of the creed itself. But where these difficulties
do not exist and it is possible to dissociate the worthy ele-
ments from the ignoble ones and to interpret them in the
light of existing spiritual needs, not philosophically or ethi-
cally only but in such a way that the common man may get
religious inspiration from them, it is not impossible to resusci-
tate an ancient faith. It is true that each age introduces
its own ideas into the old faith and possibly smuggles in
foreign matter from alien faiths; but the phraseology and the
framework being indigenous, the reformed religion proves
readily acceptable to those who are unwilling to break away
from ancient traditions and yet are unable to accept them
wholesale as principles of a spiritual life.® Such reformed
religions, however, do not always spread easily among ordi-
nary people; very often a long time and a powerful patronage
are required to make them popular and even then sometimes
not before they have clothed themselves with new supersti-
tions or absorbed old ones in a transformed garb. But, even
when limited to a small minority, they react powerfully
upon the contiguous religions of the time which, while ig-
noring or oppressing them, quietly drop many of their own
obnoxious features.

We shall close this lecture by bringing out the implica-
tions of this backward glance. If religion is to develop by
renovating old creeds, this can only mean that the spirit of
man had once been in complete possession of truth and that
history is the record of man’s fall from a pristine purity to be
recovered in part fitfully with the help of reformers. The
picture of a golden age, when men talked with God
or gods, or souls dwelt in stars and beheld from
there the undimmed lustre of truth, beauty and good-

6 Hegel, Philosophy of Religion, 1, p. 38,
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ness, is such a fascinating speculation that men have
been powerfully tempted in many lands to advance
it. If nothing more is meant than this that the laws of
spiritual life are eternal and that as soon ag men remove the
veil of ignorance and superstition and sin from their mind
and life they get an unclouded vision of those eternal laws,
there is abundant justification for a backward, rather an in-
ward, glance. In this sense it may be truly held with Plato
that man learns nothing but only remembers. The prophet
of any age may then be said to help men to realise the eter-
nal laws of their spiritual life—like a true guru, he opens the
spiritual vision by applying the collyrium of insight to eyes
blinded by ignorance.

But it is not in this sense that the matter is generally
understood. What is meant to be signified sometimes is
that there really was a time when an actual positive religion
flourished which contained nothing but the highest wisdom,
the purest morality and the devoutest feeling, and that we
must reinstate that time on earth by clearing the debris
of unspiritual matters that the sophistication of centuries has
accumulated. Now, there is not an iota of historical evidence
to justify this belief in respect of any country. In the
epitaphs of ancestral tablets nations have chosen to express
their filial piety by following the rule, ‘‘Nothing but good of
the dead.”” The belief that our ancestors were more religious
is all of a picce with the other beliefs that they lived incon-
ceivably longer and that they possessed infinitely larger
stature than ourselves. The fact is that the only literature
that nations have cared to preserve from the remotest anti-
quity is religious literature. Compared with the hoary anti-
quity of this literature, secular literature is a mere stripling :
as a matter of fact, we are obliged in most cases to recon-
struct their earliest secular lives from their religious docu-
ments.  'Why people clung so tenaciouslv to religious
traditions in preference to secular ones is a large enquiry:
this is certain, however, that this partiality has served to
raise them unduly in the estimation of posterity which
ascribes this phenomenon to their unusual devotion to religion.
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Perhaps in one sense this is true, for religion to the ancients
meant more than it does to us, as it comprehended rules of
hygiene and medicine, cosmogonic and saciological specula-
tions, magic and philosophy, in addition to modes of devotion
and worship ; but there is nothing to show that religion was
more spiritual or more universally followed except as a blind
custom of the tribe or the race. The only pragmatic justifi-
cation for such a belief is that men are likely to attempt with
more confidence a programme ol spiritual life if they know
that the highest ideal had once been actual in the lives of an
earlier generation and that in trying to attain a high level of
spirituality they arc not working oft the beast in them but
recovering the angel.

The other sense in which this return-movement is under-
stood is that no religion can rise higher than its source and
that, therelore, whenever any deviation from the religious life
of the founder or from the message preached by him takes
place we are falling away from the pure faith. Hindu philo-
sophers are fond of classilying things into four classes, namely,
those that have neither beginning nor end, those that have
both beginning and end, those that have no beginning but
have an end, and those that have a beginning but no end.
The belief about a last revelation that occurred in the past
falls within this fourth class. The Romans used to consult
the Sibylline books in times of danger and difficulty and thc
Protestants go back to the New Testament to combat debased
faith ; the mentality is the same, namely, that the wisdom
displayed therein can never be excelled. Later on we shall
have occasion to discuss at length this question of a last revela-
tion : here we simply indicate the possibility of advocating
this in a reforming movement. We are invited to believe
that although in every realm of human activity there are
manifest signs of progress, in religion alone tha last thing has
already been said and that, therefore, it is incumbent upon
succeeding ages to cease experimenting with faith and to
return to the original doctrines of the Last Prophet. Apart
from the question of authenticity and consistency, we have to
believe in the spiritual validity and the ethical sufficiency of

B
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his teachings for all ages and climes; and it is here that
difficulties are likely to arise. The acceptance of this belief
commits us not only to the doctrine of a prophet’s omni-
science of all the contingencies of spiritual and moral life over
the whole of space and time but also to the theory of a perfect
revelation of God’s nature and will and of His wishes regarding
the relation that should hold between Himself and man and
among His creatures themselves.

The question is bound to arise : How far can a prophet
see? Can we believe that a finitc being can prove a perfect
receptacle of divine revelation and a perfect vehicle of divine
expression? Can we believe that God chose this receptacle
and vehicle not at the beginning of things nor at their end
but at an uncertain middle point when, barring a few gleam-
ing hill-tops of civilisation, the world was mostly stecped in
dark ignorance and superstition? Certain it is that no-
founder of a faith ever believed that he was a mere reformer
of old creeds nor does the world believe him to be nothing' else.
Herein lies the distinction between him and those who only
tinkered with faith and formed sccts or started reforming
movements. As Rabbi Leo Baeck observes :*  *‘ The mere
reformer confines his efforts to the sphere with which he is
immediately concerned. He creates new social or ccelesias-
tical or political structures, but these, however important they
may be, are limited to their own range. But rcligious revolu-
tion aims at permeating the world with a new religious
principle, and it is into the whole world that the new ferment
is poured. It aims at a new world. This imperative comes
from the Beyond ; this great contradiction of the world as it
is, is one that seeks the car of the whole world.”” What the
prophets thought about themselves and with what justification
we shall discuss in later lectures. In the meantime we may
refer to those who have faith in the inexhaustible inscruta-
bilities of the divine nature, in the reality of the temporal
process and the concomitant evolution of all the spiritual sides
of man, in the perfect possibility of a never-ending series of

“ ckmm' 0” c“'t P- 267.
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more and more adequate revelation of the nature and will of
God, and in a better and better understanding of His ways
with men and the world. We cannot do beélter than quote
the beautiful words with which Jung closes his paper on
Psychotherapists or the Clergy? *: ** The living spirit grows
and ever outgrows its earlier forms of expression; it freely
chooses the men in whom it lives and who proclaim it. This
living spirit is eternally renewed and pursues its goal in mani-
fold and inconceivable ways throughout the history of man-
kind. Measured against it, the names and forms which men
have given it mean little enough ; they are only the changing
leaves and blossoms on the stem of the eternal tree.”’
* * »

Of the cternal Tree of Religion the roots lie buried
within the depths of the most primitive minds—perhaps
some of the clements that make for the social aspect of
religious life are to be traced to those animal instincts that
are responsible for the formation of animal colonies, herds
and families. The first stirrings of the religions life may
sometimes scem so different from what is familiar to us in
its higher forms that we may be terapted to disown their
spiritual significance altogether. Buft we shall be no more
justificd in disbelieving in the continuity of religious growth
from those beginnings than a naturalist would be in rejecting
the evolution of the frog from the tadpale or the butterfly. from
the caterpillar.  Watch a plant shooting up and sprouting—
you will be surprised at the quick changes in the form of its
leaves during the first few days : when they will assume their
final form you will find very little that is common between
it and the initial shape. An advanced religion is not only a
continuation of primitive faith but it very often carries,
embedded within, vestigial remains of earlier forms, generally
harmless but capable of producing injury under adverse condi-
tions of culture.

Of this Tree of Religion, Magic, Sorcery, Witchcraft
and such other arts of the primitive shaman or medicine man

460, G. Jung, Modern Man in Search of a Soul, p. 282,
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would supply the invisible roots, and Animism, Fetishism,
Totemism and such other primitive beliefs the visible trunk.*
From this trunk radiate many branches but of unequal
vitality. Some of these are dead to-day either because they
have been hewn down or because they have spontaneously
withered or because their life-giving sap has been diverted
into other channels of growth. Some, again, are carrying
on with a low vitality but failing to proliferate into vigorous
branchlets. Others again arc vigorous and strong and deve-
loping along a single axis. Others still have lost the growing
point, but fairly strong collateral branches form a densc bush
at the region of the truncated tip. Some of the branches,
again, are being artificially nourished or invigorated by trans-
fusion of sap from a stronger branch. Branches, that were
once widely separated, have, again, by a process of expansion
got interlocked with one another and are producing either
friction or fusion. On each branch, again, dcad materials are
accumulating ; and when these are not being cast out of the
system by the process of organic growth, they are retarding
the vitality of the whole. Minor branches crop up and dis-
appear on many of the main branches of this trece without
affecting their general growth, while countless leaves grow
and fall and keep up the vitality of the entire system by their
synthesis of nutrient stuff.

Of this great Tree three main branches are still living
with different degrees of vitality in their subsidiary branches.
These are the Semitic, the Aryan and the Mongolian religions.
On cach stem many subsidiary branches are now dead;
similarly many independent branches have also died out. Of
these dead religions the most notable are the Egyptian, the
Bahylonian, the Assyrian, the Teutonic, the Scandinavian,
the Greek and the Roman in the Old World and the religions
of Peru and Mexico in the New. We may also refer to the
Sumerian and Aegean religions whose remains have
been unearthed in recent years. Many extensive cults have

# See Busilkumar Maitra, Religion and Magie, in the Journal of the Depart-
ment of Letters, Vol. XXVII (Calcutta University).
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also perished, such as Mithraism, Orphic cult, etc., while
countless smaller creeds have flourished and fallen in the past
and are doing so even to-day. Sects and schisms have
occurred in most of the great religions of the world, but only
a few of them have survived and the rest have been swept out
of existence altogether. Tt would be a mistake to think,
however, that men live the great religions they profess in a
homogeneous fashion. We all have our little snug corners
of faith within the bigger whole of the common religion, and
these form the smaller seets with which almost every religion
abounds. Many of us profess one religion and live another,
as when we adhere to the socio-cconomic aspect of an ancestral
faith and develop an independent personal religion of devotion
for spiritual nourishment. Some of us, again, reject cither
or hoth of these factors of an institutional religion and become
freethinkers or religious nondeseripts.

The above consideratians apart, the living religions grow-
ing on the Semitic stem to-day are Judaism, which has ceased
to grow in extent, Christianity and Tslam, both of which arc
still growing vigoronsly at the expense of the other religions
of the world.  Of these three, Christianity has gained in
spiritual intensity also, because, unlike Tslam which has prac-
tically ceased to think 7 though not to grow because of the
simplicity of its creed, it is still the object of intensive think-
ing by some of the greatest minds of the world.  On the Aryan
stem we have a bifureation into Tranian and Vedie, the former
of which, after contamination by Magian and other influences,
is the religion of the Zoroastrians ol Tndia (the Parsis) and
Persia (the Goebers).  The Vedic branch has divided into the
three religions of Brahmanism (Hinduism), Buddhism and
Jainism with their different seets and subseets.  Jainism has
become an exclusive cult, but the former two are showing re-
newed signs of vitality after remaining dormant for centuries.
Both had at one time spread beyond the confines of India :

47 Although Islam is again showing signs of literary activity for purposes of
propaganda, it cannot critically discuss the contents of the Qur’an as Christian-
ity does of the New Testament.
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possibly in a changed world their social ii organisation and
religious practice would have to undergo some rar wmnd; BHIRSS
before they can aspire to expand again among the culturea 1
nations of the world. On the Mongolian stem grew up the
three religions of Confucianism, Taoism and Shintoism, which
did not possess the necessary elements of universality and ever
remained confined to the Mongolian races.

Where the conquering followers of a dominant religion
have not extirpated a native religion or where a lower religion
has not been absorbed in a higher one, a mixture of creeds
has sometimes taken place.  Hinduism and Buddhism, in
their original career of conquest, gave rise to such mixed
religions outside Tndian limits—especially Buddhism when
effecting a cultural conquest of the Mongolian lands of Tibet,
China and Japan. Sikhism is a union of Hinduism and
Islam with Hindu clements preponderating. Brahmaism
has borrowed its elements from Hinduism, Christianity and
Islam alike, the Hindu element being again predominant.
Eclectic beliefs like Theosophy can hardly be called religions,
for they do not possess an independent and exclusive social
organisation which all institutional religions are supposed to
do. They can at best form religious brotherhoods on the
basis of mutual toleration and respect among the adherents
of different positive religions.

In what follows we shall confine our attention to such
religions as are still living and ignore altogether those that
are dead and those that live within the protected enclosure
of savage superstition.  We shall see that there are certain
fundamental beliefs without which no religion can satisfy
the spiritual needs of man, and of these needs a right under-
standing of the nature of God and His working and a right
attitude towards the world of sentient beings are the most
insistent. Compared with these, the rest .are spiritually
subsidiary, though from the standpoint of the positive reli-
gions themselves they are very necessary as aids to right
devotion and proper cthicality. Ignoring the historical con-
text, we shall take as the text of our lectures the following
beautiful words of the Qur’an (Sura ii, 172): ‘‘There is no
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picty in turning your faces towards the east or the west, but
he is pious who believeth in God and the last day and the
angels and the scripturcs and the prophets; who for the love
of God disburseth his wealth to his kindred, and to the
orphans, and the ncedy, and the wayfarer, and those who
ask, and for ransoming; who observeth prayer, and payeth
the legal alms, and who is one of those who are faithful to
their engagements when they have engaged in them, and
patient under ills and hardships and in time of trouble:
these wre they who are just and these are they who fear God.”’



CHAPTER 1I
THur PROPHETS

We shall discuss now the special significance of the
prophetic mission as contradistinguished from the functions
of the sage, the priest, the preacher and the reformer. In a
sense, the prophet 1s all these combined inasmuch as he is
credited with spiritual vision, active worship, persua-
sive eloquence and purified faith. Very often he is even
more than these, for he has to legislate for his following and
settle their disputes, and somctimes he has also to lead them
to war and administer their conquests. A mcre catalogue of
these multifarious activities is enough to show that an all-
round prophet must be made of a superior stuff and that
a part of the homage paid to him is the homage paid to
any kind of greatness by the world at large. To idolise a
prophet is a species of hero-worship, as Carlyle has pointed
out : that in his particular casc idolisation very casily passes
over into apotheosis is a very common experience. He often
becomes the locus of mythical qualities and supernatural
powers. Strange tales are told about his mysterious move-
ments through space, his control over the clements and forces
of nature, his conquest of bodily privations and sufferings,
his miraculous cures and striking conversions, his sceing into
the future, and divine and angelic aid in his mission. His
birth must be heralded by angelic flourishes and attended by
universal joy, his infancy must indicate his futurc greatness,
and his death must be attended by portents and deeply mourn-
ed by the living creation.! The forces of sin and evil are
alarmed at his birth and try to tempt and thwart him in all
ways : he becomes the central figure in a cosmic drama in
which the forces of good and evil strive to take possession of
him,? and the latter are ultimatcly repulsed to the infinite
relief and ultimate benefit of the worlad

1 Bee Jackson, Zoroaster, p. 27,
2 See Jackson, Zoroaster, pp. 28-29, b51.



PROPHETIL POWERS 41

Now, a close analysis of the powers and perfections of a
prophet will show that they can all be summed up in ome word,
namely, the triumph of the spivitual over the material.
Matter and space cannot obstruct the progress of spirit; and
if a prophet is possessed of a body, he is not encumbered by
it to the same extent as ordinary mortals are. So Buddha
crosses rivers without boats with as much ease ‘‘ as a strong
man closes and stretches forth his palms,’ Jesus walks on the
Sea of Galilee, and Muhammad makes his journey to Jerusa-
lem through the air : nay, Buddha goes up to Trayastrimsat
heaven to enlighten his dead mother about his creed, Muham-
mad rides his mysterious Booraq to explore the seven heavens
and meet the earlier prophets in different regions,* and Jesus
descends into hell to give relief to suffering sinners. The
births of Mahavira, Buddha and Zarathustra are presaged by
dreams and that of Jesus by an angelic announce-
ment; the last thrce are born of virgin mothers,
and Zarathustra laughs on the day he is born.*
Mara, Satan and Angra Mainyu each attempts to wean
a prophet from spiritual allegiance. A forty days’
fast is nothing to many of these prophets and a three days’
residence within the stpmach of a whale is only a bit of un-
comfortable cxperience to one of the minor prophets. The
sun stops in its mid-career at the bidding of a prophet® and

3 Apart from the ascensions of Enoch (Gen. 5.24) and Elijah (2 K. 2.11),
who did not return to earth, there are Jewish parallels of Muhammad’s achievement
R. Akiba (50-130 A.D.), Ben Azzai (2nd cent. A.D.), Ben Zoma (2ud cent. A.D.)
and Elisha b. Abuyah (end of 1at cent. and beginning of 2nd cent. A.D.) were
regarded as having entered Paradice. This is & part of Merkabah mysticism
(referring to Ezekiel's vision of the heavenly Throne-chariot).—Abelson, Jewish
Mysticism, p. 49.

4 Jackson, Zoroaster, pp. 28-25 ; Stevenson, Heart of Jainism, p. 22 f ; Hopkins,
Origin and Evolution of Religion, p. 66 (f.n.); Moulton, Treasure of the Magsi,
p. 117; Byed Ameer Ali, Spirit of Islam, pp. 8-9 (signe and portents are said to
have attended Muhammad's birth). For parallelism between the personal histories
of Buddha and Jesus, see the quotation from T. W. Doane's Bible Myths in Khwaja
Kamal-ud-din, The Religion of Jesus and the Traditional Christianity, pp. 83-98.

§Jos. 10.13. Aocording to the Iranian religion, Hoshedar will perform the
tame feat at & future time when the sun will stop for 10 days and 10 nights.— See
Casartelli, Philosophy of the Mazdayasnian Religion under the Sassanides, p. 99.

6
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the storms are rebuked into silence by another. Jesus tran-
substantiates water into wine and multiplies loaves and fishes
just as Krgna multiplied Draupadi’s vegetable-shred to feed
her untimely guests. Jesus not only restores Lazarus and
the widow’s son and Jairus’s daughter to life but himself rises
from his grave, as many of the pagan gods were supposed to
have done,® and ascends to heaven as Enoch and Elijah did
before him though not after death;” but even his achieve-
ments sink into insignificance when compared with the revival
of a dead man touched by the buried bones of Elisha and the
transformation af petrifiecd Ahalya into living flesh at the touch
of Rama.?

It is evident that into the delineation of a prophet much
of ancient superstition about magic and miracle manages to
effect an entrance. Kxceptional spirituality has very seldom
been conceived in terms of ethical height and religious insight
alone. A prophet must possess, in addition, power to control
the material world and to rise above its laws.  TIn primitive
times the possessed spirit was credited with powers over
sickness and epidemic, and his incantations and magical
rites were supposed to kill enemies, produce rain and even
drive away the demon of eclipse. Even now in India the
credulous believe in the sanctimonious charlatan’s power to
turn base metals into gold and double currency notes, amd
fairly educated men will readily swallow many of the old
wives’ tales about the miraculous doings of this or that petty
saint. Muhammad’s confession that he made a mistake in
his advice to datc-growers about fertilising their palms has
the merit of frankness about it. According to the Freudian
principle of repression and forgetfulness, unfavourable
instances of prophetic activity have a tendency to be
forgotten,—they arc also very often consciously sup-
pressed in scctarian literature, with the effect that posterity

8 Pringle-DPattison, Studies in the Philosophy of Religion, pp. 188 f, 228 f.

7 See art. ASSUMPTION AND AscensioN in KRE. ii. Cf. the death of
Zoroastor by a flame from bLeaven in Jackson, Zoroaster, p. 124.

8 For an allegorical interpretation of the Ahalya story, see Rabindra Nath
Tagore, A Vision of India's History in Viswabharati Quarterly, Vol. I, p. 19.
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learns only about the hits and is kept in entire ignarance of
‘Ye prophetic misses. Orthodoxy in all faiths takes every
precaution to anathematizo and extirpate the apocrypha be-
cause this-holds up an unworthy picture of the prophet -or
exposes his feet of clay.

A 1. ophet is not only a successor of the shaman
and the magician; in monotheistic religions ‘he is
very often. a substitute for onec or other of the
tribal gods and pagan  deities.® Tt is .now a

2l-established fact that many of the Christian saints are
reahy transformed loral deities : a thin veneer of Chrigtianity
wae thrown over them to win over their devotees, and their
cults were perpetuated with a Christian significance. Many of
the major festr als of Christianity are really pagan festivals.!®
The social instinet of man has never taken kindly to the idea
of & solitary personal god and has ever tried to furnish him
with associates, as in polytheism, or with subordinate com-
panions or personified qualities, like angels and Yazatas,"
most of whom were originally independent deities of the old
polytheism or gods of other tribes now incorporated within
the monotheistic  religious community. Tn  Christianity,
where the Jewish angels figure as colourless as the Brahmanic
gods do in Buddhism, a persistent tendency toward trinitarian-
ism satisfies the social instinet in relation to God. Muham-
madanism, which began with a denunciation of this
“* tritheistic >’ tendency of Christianity, itself retained the

9 Thus, about the Hebrew patriarchs Lods observes, ** It is a plausible supposi-
tion that geveral of the heroes of the patriarchal narratives were originally gods and
that some part of their adventures was consequently mythological in origin. Al-
though the proofs are not very conclusive, we may admit with E. Meyer, B. Luther
and Raymond Weill that Abraham, Isaac, Jacoh and Joseph, before being presented
as founders of certain holy places, had been their gods or ‘‘ baals "’ : Abraham
at Hebron, Teaac at Beershoba. Jacob at Bethel, and perhaps Joseph at Shechem...
One thing at least is certain, namely, that for the Israelite writers, the qctors m
the patriarchal stories weie cxclusively historical persons, human ancestors of real
peoples and tribes.”’—8Bee Lods, Israel, pp. 161-2, 407.

10 Stubbe, Rise and Progress of Mahometanism, p. 31 f., Khwaja Kamsl-od-
din, The Religion of Jesus and the Traditional Christianity, pp. 25-81.

1t Moulton, Treasure of the Magi, p. 9; Dhalla, Zoroastrian Theology,
Pp. ”‘1“0
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angels as an integral part of the creed'? and latterly developed
a theory of saints much on the lines of Roman Catholicism
which believed in these heavenly intercessors. All these show
the innate weakness of the human mind, which is incapable of
resting content with a unitary divinity and has a tendency to
lapse either into polytheism or into angelolatry or into prophet.
worship.

‘“ The most significant feature in the history of an
epoch,”’ siys Carlyle,®® ‘‘is the manner it has of welcoming
a Great man. Hver, to the true instincts of men, there is
something godlike in him. Whether they shall take him
to he a god, to be a prophet, or what they shall take him to
be ? that is ever a grand question ; by their way of answering
that, we shall sce, as through a little window, into the very
heart of these men's spiritual condition.””  So far as the major
creeds are concerned, the prophet came mostly to be venerated
in rcourse of time on this side idolatry, if not actually deified.
Buddha was transformed into a god in the Mahayana school
and an elaborate pantheon of Buddhas and Bodhisattvas
with their female counterparts was evolved. In Japan this
transformed Buddha became the centre of genuine religious
devotion under the title of Amida."* Zarathustra again
shares with Mazda the adoration of men in at least one verse
of the Yasna and was later on credited with a goddess wife
and entertainment at the table of a supreme deity.®® Con-
fucius too, ¢ unreasonably neglected when alive,” was clevated
to divine rank at the beginning of the Christian era by imperial
authority, extolled as being equal in virtue to Heaven and
Farth, and worshipped at his spirit-tablet as something like
the ancestor of the whole nation twice every year.* Christ

13 8¢e Faiths of the World (8t. Giles' I.ectures—-Second Beries), p. 882:
Lammens, Islam—Belief and Institutions, p. 48; Robertson Smith, Religion of the
Semites (1914), p. 120 f (In Islam the god of heathenism arc degraded into jinn).

18 Carlyle, On Heroes and Hero-worship, The Hero as Prophet (Blackie and
Sons’ Ed., p. §8).

1 Hopkins, Origin and Evolution of Religion, p. 830.

15 Ys. 42.21; Moulton, Treasure of the Magi, p. 76.

18 Legge, Religions of Chine, pp. 147-8; Clemen, Religions of the World.
p. 8.
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was very early regarded as the second person of the Divine
Trinity ; and although Docetism, which denied his human
character, was vanquished, the process of deification could not
be, effectively stopped. He is T.ord, Saviour, King and
Judge ; and though fitful attempts were made, as by the
Ebionites, to call him, in the language of Milton, *‘ this per-
fect man, by merit called my Son,”’ it cannot be denied that
Chri...’s utterances like ‘‘ T and my Father are one’’ and
‘“ He who has seen me has seen the Father, ” have been mostly
taken in a literal fashion and that the pictare of
Gou who became man but did not altogether for-
sake his divinity looms large hefore the Christian
mind.®® Tn fact, in most of the later creeds the
divinity aspeet is carefully brought out even though the human
aspect is not altogether ignored.® Tn Tndia a prophet is very
often identified with a divine incarnation-—even the heretic
Buddha duly beeame an incarnation of Vispu, and within the
memory of the present generation the sage of Daksineévara,
Ramakrishna Paramah~men. has been transformed into
Bhagavan Sri-Ramakrishna, and now regular religious cere-
monies are held in his honour and temples arc being built all
over India to enshrine his figure or photo. Muhammad, of all
later prophets, alone seems to have escaped deification,® but
no other prophet’s personal habits and idiosyncrasies have
been so faithfully recorded and followed hy his followers or his
decrees invested with such divine authority. Fven in the last
century, again, the Bab was regarded almost as an incarnate
God.®

When excessive veneration, identical with or bordering
on divine worship, is paid to a prophet it is no wonder that he

17 See Hopkins, Or. & Ev. of Rel., Ch. XX. The Christian Trinity
(esp. p. 887).

18 See Bethune-Baker, Introduction to the Early History of the Christian
Doctrine (1923), p. 63 f.

19 S8ee art. CreEDs in ERE. iv; also Pringle-Pattison, Studies in the Ph.
of Rel., p. 205.

% The Qur'an iii. 73-4 condemns the deification of the prophet. The Jewish
prophets were also not deified.

3 Hopkins, Or, & Ev, of Rel., p. T,
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should be credited with all those superhuman acts which are
possible only to a divinity. With the lapse of time the human
lineaments of the prophet grow dim, and when there is a
rivalry between faiths about prophetic greatness this kind of
development can seldom be prevented. At one time people
quarrelled about the greatness of their respective gods ; now
.they quarrel about the greatness of their prophets.  So Chrisi
-must perform most of the miracles that the Hebrew prophets
of old are recorded to have done; and Muhammad too must
be credited by a later generation with having made the sun
stand still in the manner of Joshua and the water flow in imita-
tion of Moses and also with multiplying food and drink like
Christ for his hungry and thirsty followers,®2 although the
Qur’an explicitly says, ** No apostle had come with miracles
exeept by the leave of God ** and *“ Nothing hindered us from
sending him with the power of working mirac'es, except that
the peoples of old treated them as lies.”’®  Tn the popular
mind the idea of greatness is so inseparable from the idea of
supernatural power that prophets and saints have mostly heen
credited with performing miracles as signs and credentials of
~their spiritual greatness. As Streeter points ont,® - ** At
~certain stages of culture and in certain mocds the human
mind demands miracle—and in all countries and in all ages
the demand has produced a supply.”” FEven to-day no saint
would be canonised in Roman Catholicism un'ess it can he
proved that at least two miracles had been performed by him
or at his tomb. TIn India it is believed that such powers can
be acquired by Yogic culture ; but the general Semitic tradi-
tion is that they are the gifts of God or divine modes of bear-
ing testimony to the prophctic character of certain chosen
individuals.

2 Ree G. F. Moore, History of Religions, Vol. 2, p. 477: Stubbe, Rise and
Progress of Mahometanism, pp. 160-62; Lammens, Islam, p. 75. Cf. Nimbaditya,
who did the same feat, in Wilson, Hindu Religion, p. 99.

8 Sura 18.88; 17.61. See Lammens, Islam. p. 51,

M See Cohen, The Philosophy of Maimonides, p. 101--—-quotation from
Maimonides, Guide to the Perplexed, 11.29.

% Streeter, The Buddha and the Christ, p- 10,
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It is worthy of note too that angels are frequently sup-
posed to be in constant attendance upon the prophets—_that
they do not interferc more actively in the affairs of the pro-
phets is due to the fact that these are unwilling to take angelic
Lelp for their personal benefit. But God does not always
leave His chosen people or His prophet to the tender mercies of
« cruel and sinful world. So in Judaism and Muhammadan-
ism God himself (or His angelic host) lays low the enemies of
(iod and His prophets, and obtains for the faithful followers of
the Lord miracalous victory. Zarathustra had his Fravashi
(guardian spirit), and something like this was also ascribed to
Buddha at a later time.”® This belief in divine solicitation
for the prophet’s safety secures for him comparative immunity
fram molestation at the hands of the ignorant who are afraid
to injurc him becausc of this Divine guardianship.? A mystic
fluid or aura or force is also sometimes supposed to serve as an
invisible protection and to overwhelm those attempting to
lay their hands cn the prophet.® His escapes from danger
are mostly interpreted as miraculous, not to mention the
warnings, conveyed to him through dreams and angelic
agencies, about his impending dangers.

Consistently with the view that the prophet has access
to supernatural planes, he is credited with another power,
namely, foretelling the future. In moments of ecstasy the pro-
phet transcends the temporal plane and views all things from
the standpoint of cternity. Things remote in space and time
stand revealed to his gaze. The past no less than the future
Buddha could see at a glance : he remembered all his previous
incarnations, human and sub-human, and he also foretold the

- future greatness of Pataligama (Pataliputra) and the hastened
decay of his Church when nuns were admitted into his Order.
The Jewish prophets foretell the fall of Jerusalem and the
doom of many other citics as also the fates and fortunes of
many hations and individuals. Sometimes they are informed

2% See Qriinwedel, Buddhist Art in India, pp. 195-96.

27 See Wilson, Hindu Religion, p. 180.

28 The persons of priests are rogarded us inviolable in many religions,—See
I Sam., 23.17, for_instance.
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in dreams and sometimes in waking moments ; sometimes they
profess to communicate divine utterances (‘ Thus saith the
Lord ’) and sometimes they transmit their vision as directed
by God (‘ I saw ’ or ‘ Thus sheweth the Lord’). Similarly,
tongues were loosened among the immediate followers of
Christ who himself also foretold some of the events of his own
life. Muhammad too had visions of the future, though not
of equal effectiveness.

It is curious to note, however, that while prophetic
knowledge of the future is regarded as a sign of spiritual in-
sight, the attempt made by others to know the future is con-
demned in most of the scriptures. Soothsaying and divination
were almost universal in the ancient world. Oracles were
delivered and signs of the future interpreted in Greece, Rome,
Egypt, Babylon, Assyria, the Jewish States, China and India
long before the rise of monotheism proper, and various methods
were adopted to know the will of the gods or to ascertain the
future. Buddha warned his disciples against dabbling in
foretelling ; Muhammad prohibited the casting of lots ;¥ and
in Judaism false and pagan prophets were warned against.
The psychology underlying this prohibition secms to be that
in the case of the true prophet foreknowledge implies special
communication by God to His chosen of what is eternally
known to Himself, whereas in other cases, e.g. astrology and
divination, it implies that the course of the world is pre-
determined and can therefore be calculated to a nicety,
leaving Divine will and providence entirely out of account.
Even in the apostolic age of Christianity a check was sought
to be imposed upon unrestricted prophecy among the Apostles
themselves, and with the growth of Church organisation pro-
phecy entirely ceased.

Two aspects of this prophetic vision of the future have
had profound effects upon the evolution of religion. The one
is apocalyptic vision and the other is the foretelling of a future
prophet, of which Christianity and Muhammadanism made an
effective use. The Qur’an definies a prophet as a warner, and

2 Bee Stubbe, op. cit., p. 178.
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although Muhammad had at first more in mind the idolatrous
habits of his countrymen than their ethical iniquities, his
warnings covered both classes of reprehensible conduct. Now,
warning must have some reference to an impending calamity ;
otherwise it would be ineffective as a motivation of conduct.
The apocalyptic literature, which made free use of the imagin-
ative faculty, used, as inducements to repentance and ethical
action, the joys of heaven and the terrors of destruction and
hell. On the one side was depicted the benefit to be derived
from the acceptance of the reformed creed and from following
a proper mode of life, and on the other was painted the gloomy
picture of an impending world-catastrophy, from which un-
believers and sinners would have no escape, to be followed by
dire torments reserved for them in hell. Glowing pictures of
the ascending tiers of heaven, corresponding to the varying de-
serts of the virtuous, are to be found in most of the religions,
and even Buddhism and Judaism, which at the beginning dis-
carded a celestial motive for ethical conduct, were obliged later
on to delineate the joys of the different grades of heaven with
their different denizens.® Hinduism, Muhammadanism and
Zoroastrianism had similar speculations; and although in
later Christianity the multiplicity of heavens was rejected, the
picture of enjoyment of the many mansions of heaven stayed
on and provided perennial motives of ethical action. Tn
consonance with the ‘ three-storeyed ’ scheme of the ancient
world, with Heaven above and Hell below and the Earth in
between, it was even possible to conceive cases of ascension
and excursion into heaven in flesh and blood, and Judaism,
Christianity, Muhammadanism, Hinduism and Buddhism
could all point to concrete instances of such singular prophetic
greatness.

But the apocalyptic instrument that the prophets general-
ly used was not joy to be attained but doom to be avoided.
They interpreted their arrival as a signal for divine judgment
upon the sinful world. Of the old Jewish prophets, it has

3% Bee Morfill and Charles, Book of the Secrets of Emoch, Introdaction,
p. xxx f.; B. C. Law, Heaoen and Hell in Budshist Perspective, Part I, Sec. I and
Bec. IT; also Appendix, p. xxxii f,

T
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been pointed out® that they were rather censors than com-
forters ; their spirit is expressed in the words of Amos, ** Can
a trumpet be blown in a city, and the people not be afraid?
The kingdom of Heaven was nigh, and woe unto those whom
1t would find unprepared. The feast in honour of the coming
heavenly bridegroom is prepared—those without a suitable
garment of morality would be cast out into the outer darkness
where there shall be weeping and gnashing of teeth, Some
of the Jewish prophets had indeed predicted the return of past
greatness to Israel and put the nation in a mood of auto-
suggestion, till the belief in their words begat the will to strike
and to achieve temporary freedom. But it requires greater
power than a mere appeal to the unconscious wish of a down-
trodden nation to make it will for self-purification. And it
1s this that the greater prophets achieved. While one class
was declaring the imminent arrival of a Messiah who would
Iree it from the hateful tyranny of its foreign masters,
another class was preaching the nearness of the kingdom of
Heaven and the necessity of repenting for personal and
national sins. The function of the prophet is to interpret the
divine will and to convey warning to an erring nation, and
his greatness is to be measured by the success achieved by him
mm these matters.

Here we come upon the heart of prophetic greatness.
It is not by his interference in cosmic functions—by raising
the dead or making a spectacular ascent to heaven, by fore-
telling the petty events of the world, or making oil, wine and
bread inexhaustible—that a prophet establishes his claim to
the gratitude of the world. Faith in his own mission nced
not necessarily include participation in the meting out of
divine justice on the Judgment Day, for Divine knowledge and
Divine mercy scarcely need an advocate and an intercessor.
The Vedanta Siitra wisely laid down that the creation, pre-
servation and destruction of the world are God’s own business
and that even released souls have no share in them.® But

31 Bee Cheyne, Jewish Religious Life after the Exile, p.
8 Brahmasitra, IV. 4,
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the healthy instinct of warning others of bodily dangers
abead, to be found even among lower animals, can be profitably
extended to warning against spiritual dangers as well, and
we may readily believe that the keen cthical sensitivity of a
prophet scents danger far ahead of the obtuse understanding
of his sinful fellow-men and that his overflowing charity,
prompts him to warn them of the dire calamity impending..
In this sense the prophet is really an incarnation of Divine
compassion ; for, as the Old Testament and the Qur’an would
say, God does not punish a sinful city or nation without giving
it a warning through a prophet.® Bigotry and spiritual
hlindness have often stood in the way of taking hint from
prophetic warnings ; but Divine Merey operates before Divine
Justice, and no plea is left to nations that they were overtaken
by disaster without a preliminary warning. ‘

. Now, prophetic warning has always had reference to a
defective or degrading conception of the nature of God and to
the adoption of an unethical conduct towards His creation,
specially the world of sentient beings.  'We shall have occasion
to treat them in some detail in succeeding lectures ; here we
shall content ourselves with simply referring to these two
major tasks of a prophetic career. Possibly in the last analysis
the two problems would be found.to be one, for man’s concep-
tion of Divine nature determines his conduct towards .God’s
creation, and, conversely, man’s attitude towards the world
determines his conception of the nature of God. But prophets
have generally treated both as independent problems, as the
human mind is not so consistent that the purification of faith
would automatically lead to social concord or that proneness
to social charity would immediately purify personal religion.
Contrary instances are too painfully numerous in history to
justify the belief that a pure faith means a pure conduct- -too
often has religion ended with an intellectual illumination
without purifying the emotions and the will.

The magnitude of a prophet’s task can be seen from the
fact that he has to rouse a whole social group into a conscious-

8 Amos 8.7; Qur’sn, xviii. 57-8. S '
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ness of its religious and moral imperfections and of the neces-
sity of abandoning its old beliefs and practices. Very often
his lone figure stands out clear against a background of sordid-
ness and social iniquity and makes the surrounding gloom all
the more visible by contrast. True, he is found in Israel
warning individuals in high places against their cruel and
irreligious lives ; but these persons really stand as symbols of
the tribe in which such things are permitted and condoned.
A society that tolerates corruption at the top and has not the
courage to condemn its leaders badly needs the service of one
who is not afraid to champion the cause of righteousness and
truth even at grave personal risks, and prophecy gains im-
mensely in prestige when power mends its ways at its hid-
ding. Prophets have very often found themselves in opposi-
tion both to civil power and to religious aristocracy—to princes
as well as to pricsts, the one standing generally for unethical
conduct and the other for soulless religious formality. They
have sometimes, indeed, served as unconscious mouthpieces
of the inarticulate protests of the dissatisfied and the oppressed
sections of the community, and when they have thus voiced
the general sentiments of the social group their success has
been immense and abiding. To use a biological analogy, then
there is not a continuous, slight, insensible variation but a
mutation of social thinking and social habit. But often they
have had to set to work against the whole social group, and
only faith in their mission and infinite patience have enabled
them to persist in their preaching. Under such conditions
their faith has spread very slowly indeed ; just remember that
it took Muhammad nearly ten years to get a following of fifty
persons and that Zarathustra could get only one follower in
the same period of time.*

What prophecy can achieve in the religious life of a
nation is best seen in Jewish history.® As distinguished

34 Stubbe, op, cit., p. 84; Faiths of the World, p. 869 (gives Muhammad
fifty followers in five years); art. ZoroasTRIANISM in ERE. xii. 863.

3 Pro-Mosaic Judaism was, as Lods observes, polydaemonism tinged with
polytheism. There was belief in a number of mysterious powers, ill-defined at the
beginning but gradually taking on definite personal form and becoming localised in
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from the class of professional seers and soothsayers, who
made a livelihood out of their strange powers of foretelling
the future, there arose very early among the Israelites a class
of men who did not want to be consulted but ‘‘ were men of
diverse callings, driven by an irresistible constraint actively
to declare to Tsrael the word of its God.”’¥ They revealed to
their tribes the demands of higher ethicality and purer faith,
made through them by God, and promised to them, as reward,
divine aid in days of adversity and prosperity alike. One of
them, Moses, was credited with having led the race out of
Egypt, made Yahweh the national God, and promulgated the
Ten Commandments which laid the foundation of their
religious and ethical greatness, while another, Samuel, was
instrumental in establishing a kingdom under Saul in which
the direction of national policy was to be materially under
prophetic guidance. Gad and Nathan, Ahijah and Shemaiah,
Flijah and Elisah, all kept a vigilant eye on the policy of the
state, and by their admonitions and activities sought to
maintain a theocratic idcal before the nation, and to restrain
the kings from private iniquities and ‘* political and religious
obliquities.”

The abandonment of a nomadic-pastoral in favour of a
settled agricultural life, the establishment of a mon-
archy and the subsequent division of the Jewish
state into the two kingdoms of North Isracl (Sama-
ria) and Judah, the multiple matrimonial relations of the
kings, who wanted to humour their heathen wives, and the
increase of ‘ mixed marriages ° among all, especially the

definite sacred spots as baals or lords There was s tendency toward monolatry .n
fo far as there was possibly a belief in an elohim, a Supreme Being or God, hut
the existence of other gods was not denied and thus monotheism was ye% to come.—
see Lods, Israel, pp. 252-57.

3 Enc. Br. (14th Ed.), Vol. 18, p. 586 f; ERE. x. 888; Clemen, Religions of
the World, p. 266 £; G. F. Moore, His. of Rel., Vol. 2, Ch. II. For the distinction
hetween seer and prophet, see Lods, Israel, pp. 442-48; Dis. Bib., Extra Vol.,
p 650 f. See ERE. vii. 348 : ‘* And on the fact of their own conscionsness, the helief
of their contemporaries, the unanimity of their testimony, the ethical quality of
their teaching, and the beneficent results of their labours & strong foundation is
laid for the truth of their assumption that they were the organs or instruments of
the Most High.*
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upper classes, the building of the temple at Jerusalem by
Solomon ¥ and at Bethel and Dan by Jeroboam together with
the persistence of the Samaritan sanctuary on Mount Gerizim
in Shechem and of other high places, where alone
originally offerings used to be made, brought endless
complications into the rcligious life of the nation. The simple
sacrifice on the altar in the open on a high place was replaced
by a system of complicated temple-service, minute details of
which were laid down in law-books, and in priestly codes
which were suitably amended from time to time to find room
for revised rituals. In place of the Ark of the Covenant,

which had sufficed for Solomon’s Temple, were set up gilded
images of Yahweh in the form of a bull (the golden calf, de-
nounced by Hosea) in Jeroboam’s temples at Bethel and Dan,.
and to keep up the show and pomp of worship, the gift of the
king had to be replaced by a regular national levy or sacred
tithe of agricultural and pastoral products.® Bamdth (raised
altars) to Yahweh with or without images were strewn all
over the country, and Jerusalem had numbers of them in its
streets.® Tmages of protective and functional deities were
installed in households, thus continuing the primitive poly-
theism of the race in spite of the Mosaic revelation. But
while religious symbols and formalities increased,. the ethical

aspect of communal life suffered comparative neglect, with the
cffect that the widow and the orphan were robbed of. their
riches, the .poor were oppressed and left uncared for ;¥ the
conscience of the community was blunted in numerous way:

and in place of true repentance an elaborate system of formal
expiation reared its head. TIn religion also a spirit of laissez
faire in relation to foreign nations prevailed, and it was freely
admitted that while Yahweh was the special god of the Jews,

other nations had also their own gods like Chemosh, Dagon,

37 For the syncretistic character of this temple and the pagan influence upon
its ‘construction, see I.ods, Israel, pp. 414-15.

8 Robertson Smith, Rel. of the Semites, p. 246 £ (esp. p. 251).

89 See Kuenen, National Religiong and Universal Religions, p. 76.

4 Robertson 8mith, op. oit., p. 249. .
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Ashtoreth, Baal, Milcom, Molech and cibers.® Nay, the
multiplication of the sanctuaries of Yahweh himself revived
the dying embers of a primitive beliel in local deitics, as in
Egypt and Assyria ; and to the popular mind the Yahweh that
thundered in Sinai or reposed in Shiloah, the Yahweh that
ruled in Zion or Gerizim, and the Yahweh that figured in Dan
or Bethel, Beershcba or Hebron, were not always identical
and practically divided among themselves the allegiance
of the tribes.” It was only after the reform of Josiah that
Jerusalem acquired its importance as the sole sanctuary ol
God in the eyes of the nation (which it retained in spite of
the temporary revival of worship at Bethel by the special per-
mission of the Assyrian king after the destruction of its own
Temple in 586 B.C.).® Sacred prostitution also effected its
entrance, in spite of Deuteronomic prohibition, into the
temples, which were also permitted to be used for secular
purposes.* Israel fairly threatenced to lapse back not only
into its ancient polytheism and idelatry but also into moral
corruption and religious inanity, culminating in human sac-
rifices to Yahweh.

Against this general decline of religious ideals the pro-
phets waged an unceasing war till the spiritual gifts of a
minority became the inheritance of the nation as a whole.
Their task was indeed facilitated by the fact that the nation,
even in the darkest days of spiritual degradation, did not
forsake Yahweh altogether—what it did rather was to join
gods with God and to offer oblations and sacrifices to Him to
the neglect of the spiritual side of worship. Although from
very early times there was prophetic organisation as a national
institution and the Rechabites kept to the ancestral tradition
of nomadic life, monotheistic religion and simple worship
without sacrifice and barbarous rites, the nation had chosen
to follow false and fanatical prophets who had no objection to

41 For Canaanite gods, see Lods, Israel, pp. 120-42.

42 8ee G. F. Moore, His. of Rel., Vol. 2, p. 23; Lods, Israel, p. 407 for the
origin of the different Yahwehs, see Lods, Israel, pp. 156, 160,

43 Lods, op. cit., p. 413.

4 Ibid, pp. 409, 450,
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render homage to pagan gods and who fanned the political
ambitions of rulers and led them to evil paths by lulling their
conscience with the picture of God as an indulgent being
whose stern justice might be easily averted by propitiation.
Higher prophecy in Israel is characterised by a middle path
between the opportunism of the false prophets and the con-
servatism of the Rechabites—it did not abandon the ideal of
national greatness but spiritualised its significance. The
Jews were the chosen people of Yahweh and Yahweh was the
God of Israel—the nation or its rulers could not break this
covenant without dire consequences.

It appears that the earlier prophets were more concerned
about the purity of faith than about purity of conduct, more
about tribal solidarity than about individual fortune,® al-
though protests against the misdeeds of kings, as of David by
Nathan and of Ahab by Elijah, were not absolutely unknown.
The reason is obvious : the Jews were still surrounded on all
sides by pagan tribes, who offered worship to molten or graven
images and with whom matrimonial relations and exchange
of culture were rapidly taking place. So, to guard the
national allegiance to Yahweh, it was necessary to resist
lapses into the idolatry that was so universal all around,
especially when even Levites could be found officiating ip
Canaanite sanctuaries of Baals.* Tmmorality was a lesser
evil than idolatry as it did not threaten the covenant with
Yahweh. So God is made to tolerate the seven hundred wives
and three hundred concubines of Solomon but not his worship
of the gods of his pagan wives, while David’s murder of Uriah
the Hittite to get his wife was partially pardoned solely be-
cause David scrupulously kept the covenant with God. Elijah's
murder of the four hundred and fifty prophets of Baal (we are
not told of the fate of the four hundred prophets of the

# Marti, Religion of the Old Testament, p. 122.

48 For the relation of Yahweh to pagan gods, see Liods, Israel, p. 408 1. Elijah
and Elisha do not seem to have denounced the Bull-Yahweh worship in N. Israel. ~
See Addis, Hebrew Religion, p. 95 Lods, Israel, p. 411,
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Asherah®-which Ahab had madc) is slurred over, presumably
because it glorified Yahweh, while, on the other hand, Ahab’s
family was cursed probably more for his idolatry than for his
unlawful possession of Naboth's vineyard.® It does not
appear that even of the system of killing infants either as
foundation-sacrifices or in fulfilment of the command in the
old Book of the Covenant, of which Canaanite parallels are
known from archaeological remains,” there was any great
prophetic denunciation. Ahaz who introduced this abomina-
tion® does not seem to have roused prophetic wrath, and his
grandson Manasseh provoked the prophets, the servants of the
Lord, to denounce him, primarily for his idolatry and not for
his filling Jerusalem with innocent blood from one end to
another.

To the lasting credit of the prophets, who left their
messages in writing {rom the middle of the eighth century
to the middle of the fifth century before Christ, be it said that
they changed practically the whole character of the ancient
Hebrew religion and transformed a nation into a church.
In their hands Yahweh was transformed {rom a national God
into the God of the whole earth® so that no room was left for
the gods of other nations or countries. Of course, the idea
that Israel was the elect of Yahweh did not disappear nor the
idea that He had his chosen seat in Zion ; but the prophets,
beginning with Amos, showed that its implication was tiaat
Israel’s responsibility, because of the trust reposed in her,
was correspondingly greater and that her defaults could be

47 W, Robertson Smith considers ithis to be a later interpolation and a con-
fusion between Ashera and Astarte, the female partner of Baal.—S8ee Religion of
the Semites, p. 189 f.

48 For the vindication of Ahab, see Iods, op. cit., pp. 421-22. Lods thinke
that the curse was for the m der of Naboth and his sons and he sees in this a
sensible deepening of the conception of the righteousness of Yahweh (see Israel,
p. 428).

9 Lods, op. cit., pp. 285-86; also pp. 89, 99.

50 But see the cases of Jephthu.h the Gileadite and also of Hiel the Beth-elite
‘QAK 16.84)."

6l Addis, Hebrew Religion, p. 1562; Marti, Rel. of the OT, p. 181; Kuenen,
Nat. Rel. & Uni. Rel., p. 119. .

8
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less tolerated by God.®* The prophets could easily point to
the many sins of the nation as a whole and predict divine
justice for its iniquities, the instrument of chastisement being
at first Assyria and then Babylon. The old idea that it was
a matter of prestige with Yahweh to, fight Israel’s battles and
to lead her to victory was abandoned.® Yahweh is on the
side of righteousness and He punishes not only foreign nations
but also the Jews for their sins.* Such a God’s favour could
not be bought by sacrifices and rituals when the conditions of
righteousness and true religion remained unfulfilled—that is,
when images were worshipped, justice was sold, power was
abused, and political expediency and state-craft overrode the
interests of morality and faith. As a punishment for her sins,
Israel was to drink the cup of humiliation to its bitterest
dregs—the loss of political liberty in both the kingdoms, the
fall of Jerusalem, the destruction of the Temple, the banish-
ment of the nobles and priests to Babylon. Fitful efforts at
reform had indeed been made by kings, presumably under
prophetic counsel,®® as when Hezekiah destroyed the brazen
serpent which was worshipped in the Temple ; but again and
again had the nation gone back to its pagan rites and admitted
foreign gods into the sanctwary and permitted immorality
and cruelty within the temple precincts. Even Yahweh'’s
patience could be tired out by such repeated lapses, and then
the nation was bound to face His wrath.

But even in this conception of divine justice the prophets
could improve upon primitive thought. It is not out of wrath
that Yahweh will punish Israel, but out of love. Hosea com-
pares Israel going after other gods with his own adulterous
wife whom he must prnish but not without regret and love.
Yahweh wants His love to be reciprocated, and not sacrifices

62 Marti, op. cit., p. 167. Amos 8.2.
83 Marti, op. cit., p. 165.

8 Plijah firct ventured on the strange message that Jehovah wrought hy
national defeat no less than by national victory.—See Addis, Hebrew Religion,
P 134

% Kuenen, op. cit., p. 149.
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offered to Him or sabbaths and new moons and solemn assem-
blies observed in His honour, which were not only futile, as
Amos hod said, but positively pernicious. Hosca predicts the
humiliation of the kingdom of Isracl as the punishment of her
sins, but at the same time holds out the hope that, when she
repents, she will be restored to the love of Yahweh. ‘* The
children of Israel shall abide many days without king, and
without prince. and without sacrifice, and without pillar, and
without ephod or teraphim ; afterward shall the children of
Israel return, and seck the Lord their God, and David their
king ; and shall come with fear unto the Lord and fo his good-
ness in the latter days.’’® ‘‘ Mine heart is turned within
me, my compassions are kindled together. I will not execute
the fierceness of mine anger, I will not return to destroy
Ephraim : for I am God, not man.”’™ *‘ And I will betroth
thee unto me for ever ; vea, I will betroth thee unto me in
righteousness, and in judgment, and in loving-kindness, and
in mercies. I will even betroth thee unto me in faithfulness :
and thou shalt know the Lord.”’® Through all the major
canonical prophets, pre-exilic and post-exilic—Amos, Hosea,
Tsaiah, Jeremiah, Ezekiel, Deutero-Isaiah—runs the same
thought, namely, that Yahweh cannot put away Israel for
ever,” and although, in accordance with His cthical character,
He must punish Israel for her iniquities and even use foreign
powers as rods of His wrath,® yet ultimately when she realises
her folly Israel will be restored to Divine favour.® ‘‘ Then
will T give the peoples other and clean lips, that they may call
upon the name of Yahweh and serve him with one accord.’’®
When iniquity will be put away and even the Ark of the
Covenant will be forgotten, ‘‘ at that time they shall call
Jerusalem the throne of the Lord ; and all the nations shall he

5 Hosea 38.4-5.

5 Hosea 11.8-9.

5 Hosea 2.19-20.

% Kuenen, op. cit., p. 107 £.

® Ibid, p. 118,

1 Amos 5.18; see Addis, Hebrew Religion, p. 142,
® Soe Kuenen, op. if., p. 127.



60 THE ACHIEVEMENTS OF THE PROPHETS

gathered unto it, to the name of the Lord, to Jerusalem :
neither shall they walk any more after the stubbornness of
their evil heart.”’® Tsrael shall be the servant of Yahweh, a
light of the Gentiles, the religious teacher of all nations, so
that Yahweh’s commandments and thorah may be proclaimed
to all nations and His salvation may reach to the end of the
earth.® Tsrael is to sacrifice herself for the redemption of
mankind®—an expression that was to have such poignant
significance later on in the history of Christianity. She must
have trust in Yahweh—in quietness and confidence shall be
her strength : “* if ye will not helieve, ve shall not be estab-
lished.’’® We may sum up the achicvements of the Hebrew
prophets in the following words of Driver and Peake : *‘ The
activity of the prophets was largely called for by naticnal
crises. They were moral reformers, religious teachers,
political advisers. They held up before a back-sliding neople
the ideals of human duty, religious truth and national policy.
Thev expanded and developed, and applied to new situations,
the truths which in a germinal form they had inherited. The
nature and attributes of God ; His gracious purposes towards
man ; man’s relation to God and the consequences it involves :
the true nature of religious service ; the call to repentance as
a condition of God’x favour ; the ideal of character and aetion
which cach should «trive to realise ; the responsibilities of
office and position ; the claims of mercy and philanthropy,
justice and integrity ; indignation against the oppression of
the weak and the unprotected ; ideals of a blissful future, when
the troubles of the present will be over, and men will bask in
the enjoyment of righteonsness and felicity—these, and such
as these, are the themes which are ever in the prophets’
meuths and on which they enlarge with unwearied eloquence
and power.”’

© Jer. 8.17.

8 1s. 49.6.

& Bnc. Br., Vol. 18, p. 588; Addis, Hebrew Religion, p. 917.
®Ts 7.9; 80.15.

¥ BEnc, Br., Vol. 8, p. 503,
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It was a great thing to have inwardised the religion.
Yahweh is not holy in the sense that a magic fluid issues from
His Ark, and overpowers and kills the bold, the inquisitive and
the careless, as it is said to have done the people of Bethshe-
mesh and also Uzzah, the driver of the sacred cart, although
no moral turpitude was involved in their conduct.® He is holy
because He hates sin and demands atonement therefor or else
punishes for unrepented misdeed. By the time we reach
Jeremiah we find that Yahweh’s interest is as much in
personal holiness as in national purity, and that it is their
own sins rather than their ancestors’ that individuals have to
pay for in divine displeasure and personal suffering. When
we remember how tribal in their conceptions nomadic races
generally are and how strong the sense of collective respon-
sibility was among the Hebrews from the earliest times, so
much so that the nation was supposed to succeed and suffer
as a whole—especially from the acts of its kings or leaders,
the discovery of individual responsibility was no small achieve-
ment of the prophets.® But they achieved something more.
The pious fraud or the happy accident by which Josiah was
put in possession of ‘‘ the book of the teaching *’ through the
chief priest of Jerusalem™ not only enabled him to establish
the single sanctuary of Yahweh but to recast the more primi-
tive Decalogue in which the ceremonial aspect preponderated
over the ethical. This book, now known as the Deuteronomy,
puvified faith (forbidding graven images of all kinds, and not
merely molten images, as did the older Decalogue) and taught
love 7f God and obedience to His commandments. The last
one was to have far-reaching consequences in later times as
henceforth the task of the prophets lessened- and that of
the scribes or interpreters of the T.aw increased : but the Baby-
Ionian catastrophe retarded that process for some time more
#nd Jeremiah counld still improve upon the conception of faith,
4§ preached by Tsaiah, by teaching that it is only the grace of
God that ean enable a man to serve Him with zeal and devotion
o . -

®1 Sam. 6.19; 2 Sam. 6.7.

8 Marti, Rel. of OT, p. 173; Ezek. 18.1.9. )

10 Addis, Hebrew Religion, p 1881, T I
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and that Yahweh wants people to circumcise not their fore-
skin but their heart.”

Tt is one of those misfortunes that meet us frequently
in religious histovy that the Hebrew religion, which won such
glorious battles under prophetic leadership, should suddenly
stop in its career of spiritual emancipation. The destruction
of the Temple and the removal of the leaders of thought to
Babylon, which were instrumental in bringing the 8ynagogue
into being (as sacrifices were forbidden outside Jerusalem),
proved at first boons in disguise. But the nation’s heart
refused to be reconciled to banishment from the immediate
presence of Yahweh, and a change in the royal policy at
Babylon enabled the nation to rebuild its Temple (516-15 B.C.)
and to return to Jerusalem not onlv with chastened thoughts
but also with borrowed materials of culture. Religion passed
over into the legalistic stage, the gulf betwecen the Jews and
the Samaritans became more widely fixed, the Zadokites prac-
t'cally deposed the Levites from higher priestly functions,
circumcision and sabbath were more strenuously insisted on,
and even the annual festivals were increased and the system
of sin-offering was instituted.” The great names of Ezekiel
and Ezra, not to mention the minor names of Nehemiah,
Haggai. Zechariah, ‘‘ Malachi ** and Third Isaiah, are inti-
mately associated with this restoration of ancient faith ; and
although faint echoes of the Temple being a *‘ house of prayer
for all nations *’ persisted in propbetic utterances, it was
clear that the main current of thought was anti-Gentilic, so
much so that the Jews had to send away their foreign wives

T Tt is interesting to note that Bernard Shaw in The Adventures of the Black
Girl in her search for God distinguishes three stages in the development of the
Jewish conception of God. The first stage is represented (pp. 9-10) by the cere-
monious worship of a tribal God full of wrath and vengeance and demanding cruel
eacrifices—the type of God that Noah is supposed to have worshipped. The second
stage is represented (pp. 11-12) by an attempt to justify the ways of God to 1an
but not very successfully, as in the Book of Job. The third stage is represented
(p. 18) by the religion of the prophets, of whom Micah is the representative : ** This
is a third God,' she said; * and I like him much better than the one who wanted
sacrifices and the one who wanted me to argue with him so that he might sneer
a% my weakness and ignorance.'’

™ Marti, op. oit., p. 906.
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and the children born of them.” Ezekiel's more moderate
measures and the Law of Holiness propounded in his time had
to make room for the more drastic measures of Ezra who had
the priestly code, brought from Babylon, enforced in Jeru-
salem. The new legislation pushed back all Hebrew religious
customs to the beginning of things, varnished the unsavoury
tales about the patriarchs and set these up as models of piety
and character.” It crystallised the concept of Satan possibly
after Zoroastrian model,” tended to put on the same level ol
importance ceremony and purity, increased the importance of
the High Priest and, while diffusing higher standards of moral
life, made religion more formal.® When, by the beginning of
the first century B.C., the canonical books, now known as the
Old Testament, were fixed, no scope was left for prophetic
inspiration,” with the effect that Yahweh took on a transcen-
dent character and between Him and man was interposed the
Law (and latterly the whole system of angels, and also certain
abstractions as in Zoroastrianism).”® Even the Messianic
salvation as the reward of ceremonial observances was based
more on political than on religious foundations.” TIn
Yahweh’s realm very little room was left for the Gentiles, who
could not only not offer pure oblations to Him but also had
no share in His salvation : Deutero-Isaiah’s teaching on the
subject was totally rejected and salvation was regarded as a
reward of ceremonial piety and not a gift of Yahweh.® As a
matter of fact, the tough-minded attitude of the patriarchal
age that morality is to be practised without reference to a

8 Ibid, pp. 212-18.

74 Marti, op. cit., pp. 195, 201; Lods, op. oit., p. 834 : ‘* There is not & single
ritual, eustom or sacred object whose origin can with certainty be traced back to
the Mosaic period, not even the ark.” See Canon Lindeay Dewar, Imagination and
Religion, p. 88 1.

% Marti, op. cit., p. 194; Pringle-Pattison, Studies sn the Phil. of Rel., Ch.
XI. Persian Influences : Jewish and Christian Apocalyptic.

T See Kuenen, op. cit., p. 157 f.

77 Marti, op. cib., p. 186.

78 Marti, op. cit., p. 2i7, also 222; see Kuenen, op. cit., p, 159.

7 Marti, op. cit., p. 227.

8 1s, 42.1-6; 49.6; 52.10. Bee Pringle-Pattison, Studies in Phil. of Religion,
pp. 153-54.
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future reward,* namely, salvation, gave way before the tender-
minded apocalyptic expectation of an age of reward for virtue.®
The genuine prophetic fire was now extinguished, and ‘‘ any
Jewish writer who believed that he had a religious message
for his nation, a message of hope and encouragement, of con-
solation or warning, after the manner of the prophets, had to
put his words into the mouth of one of the worthies of old
time, if they were to carry any weight or find acceptance with
the religious public.”” 1t is not till we come to the time of
Jesus that we find another prophet who could inveigh against
religious formality with the same tone of authority as did
the great pre-exilic prophets of Israel. No wonder that Jesus
was regarded by some as Elijah or some other older prophet
reborn.®

If we compare the Hebrew prophets with the medieeval
saints of India, we shall have some idea of the secret ol pro-
phetu, success in Israel. There were, first of all, certain
external advantages. The field of activity was small and any
prophetic achievement was quickly reported all over the
country. The population was more or less homogeneous, and,
in spite of the rivalry between North lsrael and Judah, all
prophets spoke in the name of the same national God. There
was, again, a strong prophetic tradition, and more or less
organised bands or schools of prophets, who lived by their
peculiar aptitude for foretelling and divination, existed in close
association with the ruling powers and apparently wielded
great influence. There was, again, no such difficulty as caste
prejudice against a prophet—a farmer, a citizen, a priest and
a follower of an older prophet could all get an equal hearing
if they had any message to preach. Further, the prophets
were not hampered by too much literary tradition, and any
suggestion towards the improvement of ancestral faith that
could enable the better minds of the nation to w1thstand the
insidious advances of surrounding paganism and to convers

8 See Pringle-Pattison, Idea of God, pp. 43-44.

8 For the distinction between prophecy and apocalypse, see Pringle Tattison.
Studies in the Phil. of Rel., p. 151 f.

8 Mk. 6.14-6; Mat. 17.10-18.
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monolatry into monotheism was readily accepted. It is indeed
true that there was kingly opposition, especially when
prophecy directly affected the private conduct or the political
diplomaoy of the ruler ; but very few prophets had to feel the
agony, the persecution or the loneliness of Jeremiah. ‘'l'hen,
again, the uncertain political future of the nation,
sandwiched as it was between KEgypt and Assyria
(and, later on, Babylon) and situated in the midst
of ftribes, alien in thought and disposition, was
bound to invest those able to foretell the immediate
or remote future of the race with a certain amount of added
importance. No prophet allowed the greatness of Israel to
depart from popular thought; even her chastisement was
divinely ordained to bring her ultimate trinmph and exalta-
tion. To a nation, ambitious to rise but temporarily in
distress, a political message, supposed to be divinely delivered,
could not fail to be attractive ; as a matter of fact, Jeremiah
had to pay the penalty of his prophecy because of its defeatistic
attitude towards national ambition and pride.

In India, for full nine hundred years, seers,
mythologists and theologians were simultaneously at
work. During the period from the 7th to the 16th
century when the later Puranas were being written and
the philosophical systems were being expanded there
was a regular strcam of devoted men in both North and
South India who failed to find satisfaction in the ritualistic
practices of Hindu religion and in the rigidity of its caste-
distinctions. The Tamil saints, the Mahratta mystics,
the Vaisnavite poets of North India and those who, like Kabir
and Nanak, came under Muhammadan influence all preached
against a system of worship in which birth and not religious
merit was the qualification for religious ministration and in
which materials and mantras usurped the rightful place of
devation and social service. That the whole reform-mave-
ment was not prompted by hostility to the Brahmanic class
is evident from the fact that many of the religious leaders were
themselves Brahmans and that many Brahmans enrolled
themselves as disciples of non-Brahman reformers. While
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tolerant in many cases of the existing polytheism and even of
idolatry among the masses, the religious leaders themselves
were mostly imbued with a deep monotheistic spirit, even
though different saints called God by different names like
Rame, Krsna, Hari, Siva, etc. They preached their message
in songs, hymns and verses through the vernaculars of India
and could therefore make a dircct appeal to the hearts of the
masses to whom Sanskrit mantras were an unmeaning jargon.
Although the majority of the disciples of these reformers came
from the lower strata of Hindu socicty and failed to prove
able and zealous apostles of their creeds, it cannot be denied
that these movements did much to expose the shortcomings
of Hindu religion as then practised, and planted in the land,
especially in North India, small bands of devout men alienated
to a greater or less extent from the caste-system and the
religious practices of orthodox Hinduism.

That they failed to leaven the entire community like the
Hebrew prophets is due tc a number of causes. They could
not all preach in the name of one and the same God—poly-
theism was then as now the prevailing form of faith and al-
though the saints intended to preach monotheism the names
they used for God were bound to rouse sectarian jealousy,
while a strange name for God would have made no popular
appeal. We must remember that even Moses and Muham-
mad had to use an already familiar name for designating God
in their revelations—they did not coin the words ‘ Yahweh ’
and ° Allah ’ themselves.® Tt so happens therefore that while
the Tamil saints poured forth their lyrics in praise of Siva,
the Alvars and the North Indian saints used Vaisnavite names,
with the effect that as there was no national God like the
Yahweh of the Hebrews the reformed movements made no
universal appeal. When we remember that even the Brahma
Sitra of Badariyana was twisted like a nose of wax by learned
philosophers in the interests of sectarianism we can easily
understand how deep was the sectarian feeling in India and

.. Y Lods, Israel, p. 320 f. See also R. H, Charles, Eschatology, Hebrew,
Jewish and Christian, p. 6.
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what prospect there was of any reformer being able to recon-
cile conflicting faiths under the banner of a single God.
Truly the name was greater than the God, as so often averred
by religious thinkers of this period ; people could be persuaded
to change deep-rooted religious convictions but not the name
of their God.®

One other fact prevented the wide diffusion of any reform-
ed cult. The Indian saints were mostly imbued with the
sense of personal weakness and what they generally sought to
achieve through their devotion was not so much regeneration
of the masses as personal salvation, the most notable exception
being Caitanya who attempted a mass-movement through his
sankirtana. But their personal influence and their preaching
to a small circle bore fruit and at least one great religion—
Sikhism—owes its origin to one such teacher, viz., Nanak.
Here again, as in Judaism, political circumstances favoured
cohesion and growth : it is not unlikely that but for imperial
oppression the Sikhs would have remained in the same insig-
nificant position of a minor scct as the followers of Rama-
nanda, Kabir, Dadu, Charan Das and other medieval re-
formers are at present. What gave these minor sects their
lease of life is the nccessity of a less costly and more direct
faith than what the ritualistic and impersonal religious
organisation of Hinduism afforded.® The attractive personal-
ity of the reformer formed the nucleus of their faith and Le
was, or very soon became, God incarnate to the followers, with
the effect that instead of reforming the original religion each
reformer became the founder of a sect with only indirect in-
fluence upon the parent social and religious organisation.
The rapidity and cuse with which each religious genius
becomes a god in India and stories of miracles gather round
his personality, prevent the spread of the reform to the com-
munity as a whole which, though often ready to admit reason-
able evolution and purification in faith, is not always willing
to accord that pre-eminence to the reformer which is demanded

8 For a similar Egyptian belief, see ERE. vii. 189.
8 Rhys Davids thinks that costly sacrifice was one of the causes of the rise
of Buddhism.—See Buddhist India, p. 242.
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by him personally or by his followers. The Hebrew prophets
too had disciples and schools, but they were never accorded
divine honours; the only one who claimed and was given
divine distinction was Jesus, and he failed to purify Judaism
itself and became instead the founder of a separate sect. We
should remember in this connection that Christianmty became
a religion some time after Christ’s death—his immediate
followers had no intention of being regarded as anything but
Jews with this peculiarity that they believed that the expected
Messiah had come and died and that faith must be mediated
through this new Messiah. The message of Christianity was
regarded as being ultimately meant for humanity at large ;¥
but as Judaism had ceased to admit Gentiles within its fold
nothing was left but to forsake the Jewish Church and to pro-
claim a new religion.® Even within the Christian community
the question of Gentile conversion was quite acute, and only
the forceful personality of Paul could triumph over the
opposition of Peter and other Apostles who were for enforcing
all the Jewish rites in the case of the Gentiles also.¥ Some
of the medisval saints of India had the similar problem of
absorbing Muhammadans within their Church, and it is these
that had to recede most from orthodoxy and to found a separate
sect ; for Hinduism, while tolerant of religious experiments
and even of atheism, had always insisted on conformity to its
social organisation as a pre-condition of recognition and it is
the defiance of this organisation that made rapprochement
impossible. Even the intellectuals, who on philosophic
grounds had at this time been preaching a purer intellectual
faith, were devoid of that Semitic urge to force a reform on the
masses and preferred to follow instead the divine advice, ‘‘ A
wise man should not shake the convictions of the ignorant
who are attached to action, but, acting with devotion himself,

8 That this intention was not always present before Christ’s mind has been
pointed out by Basanta Coomar Bose, Christianity, p. 49. See Pringle-Pattison,
Studies in the Phil. of Rel., p. 164,

8 See Harnack, History of Dogma, Vol. I, p. 48.
® Reinach, Orpheus, p. 270.
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he should make them apply themselves to all actions.”’®
What happened, on the contrary, was that to the gods of the
community were added deified teachers and preachers, and new
rituals were added to old ; the evolution of purity in faith and
conduct in local areas and small sects was counterbalanced
by the extravagant and errant fancies of later Vaisnava
writers. A large-scale absorption within Hinduism of
Buddhists, secking shelter from Muhammadan oppression, not
only introduced the questionable practices of a decaying cult
but also social complications in Northern India, as the caste-
system insisted on imposing disabilities on, and assigning
lower social position to, thc new converts. The old bottle
refused to admit the new wine for fear of going to picces.®
Let us return now to the secret of prophetic success.
While philosophers, theologians and ethicists have been able
to influence and modify religious beliefs with the help of a slow
process of filtration along with the diffusion of culture and the
development of general intelligence, prophets have succeeded in
spreading a contagion of faith, because, while the former are
regarded as talking the language of man, the latter are looked
upon as speaking the voice of God. Not only are their utter-
ances supposed to be divinely inspired but the prophets them-
selves are possessed with ** an irresistible sense of vocation.’’%
The gopis (cowherdesses) of Vrndavana (Brindaban), accord-
ing to Vaisnava accounts, used to leave everything precipitous-
ly behind when Krsna’s flute sounded on the banks of the
Yamuna : so did the prophets when the divine call came to

% Bh, G. 8.26.

91 The same process is in operation just now although the present reform
movements in Hinduism are all secularly conceived and directed. It is easy to
initiate #uddhs (purification) movement in imitation of the ahsorption of the oratyas
mentioned in Brahmana literature. But it is more difficult to find & suitable means
of making the new converts an organic part of the socio-religious system, as Hindu
society has lost in tho mean time much of its earlier plasticity; and it is still more
difficult to create & new caste altogether unless large-scale conversion and inter-
mixture of castes and communities facilitate the formation of such a new caste.
The Puriipss mention many intercastes unknown to earlier writers mlthongh the
Blmgavadgits looks upon the confusion of the vernas (colours and castes) as ominons
for the human race (Bh. G. i. 402).

9 Pringle-Pattison, Studiss in the Phil. of Rel., p. 185 f.
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them. Buddha and Caitanya leave their young wives behind,
Christ forsakes his family and Amos his herd and sycomore
trees, from an inner impulse to obey the call of religion ; even
the child Jeremiah felt the irresistible call to prophesy in
lisping numbers just as Dhruva and Prahlada are said to have
sung the praises of Hari in their infancy. ‘‘Yahweh has
spoken, who will not prophesy? '° And God reveals His
wisdom not to the learned but to the illiterate so that there
might be no doubt that the message was not forged in intelli-
gence but received in intuition. A Jesus, a Muhammad, a
Kabir, a Ramakrsna—what frail vehicles has God chosen
through the ages to send His message to mankind! The
sway that the prophets have held on men’s minds is due to
the fact that their messages were regarded as coming from
God and they spoke with an authority not thein own.®

But how exactly this divine message is communicated
to man will, from the nature of the case, remain obscure.
National traditions and contemporary beliefs have coloured
all theories on the subject, and even the prophets themselves
are not agrced about the method of their own inspiration.
Broadly speaking, prophetic inspiration can be divided into
four classes. These arc (1) message by a divine incarnation,
(2) message communicated direct by God to a prophet,
(3) message communicated to a prophet through angelic or
some other agency, and (4) message found by the prophet in
his own heart, the rational order of development being roughly
the order of the above statement. What exactly takes place
in prophetic inspiration it is impossible to assess in view of
the facts that inspiration is rare, peculiar and private, that
divine communication has to use a vehicle of expression very
much conditioned by tradition, training and temperament,
that genuine records are difficult to obtain for they very soon

93 This theory of inspiration as ecstasy is less widely held at present. Tt is
now believed that instead of the powers and faculties of the soul being suspended
in inspiration they are infinitely exalted, ** the supernatural intensifying the natural.”
Inspiration becomes enthusiasm or quickening of the human spirit by the Divine
breath.—See ERE. vii. 847. 8ee also I Cor. 2.15.
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become overlaid with extraneous matters, and that the pro-
phets themselves are not always fitted by their condition of
mind or power of sclf-analysis to distinguish the uprush of un-
conscious wish and phantasy, the revival of forgotten memory,
and the revelation of objective truth. The many glaring mis-
takes about the facts of nature and history to be found in every
scripturc have been sought to be laid at the door of prophetic
incapacity to receive and express the divine message com-
pletely,” the necessity of communicating through him only
such ideas as his contemporarics would understand and appre-
ciate (although at a later stage of culture these would turn
eut to be false), the occasional lapsc of inspiration (inter-
mittent inspiration) during which time prophetic utterances
have the value of personal opinions only,” or the incapacity
of the followers to commit prophetic utterances to memory or
writing and to transmit themn to posterity accurately through
speech or other symbols. They have also been regarded as
embellishments and fabrications of a later age calculated to
round off prophetic revelations with such cosmological, sociolo-
gical and historical data as were known and understood by the
writers themselves or in their own times or were considered by
them as suitable to show off the triumph, the superiority and
the importance of their own crced. They are a part of the
unconscious glorification of the religion in question, when
not due to downright ignorance or pious fraud.

Hinduism affords the best illustration of the first kind of
prophetic inspiration, although, coupled with it, there ig the
widespread theological belief that God does not create the
truths He is supposed to reveal. Even the divine mind
hag to take cognizance of eternal and immutable laws

¥ See ERE, vii. 848.

9 See ERE. vii. 349 for the view of 8t. Paul on inspiration. Tt is claimed
that ** while the Divine power which seized the OT prophets was intermittent, and
even that which worked in the Apostles was not without breaks and flaws, the
inspiration of Jesus was continuous and perfect ** (Ibid, loc. cit.). For the various
theories advanced to explain its possibility, see Pringle-Pattison, Studies in {he
Philosophy of Religion, Ch, XVII. The Christ of the Creeds. ' .
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embodied in the Vedas, which are therefore uncreate (epauru-
seya) and arc not involved in the general dissolution of the
world at the end of each cycle of existence. Now, owing te
human weakness or depravity, the perception of these truths
becomes dimmed in course of time,* there is a general
decline of spiritual vision and meral uprightness, and the
necessity arises of Gtod reincarnating himself to set matters
right and to re-instruct the human race in those immutable
laws of being and conduct. 1t is difficult to say that this has
been the belief of Hinduism all along or that the Vedic seers
were ooncerned very much with the theoretical basis of their
own inspiration or that the divine incarnations were more
bent upon promulgating practical laws of human conduect
than upen righting grievous iniquities; but at a later time
the belief grew up that truth and morality were preached hy
God Himself either by His own incarnated lifc or by direct
instruction. Thus Manu only lays down the laws of spiritual
life as heard from Vivasvan (Surya), who had them from
God Himself, and he communicated them to Iksaku from
whom, through a succession of royal sages, the world received
its spiritual wisdom.” The three major gods, Brahma,
Visnu (or Sirya) and Siva, were credited with having taught
the human race, through minor gods or sages, not only the
truths of religion and morality but also cosmic happenings,
names of things, arts and crafts, and social and political events
of bygone ages : hence God is significantly defined as the first
preceptor, the teacher of teachers, in the Nyaya treatise
Kusumaijali,® This divine function of instruction is certain-
ly an advance upon the Greek idea that gods roamed the earth
in the guise of men only to take note of human conduct.

The exact prophetic function of each incarnation is
difficult to establish and the number of incarnations also did
not remain uniform in different accounts. The different in-
carnations—the Fish, the Tortoise, the Boar, the Man-Lion,

% floe Manu Sam., i. &2.
¥ Bh.G. iv. 1-2; but see Manu Sam., i. 58-59.
% See ERE. vii. 108



SOME EXAMPLES FROM HINDUISM 73

the Dwarf, Paraurama, Ramacandra, Balarama (or
Vasudeva), Buddha and Kalki—were associated with Visnu-
Narayana at different times® and were also added to in
different Puranas to make room for additional teachers like
Narada, Kapila, Vyasa, etc.!® In the Bhagavata Purina
such incarnations are rcgarded as innumerable,’® though tbe
later religious literaturc has not the boldness to assert like the
Satapatha Brahmana,'® in the theistic sense of incarnation,
that ‘“ men are Vignus ~’—a saying which is echoed only in
the pantheistic sense in the later Vedanta formula * All are
Brahman.”’” 'That only a Divine incarnation can preach the
message of truth was certainly not the belief of pre-Gita seers
and sages, for the idea of incarnation itself was of slow growth
and throughout the whole range of Upanisadic literature the
term °‘ avatara *’ occurs twice or thrice in late sectarian books
of the Vaisnavas, who alone defended the doctrine with any
kind of systein.  'The other gods, Brahmai, Siva and Sakti,
generally teach without incarnations the spiritual truths
necessary for human knowledge and guidance.

But when the Vaispava theory triumphed in the end,
most of the prominent religious teachers of later times were
supposcd to be gods reborn for the instruction of the world.
Sarnkara is Siva himself and Ramanuja is Sesa, the Serpent-
king, reborn.'® Caitanya is an incarnation of XKrgna and
Radha together,'™ and many of the mediaval saints were like-
wise incarnations of this or that god. Fven Buddhism caught
the infection and Buddha was regarded as not having been
born but as having voluntarily left hcaven and assumed a
human shape on carth to relieve suffering and teach man-

9 H. C. Roychaudhuri, Early History of the Vaisnava Sect, pp. 104-05. At
Puri Vispu in the form of Jagannidtha takes the place of Buddha, and this probably
reflects with accuracy the supplanting of Buddhism by Vaignavism in that locality.

100 See Agni Purina, Ch. 2 f; Garuda Purapa, Ch. 1; Bhagavate Purfipa, i, 8.
S8ee ERE. 7.198 fn.

101 Bhag. Pur., i. 8.26.

1028, P. Br., v. 2.5.2-8. (quoted in H. C. Roychaudhuri, Early His. of the
Vais. Sect, p. 64). For the anticipation of the Avatdra idea in the Brahmanas, see
Belvalkar and Ranade, Creative Period, p, 63 f.

103 Wilson, Hindu Religion, p. 16; Macnicol, Indian Theism, p. 71.

104 Kennedy, The Chaitanys Movement, pp. 94-96,

10
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kind.!®® He had come again and again in the past as occa~
sions . demanded and will do so again in future.!*
Jainism did not, it is true, regard its prophets as incarnations ;
but it deified them when dead'” and also believed that Maha-
vira was not the first to teach the law of life although,
unlike Buddha, he was the last of the twenty-four
Tirthankaras of the present age of the world.!® Christianity
too fought for long over the question of Christ’s manifestation
on earth as the Logos that was made flesh and the God-ma.1
who taught the way of life and suffered for the sins of the
world. We need not examine critically the arguments of
Saint Augustine and Saint Anselm as to why God became
man and to what extent :'® it is cnough for our purpose to
point out that the necessity of a divine incarnation to teach
mankind was felt quite early in the Christian Church.

The psychology of this belief is clear. Nothing can be
so binding on man as divine command. A human prophet
shares in the fallibility of men, and so his utterances can only
be advisory but not authoritative. A divinc injunction, on
the other hand, is not only true for all times and places but
is more likely to be obeyed, as God, is the ultimate determiner
of destinies and he who disobeys it does so at the peril of his
soul. The very fact that many ol the prophets expected or
taught that their teachings would be backed by divine sanc-
tions shows that it was felt that unless prophecy could some-
how be connected with God it would fail to command attention
and obedience. In the idea of God incarnating himself as
man there is the additional belief that the prophetic teaching
was not meant to present an impossible standard of ethical
life, inasmuch as the human incarnation of (iod showed by
actual living to what perfection of conduct and wisdom human

106 Buddhistic docetism is not unknown.—Sce ERE. vii. 188.

1086 See M. N. Dutt Sastri, Buddha, Ch. VIT, for facts and references; also
BRE. vii. 184,

17 KRE. vii, 466. .

18 For the predecessars of Mahavira, see Stevenson, Heart of Jaimssm, Ch.
1V ; Nahar and Ghosh, Epitome of Jainism, Appendix D; ERE. vii. 466, See also
Urinwedel, Buddhist Art in India, p. 190.

109 See Bethune-Baker, op. cit., p. 849,
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nature could rise here below. It is almost certain thav the
process of apotheosising the prophet precedes the belief that
he is a divine incarnation and that the mind, unable to com-
prehend how so much wisdom and goodness could reside in a
niere man, ends by supposing that God (or a god) has come
down below in the form of a prophet. In the theory of
periodical incarnation provision is sought to be made for the
relativity of revelation to the needs ol the time and the intelli-
gence of the hearers, exccpt when it is taught that it is the
sarae law that is preached by successive prophets (as was done
by Hinduism, Jainism and Buddhism).

Those who are unable to see why God should choose to
assume a human form, with all the imperfections incidentul
thereto, in order to cnlighten man about his duties have
assigned to the prophet a much humbler role. God is well
able to communicate to man ITis wishes and thoughts without
undergoing the trouble of descending on carth and raising
ticklish questions about the cxact mode and character
of His earthly appearance and the relation between His abid-
ing sclf and His transient manifestation. Ls the essence of
God partible? Was Christ of the same substance or only of
a similar substance with God? Did he have a single nature or
will, or two natures or wills, and what exactly was the relation
between the two natures or wills if the latter supposition were
correct 2" Was Krsna a [ull manifestation of Visnu or only
a partial one like the other avataras? Were Paragurama and
Riamacandra, or Krsna and Balarama, independent but con-
temporaneous manifestations? How could one avatara fight
against another? These are some of the thorny questions that
are inevitable on the theory of Prophet as a Divine Incarnation
and were actually raised in Christianity and Vaisnavism. To
steer clear of all these difficulties, let us suppose that God has
not to assume any human form to teach mankind personally ;
all that He has to do is to reveal Himself to a Prophet and to
make known through him the laws of life. Shall we go behind

110 8ee Pringle-Pattison, Studies in the Philosophy of Religion, Ch. XVII.
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the prophetic age and suppose, like the writer of the
Brhadaranyaka Upanisad, that Prajapati the moral law-giver
is thundering audibly to all gods, men and demons alike
da, da, da—to be interpreted as damyata, ‘ be self-restrained,’
by the gods; datta, ‘ be liberal,” by men ; dayadhvam, * bc
pitiful,” by the demons,—in other words, asking each class to
control its own characteristic failing of anger, avarice and
cruelty respectively?** Or shall we, like the writer of the
Indra-Virocana episode in the Chandogya Upanigad,? believe
that Prajapati can impart His instructions only to certain
gifted individuals who have been prcpared by training or
temperament to receive divine communications ?—that it was
to Indra of the gods and Virocana of the demons that He
revealed the progressive scheme of self-knowledge, by which
alone is everything else obtained, and that each of them could
understand it only according to his own intellect and inclina-
tion?

Experience has practically decided the issue in thig
matter. Every religion has bcen obliged to admit that
spiritual insight is a gift of God and that, while every one is
capable of rising to some intellectual and spiritual height by
years of instruction and discipline, the revelation of the
mysteries of existence and the principles of ethical conduct
comes like a sudden flash of insight to the prophet. Of course,
there are prophets and prophets. T'he Muhammadans believe,
for instance, that while there have been thousands of mincr
prophets in all times and climes, apostles or messengers of
God have been very few, the greatest of them according to
the Qur’an being Noah, Abraham, Lot, Ishmael, Moses and
Jesus and also, of course, Muhammad, ‘‘ the seal of the
prophets.”” The Hebrews too made a distinction between
those who sought by divination and sorcery to ascertain
Yahweh’s will and those like Elijah, Amos, Jeremiah and
others whom God inspired to prophesy, sometimes even 1n

m By, Ar. Up. 5.1-3.
u2 Ch. Up. 8.7-12.
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spite of their will.'"® St. Paul again speaks of the differences
in equipment of persons with peculiar gifts; * Now, ye are
the body of Christ, and severally members thereof. And God
hath set people within the Church to be first of all apostles,
secondly prophets, thirdly teachers, then workers of miracles,
then healers, helpers, administrators and speakers in tongues
of various kinds.’’ "

Now when God singles out Moses for receiving His laws
instead of Himself descending on carth in a human form, we
may very well supposc that of all the prophets of the time,
Jewish and non-Jewish, Moscs could alone see that a
God who could materialise Himself in images, trees
or stones or who could assume an animal form or even
a human form, as Shamash the Sun-God is represented
as doing to Hammurabi, was not wholly spiritual and
formless. The difficulty is that Yahweh was represented
quite anthropomorphically in the oldest (?) traditions of the
Bible. To quote D’Alviella : “* Yahweh moulds man like a
potter ; he plants the garden of Eden and walks through it in
the cool of the evening like a rich Mesopotamian. Adam
hears his footsteps. He comes down from heaven to see the
building of the Tower of Babel. He eats and drinks with
Abraham, and the latter washes his feet. He struggles with
Jacob and allows himself to be overcome.”” We must remeni-
ber, however, that all such dealings of Yahweh in human
form with Adam and Abraham and Jacob were only crude
Semitic myths, based mostly on Babylonian model and
concocted after the return from the Exile and designed
ta create a belief that there was a time when even

13 The title, Nabi, prophet, is used of Abraham, Tsaac, and Jacob, as deposi-
tories of the worship of the one true God, but with a mission restricted to their own
families ; whereas Houd, Saleli, Shoaib, ctc., are designated as (Resoul) apostles and
envoys, charged with a more oxtended mission to the tribes of Arabia. In Moses,
Jesus, and Muhammad, etz., are united tho office and gift of both prophet (nabi)
and apostle (resoul).—Rodwell's Koran (p. 114 f.n), xix.

See also Foundations, p. 97: ‘* A call 18 not the same thing as conversion.
The one is a rummons to a new work, the other to & new ideal; the one is merely
a change of activity, the other a change of heart, Doubtless the two often go
together, as for instance in the case of S8t. Francis of Assisi, but ¥hey are separable
both in thought and experience.’

4T Cor. 12.27-28.
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the Jewish God was a tangible and visible being like
the gods of the heathens but that this privilege of
vision was withdrawn from a sinful world of later
times. As a matter of fact, the struggle between visible and
invisible God persists in the Mosaic stories all through, and
even where invisibility wins, Yahweh’s manifestation of
Himself through voice and writing is not supposed to affect
his formlessness.’®* But the tradition of visibility dies hard :
would people believe Moses if he does not get his laws from
the immediate presence of God? So Yahweh tells Aaron and
Miriam that, unlike other prophets who can see Him only in
dreams, Moses shall behold His form and with him He would
speak mouth to mouth, even manifestly and not in dark
speeches'*—a fact which is historically recorded in the
Deuteronomy (34.10). A compromise between the two posi-
tions is effected when Yahwelh appears not in His proper form,
if He has any, but through visible symbols—a burning bush,
a column of smoke or fire or thick darkness, a flash of fire or
lightning, a thundering, a something which is vaguely defined
as ‘ glory '—to make His presence known.” But howsoever
Yahweh might have appeared to Moses, the latter claimed to
have received two tablets of stone from Yahweh with writings
actually inscribed by Him (Exod. 82.16) or to have written
out the words of the covenant, the Ten Commandments, upon
the tables under Divine dictation (Exod. 34.28). In a
similar fashion, Zarathustra is represented in the Behistun
inscription as standing face to face with Ahura Mazda'® and
questioning Him about the laws of spiritual life. Whatever
might have been the oldest Zarathustrian belief, a later age
delighted to represent Zarathustra as questioning Ahura
Mazda face to face and receiving a reply direct from Him

115 Deut. 4.12. Cf. Qur'an, 7.189.

116 Num. 12.5-8.

n7 1t is difficult to make out what is intended by saying that Moses would
not be able to see God's face but he would be able to see His back when His hands
would be taken away from his eyes (Ex. 83.20). But if God so ordains, He may
allow His face to be seen (Gen. 82.30; Ex. 24.10-11; Judges 6.28).

118 The identification is doubtful.—See Dr. Modi Memorial Volume, p. A1 f;
slso Dhalla, Zoroastrian Theology, p. 221.
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about the multiple duties of his religious community."
Similarly is Ramakrsna Paramahamsa represented as talking
to Mother Kali in her temple at Daksinesvara, and she is sup-
- posed to have taken food at his hand.*® So also does Manikka-
vasagar, while out for finding horses for his king, meet Siva
in the form of a guru with the Siva-nama-bodham of Meykan-
dar in his hand, and thereafter compose his celebrated work
Tiruvasagam, which revived Saivism in South India quickly
and permanently.’ We need not lengthen the list by citing
instances where God appears only in a vision or a dream and
commands a prophet to take up the work of evangelisation.
The belief nnderlying this theory of divine communica-
tion is that God is ever watchful of the morals of man and
does not have to reach His human adulthood on earth to warn
against and right wrongs. He takes possession of a human
soul whenever He wants to make His wishes known and,
according to the inscrutable ways of His operation, it is not
often the learned or the chaste that is chosen for His work.
The prophet is chosen for his transparency as a medium of
communication, just as in hypnotism and psychical pheno-
mena only certain individuals are suitable subjects. Who, for
instance, could diagnose from the wanton youth of St. Augus-
tine and Bilvamangala that they would one day sway
thousands of human hearts by their religious zeal? So we
may suppose that when the inspiration comes, a man acts as
one possessed, he behaves as the visible flute of an invisible
musician who plays upon his tongue and gives it utterance.
The prophet has no doubt that although the vocal function ix
his own, the thought and language are God’s; he transmits
what he receives and has no hand in the composition of the
message. The prophetic soul communes with God in secret ;
there is no collective vision of God nor does the profane ear
hear with the prophet the voice of Heaven except when God
so pleases. But there is a ring of truth and authority in the

19 But see Dhalla, Zor. Theo., p. 20. See Ys. 28.11; 31.3.
120 Max Miiller, Ramakrishna, p. 86.
11t Macnicol, Indian Theism, p. 173.
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prophetic message and the world is obliged to hear and to
obey. While there is obvious truth in the proposition that
God’s ways arc mysterious and that all are not equally fitted to
receive divine communication, there is an obvious danger in
accepting the exclusiveness of divine inspiration. The diffi-
culty becomes greater when such inspiration is not regarded
as intermittent in character,—as occasional flashes of insight
into the mysteries of divine working, but as a continuous life
in God. Such continuous inspiration is claimed, for instance,
for Jesus Christ and for the jivanmuktas in Hinduism who, it
has been said, can do no wrong and acquire no merit or de-
merit for their actions and are, therefore, complctely released
on the dissolution of their body. We are to suppose that in
such cases the flesh has been completely conquered and the
lower impulses totally suppressed and that the soul lives
continuously in the plane of the Tternal. The physiology
and the psychology of such god-like men are necessarily
obscure to us and any claim on their behalf must be substan-
tiated by reference to the continuous functioning of those
powers which a prophet in his intermittent inspirations claims
to possess and exercise. Any lapse in insight or action is
bound to rouse scepticism. Hven in the case of intermittent
inspiration it is difficult to see what purpose is served by
supposing that GGod must be physically proximate to the
prophet to inspire him—the whole process of verbal inspira-
tion looks too much like ecarthly intercourse between finite
spirits. Besides, the processes of cestasy, possession, vision,
ete., are coming increasingly within the scope of psychology,
and the uprush of unconscious or subliminal thoughts and
tendencies can in many cases explain satisfactorily the
accession of sudden powers and peculiarities as also sudden
changes in character of the prophets. While an influx of
inspiration from an outside reality cannot be definitely barred
out, it may also be that religious stimuli—a flash of lightning
or a peal of thunder, a dazzling light or a roaring wind—are
worked up by a sensitive mind in such a way that a physical
presence of God is felt, notwithstanding the fact that
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God may after all be entirely formless and spiritual.'® And
this physical proximity of Giod has sometimes been ciaimed by
those who did not possess such an extraordinary moral life as
to deserve being singled out for such signal divine favour. It
is only fair to add, however, that a prophet should be judged
not by the moral standard of a later enlightened age but by tle
standard of conduct prevalent in his own time; and, judged
by this criterion, those prophets who succeeded in convincing
their fellowmen that they had been sent by God would com-
parc very favourably with their contemporaries in point of
uprightness and devotion.

We pass on now to consider those prophets who had such
an exalted idea of divine majesty that they could not believe
that He would ever reveal directly His message to man. While
the mystic sceks union with God through eestasy and love, the
prophetic mind keeps God at a respectful distance, dreading
the familiarity that breeds contempt.  God in his ineffable
grandeur, transcendental majesty and formless spivituality ix
wholly inaccessible to direet human cognition of the type
contemplated in the theories of mearnation and visible pre-
sence.® Who can look upon the face of the Lord and yet
live 2 Did not Moses fall down in a swoon when in his pre-

122 (if, T.ods, Israel, pp. 456-57 : ** Some of the features of tho conception of
Jahweh are derived from ancient tinues, prior to the age of Moses, when the God of
Sinai was associated with cemain natural phenomena such as lightning, storm,
carthquake and fire, possibly hecause the sacred mountain was a voleano. The
story was told that, ke the volsano, Juhweh had appeared to the Tsraelites in the
wilderness under the form of a piliar of fire by night und a pillar of cloud by day.
He had revealed himself to Abraham as a blazing torch and a smoking furnace
(CGten. xv. 17). The temple was filed with smoke when the ark was brought mnto
it in the tine of Solomon (1 Kings wiii, 10-13) and when Tsaiah received the vision
there which called him 1o the prophetic office (Tsa. vi. 4) thunder was the voice of
Jahweh (Amos i. 2; Ps. xxix. 2-9). Poets deseribed the march of Jahwel shronded
in dark clouds, discharging hail-stones and coals of fire (JTudges v. 4-5; Pa. Ixviii.
8-10; Tsa. xix. l; Ps. xviii. 8-15; Fzek. 1). The God of Sinai appeared to Moses
*“in a flame in the midst of a bush.” * The glory of Jahweh ' was a divine fire
of dazzling brighiness flashing ont at intervals from the storm-cloud which con-
cealed it (I Kings viii. 11; Tia, vi. 8-4; cf. Exod. xvi. 103 xxiv. 15-17); sometimes
this fire seems to be thought of as surrounding (for example, Exod. xxxiv. 29-83),
sometimes as constituting the body of the deity. The chariots and horses of the
heavenly host arc of fire (2 Kings ii. 11; vi. 17).”

12 Qur'an 6.102; 7523-3.

124 Bxod. 20.19; see Lods, op. cit., p. 458,

11



82 ANGELS AS DIVINE MESSENGLRS

sumptuous inquisitiveness he wanted to sce God and God
turned a mountain to dust before his eyes?™ What the
Upanisad regarded as the triumph of divine revelation, name-
ly, that the knower of Brahman himself becomes Brahman
(Brahmavit Brahma eva bhavati), the Semitic mind looked
upon as a danger ; that is why the punishment for eating of the
tree of knowledge was so dire, for the creature would begin to
consider himself as equal to the Creator and the prophet would
imitate the language of the Vedic Seer Vimadeva, ‘T was
Manu, I was the Sun.”” Did not Christ use similar language
and claim that he who had seen him had seen the Father?
Did not certain Sufis substitute themselves for (rod as when
one of them, Hallaj, said, ‘T am the Truth,”’ and another,
Aba Yazid Bistami said, ‘“ Praise be to me! How great is
my glory! 1%

Now if carthly rulers can carry out their intentions
through officials, how much casier is it for the King of kings
to manage the divine government of the world without having
to look to the details of administration or to communicate His
wishes to His subjects personally? God is not what Epicurus
thought He was, namely, a disinterested spectator of the
world : but then He is not also so much intimately associated
with it as to leave no room for others to deputise for Him in
its government. He may, and does, indeed govern directly
if occasions so demand, as when he personally visits iniquity
with punishment ; but generally He prefers to work through
His angelic messengers, who not only communicate His
wishes to man but also help the just in their fights by ITis
order. God’s direct dealings are with the denizens of
Heaven and these mediate between God and man in a number
of different capacities.

In Hinduism, for instance, the divine lore of Siva
(agama) is mostly revealed to his spouse Parvatl or Devi, and
it is she who spreads the wisdom on earth presumably through

136 Qur'an 7.139.
126 Lammens, Islam, p. 123.
127 Qur'an 8.121; 8.9.
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: . . .
other iniermediaries. Similarly, her own lore (nigama) is
revealed to heavenly denizens and through them disseminated
here below.  Vohu Mano and Sraosha perform an analogous
function in Zoroastrianism. Tn Judaism again, under Neo-
Platonic and Gnostic influences, the transcendental character
of Yahweh was augmented and a hierarchy of heavenly beings
with ill-defined [unctions of mediation between Him and man
was postulated.’®® Both Jesus and Muhammad are repre-
sented as believing in the existence of these intermediaries ;'
but while in the Bible some minor functions are ascribed to
them, e.g., Annunciation to Virgin Mary of her immaculate
conception, the Qur’an ascribes to onc of them, Jibril
(Gabriel), the glorious task of revealing to Mnhammad from
time to time verses from the Heavenly Book in which God’s
thoughts and wishes about proper living are all recorded in
Arabic.®®  The Prophet does not receive his revelations from
Jod direct as Moscs is said to have done ;' he gets them
sccond-hand, but he has no doubt that he is faithfully report-
ing the authentic wishes of God as they are recorded in the
Heavenly Qur’an and ag they descended on his heart through
Gabriel over a long period of 23 years (610-632 A.D.).
Although the angels are coming into fashion in contem-
porary thought,’™ there is no doubt that in Semitic religions
they served the purpose of the discarded gods of polytheism
whose visible symbols the people had so long worshipped and
addressed face to face. They were dethroned from their in-
dividual eminence and made to serve as divine messengers and
agents and to keep up the regal pomnp of the Heavenly Court.
They became the ¢ sons ol God ’ in Jewish religion, but some

128 Maitreya, Universal Religion, p. 235; see also Dhalla, Zor. Theo., pp. 2129,
102, 228-9.

129 For a similar Sabaean beliel, sce Stubbe, op. cit., pp. 12-13.

130 Lammens, op. cit., pp. 48-49.

181 For & very full discussion regarding the nature of revolation to Muhammad,
see An Introduction to the Commentary of the Floly Quran (Eng, Tr. of Al Bayan)
by Maulvi Abu Mubammad Abdul Haqq Haqqani (p. 216 f). ‘‘ Mubammad kas
o:cagionally eeen God in his glories and spoken to Him, but in this state the revela-
tion of the Qoran did not take place.” (Ibid, p. 218.)

132 See Alcxander, Space, Time and Deily, I, p. 19; II, p. 105, 846; also
Ward, The Realm of Ends, p. 185.
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of them are also represented as marrying the daughters of men
and thus establishing a direct contact with humanity and also
as [requenting holy places on carth without any particular
message to deliver.’®  Muhamiad repeatedly denounced the
Arabic idea that the angels were the daughters of the God of
Mercy and not His servants merely, or that their [unction on
earth was anything but aiding the believers and chastising
the infidels.  TIow exactly Gabriel communicated the Arabic
Qur'an to Muhammad must vemain problematical-—it is des-
cribed as descending on his heart in the form of recitations
out of the copy in heaven entrusted to the guardianship of
the angels from all cternity.™ By Christian writers Muha-
mad has been variously deseribed as *‘ an enthusiast, a fanatic,
an impostor, a man specially inspired by the devil, or an
cpileptic  subject to  hysterical hallueinations.”’*®  About
his book two typical opinions would suffice. ‘‘ From the
literary point of view, the Koran has little merit.  Declama-
tion, repetition, puerility, a lack of logic and coherence strike
the unprepared reader at every turn. It is humiliating to the
human intellect to think that this mediocre literaturce has been
the subject of innumerable commentaries and that millions of
men are still wasting time in absorbing it.7%% ‘Tt is not
only Mohamnad’s person in its entirety, not only his antece-
dents and general culture, that are reflected in the religion
thus put together and determine its special character.  Be-
yond all this, there is something in Islam—nay, there is much
—that is simply arbitrary. The unforescen and intrinsically
incalculable plays no small part init. The changing political
relations, the circumstances of the prophet’s life, and, alas!
his passions also, his vengeance and his sensual desires, leave
their mark on the word of Allah that he preaches,—the word
which, when once it is spoken, he will lay not only upon

133 Gen. 28.12; 32.2.

14 See Al Bayan (Eng. Tr.) by A, M. A. Haqq Haqqani, p. 218 f, for a
discussion of this point.

135 Faiths of the World, p. 368; see also C. 'I'. Gorham, FEthics of the Great
Religions (R. P. A. series), pp. 63-65.

138 Reinach, Orpheus, p. 176.
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Arabia, but upon all the world! % There can be no doubt
that much of Christian spite is duc to the rapidity with which
Muhammadanism is spreading among the people whom  the
Church looked upon as its prospective converts and something
is also due to an unconscious resentment against Muslim
domination of Kuropean countries for many centuries and of
the Holy [Land down to the present times.  This much is
certain that the Old Testament, taken as a whole and not mere-
ly in its Prophetic part, does not present a higher standard of
reasonableness or compassion in its conception of God and
His dealings with man than the Qur'an does, and it is the Old
Testament that the Qur’an has primarily in mind when draw-
ing up its code of religion and morals. It may Dbe freely
admitted, of course; that the method of transmitting revela-
tions through lesser gods or angels, as adopted by the Qur’an
and some of the Hindu religious sects, is rather crude in its
conception, for at one stage the physical descent of a heavenly
being, as in the doctrines of Divine incarnation and immediate
presence, would have to be assumed. There is the ohvious
risk that if disbelief in divine emissaries sets in, the bond of
connection between God and man would snap.  The Qur'an,
therefore, had to take good care to include belief in the angels
as a part of the Muslim creed, for on their mediation and help
rest the possibility and the truthfulness of the seriptures
themselves,'™® and possibly also the theory of an Arabic Qur’an
in heaven to make the communications of Gabriel intelligible
to Muhammad.

Is it not possible to discard altogether all these mechanical
means of revelation and to hold the last view that God has
neither to sojourn on earth nor to come down from Heaven
nor to send heavenly messengers to teach the right relation be-
tween Himself and the world or among His creatures? Can we
not suppose, on the other hand, that He has implanted in man
at his birth faculties that possess the power of a growing
appreciation of His nature, attributes and functions, and

137 Kuenen, op. cit., p. 32.
138 Qur'an 2.172.
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enable him to move up to God? Aristotle had said that Ciod
is the unmoved mover of the world : can we not understand
this pregnant utterance in the sense that by the natural
development of the faculties of his soul man spontaneously
moves towards perfection? Indian thinkers have almost
universally taught that sin and ignorance act as veils between
God and man and that with the removal of these impediments
the light of truth shines clear and the road of life is illumined.
This would mean that God is always within the world in some
fashion but that His presence and guidance are not felt by
all alike. Subject to the limitations of finitude, however, it
is possible to realise progressively the divine plan of things on
condition that man bends his entire personality to the task.
There is a twofold difficulty to be faced : firstly, the native
endowment may not be adequate, and, secondly, all the aspects
of the soul may not be equally exercised in the quest of
spiritual values. We may suppose that to open the chamber
of divine secrets there is only one key which must be possessed,
namely, a happy combination of a sensitive soul, a com-
passionate mind and a purified will, and that this combination
is favoured by congenital circumstances and fostered by
spiritual training. If prophets are born and not made, we
must suppose that the exact balancing of the elements of a
spiritual life can be cffected only congenitally, and that as a
function of a rare biological constitution, just as the musical
or the mathematical ability of a genius must always be set
down to a fortunate biological variation. But while the foun-
ders of religions are those fortunate few who arc thus favour-
ed by a happy constitution and to whom, therefore, the rigor-
ous life of discipline and the optimistic life of faith come easy,
it is possible for every man to attain a certain amount of
success in this direction by conducting a well balanced life
and by attempting to cultivate those principles of thought,
emotion and conduct which are essential for putting one in
right relation to the world of men and things.®® We may, in

139 S8ee E. Carpenter, Theism in Mediacval India, p. 390
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fact, say with Fimerson :1  ‘* We lie in the lap of immense
intelligence, which makes us receivers of its truth and organs
of its activity. When we discern justice, when we discern
truth, we do nothing of ourselves, but allow a passage to its
bears :’’ and we may suppose with William James that the
human brain provides the place where by disciplined living
the veil of nature can be pierced in a progressive fashion and
gpiritual truths transmitted to the mind with increasing
clearness. '

It is quite conceivable that different prophets should fix
their gaze npon different aspects of the mysteries of spiritual
life, although to be founders of faiths they must all possess
intellectual insight, abiding love and moral earnecstness of a
greater or less degree. The nature of their message is very
often conditioned by the nceds of their time and the compre-
hension of their contemporaries.  'We may very well believe
that to Buddha the spiritual message came in the form of an
intellectual solution of the riddles of suffering, old age and
death when at the foot of the Bo-tree he attained enlighten-
ment. Not that he was not moved by the suffering of the
innocent victims of the Vedic cult of sacrifice or the hardship
caused by the inflexibility of a rigid caste-organisation ; but
tradition ascribes to him the primary enlightenment about
the causes that lead to suffering and embodiment and an in-
sistence upon carnest contemplation as the condition of freeing
the mind from evils—sensuality, individuality, delusion, and
ignorance.®  Tn a similar fashion, Christ, when he is human-
ly conceived and not regarded as Giod-man, may be said to
have received illumination about the proper affective relation
between God and man and among men themselves, which he
taught in his great messages ‘ God is Love * and ‘ Love thy
neighbour as thyself.” He focussed his preaching on the
Fatherhood of GGod and the Brotherhood of Man, which had
indeed been preached before his time but not with so much

M40 Quoted by James, ITuman Immortality, p. 107.

41 James, Human Immortality, pp. 32-5.

142 Mahdparinibbana Suttinta, 1.9f. See also Stratton, The Psychology of
Religious Life, p. 197,
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insistence and method.'® He too had his criticisms of the
sacrificial cult and the empty formalities of faith, but his
sacred heart turned oftener in sympathy to the publicans and
sinners than to the intellectual solution of cosmic problems.
To Zarathustra, again, the message from the sacred fire came
in the form of a moral problem as to how falsehood and evil are
to be practically tackled.  The moral position of Zoroastrian-
ism has been indicated by one of the High Priests of the creed
thus : ** Zoroastrianism will live by its eternal verities of the
belief in the personality of Ormazd, an abiding faith in the
triad of good thoughts, good words, and good deeds, the in-
exorable law of righteousness, the reward and retribution in
the life hereafter, the progress of the world towards perfection,
and the ultimate triumph of the good over evil through the
coming of the kingdom of Ormazd with the co-operation of
man.”  Not that Zarathustra did not have his severe indict-
ment of the worship of gods (dacva) or his commendation of a
life based on the principle of family love and social charity ;
but the major burden of his religious theme is that, not by
ecstasy and meditation, but by struggle and suffering must
one redeem the world from the grip of falsehood and wicked-
ness, and great is the reward of those who fight the battle of
Truth and Righteousness.!®

[n spite of the great prophetic achievements of the past
we may still legitimately suppose that as through the myster-
ious laws of life the human mind reaches higher summits,
the scerets of the spiritual life would be more abundantly
revealed, provided, of course, the prophet does not quail before
his vision or relax his effort in their pursuit. We may also
believe that what the propliets of old saw as through a dark
glass would shine forth in a new brilliance to their successors
and the old revelations would become relatively modes of

43 Foundations, p. 105 f. Sce, however, Dhirendra Nath Chowdhury Vedanta
vagida, In Search of Jesus Christ, pp. 46-64, far a critical examination of this claim
of Christianity.

144 Dhalla, Zor. Theo., pp. 370-7%

M8 Ibid, p. 15,
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ignorance, the Upanisads talking cven of the transcendence
of revelation altogether in absolute consciousness.* But
there is a sense in which a later prophet may be
said to come not to destroy but to fulfil the message
of an earlier prophet ; he tries to make it more universal
in its application. It is indeed true that at present
the world is divided into conflicting religious traditions—-
the Semitic and the Aryan and the Mongolian, and that
inner growth has heen mostly confined within cach tradition
separately, the only notable exception being Zoroastrianism
which, by virtue of its geographical position, influenced the
eschatology of post-exilie Judaism and probably borrowed at
least one goddess from the Semites, namely, Andhita . But
now that the barriers of space and culture have practically
broken down and no great religion—not even Hinduism—has
any geographical limit and the seriptures of all religions are
freely circulating all over the world, it is inevitable that some
sensitive soul would arise and effect the first synthesis of .rival
traditions,—would show, in the words of Kabir, that black
and yellow cows give the same white milk.™  The Sufistic
experiment, again born in the favourable soil of Persia,®
proved abortive not only because of Arab  bigotry  but also
heeause it failed to develop the social side of a positive religion,
whereas the mach smaller experiment of Sikhism succeeded 1n
establishing a new faith by fusing elements of both cultures
and discarding that religious selfishness, that intellectual
aloofness, which is the bane of all mystic speculation.  The
rapprochement of faiths has not proceeded beyond the intellee-
tual and social stages thus {far, and the awakening of national
and communal consciousness has temporarily accentuated
the exclusiveness of  dilferent  religious organisations.

46 Br. Ar. Up., iv. 8.22.

W Dhalla, Zor. Theo., p. 187.  The resemblance between Anghita and
Saraswati is remarkable and desorves investigation. Sec also Dr. Modi Memorial
Volume, p. 162.

48 B, Carpenter, Theism in Mediaeval India, p, 459,

149 Sec Carpenter, op. ¢t., p. 450, and the works cited by him. 7The influence
of Indian pantheistic speculations on Sufisin is now questioned.

12
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The Parsi, the Jew and the Jain can only be born, while the
Mongolian religions—Confucianism, Taoism and Shintoism
—are geographically isolated, non-proselytising and national.
Hinduism, which had at no time ceased to absorb foreign
elements, is again assuming a militant form, while Buddhism
is showing signs of @ new awakening and establishing contact
with the prevailing ethical, but non-devotional, temper of the
present age.  Christianity and Muhammadanism have always
been aggressively missionary, but the ery of Pan-Tslaini n
had never been more vociferous before and the decay of faith
in the West has only added to Christian missionary zeal in
the Kast. But although the times are not propitions  for
amity, there is no doubt that rivalry will bring understanding
and many a scoller at alien faiths will remain to pray in the
same Church.  Manners will continue to divide men as now
and dispositions will determine the character of devotion ; but
there will be more of good will and genuine understanding in
the futare.  But only il a religious geniug should arise o
separate the essentials from the non-essentials and make pro-
vision in his religion for the systematisation of the genuing
inspirations of all ereeds™ and should his vision be scconded
by the levelling up of intellectual culture, acsthetic apprecia-
tion and moral habits in the civilised countries of the world,
then and then only will there be a Universal Chureh ; all of us
may however in the mean time work towards that ideal in
faith and hope, and trust to the inereasing purpose of the world
to remove progressively the veil of ignorance and sin  that
obstructs the vision of the ever present Ternal with which
the human sounl, even in its deepest degradation, never loses
contact. !

150 Sce Whitehead, Religion in the Making, p. 131.
151 8ce Hegel, Philosophy of Religion, Vol. T, p. 6.
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We have discussed now in broad outlines the nature of
prophetic inspiration.  Whitaker, the Elizabethan divine,
found cvidence for inspiration in *“ (1) the majesty of the doc-
trine itself; (2) the simplicity, purity and divinity of the style;
(3) the antiqutiy of the books themselves (the books of Moses
are more ancient than the writings of any other men);
(1) prophetic oracles; (5) miracles; (6) the failure of enemies to
destroy them; (7) the testimony of martyrs; and (8) the charac-
ter of the writers, mostly illitcrate and incapable of writing
without inspiration.”’t  In other words, everything connected
with inspiration must be extraordinary—the language, the
medium, the contents.  Unlike philosophy which is meant for
the higher intelleet, religion is meant for all grades of under-
standing, and so its original language can never bhe
anything but dircet and simple, whether the speaker be
Juddha or Christ, Moses or Muhammad. The inspiration has
primary reference to the spiritual needs of man—+to a proper
understanding of the character and attributes of God and the
right relation between man and man.  As these needs are
more or less abiding, the development of religion hag always
taken the form of transition from spasmodic attempts to as-
certain divine wisheg on individual occasions to a systematie
knowledge of the unalterable will of God. The more primi-
tive the religion the more frequent are the uses of divination
and dream, of signs and omens, to get a knowledge of God's
mind in individual matters. At a slightly higher level,
cestasy takes the place of divination—the individual gets into
a state of mind relatively detached from worldly thoughts and
emptied of those personal memories and desires that thwart

1 Enc. Br., Vol. 3, p. 600,
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the influx of divinity into the minds of ordinary mortals.?
While ordinarily this cestatic mood would be an affair of God,
men have not desisted from facilitating His work by mecting
Him half-way, namely, by adopting means that predispose
one to cestatic fits.  Opium, hemp and hashish; tobacco and
wine; dance, march, music and song; revival meetings and
exhortations; fasting, ascetic practices and retirement inte
solitude; cabalistic rites and sexual orgies—these have all been
pressed into the service of faith to produce cestasy.  Speakir -
of the Tsraelites, for instance, Tiods observes :3 ¢ The man-
ner in which the Tsraelites conceived of inspiration (possession
by a spirit or permeation by an impersonal spiritual force),
the manner in which they explained visions (the carrying
away ol the seer, either in or out of the body, or second sight),
the practices employed to induce the spirit to enter the ins-
pired person (sacrifices, incubatio, music, dancing, fasting,
the use ol intoxicants) all resemble those found anmong many
* primitives.”” * This is substantially true of Hindunism also,
where similar beliefs and practices prevail down to the present
day.  TIn this ecstatic condition prophecies and cracular dis-
closures of divine intentions have been made more or less un-
der the influence of a foreign will and without the aid of the
extrancous means adopted by the diviners.  The necessity
and the process of miracles and magical feats are more ditli-
cult to understand : they are probably intended to cstablish
the power of the divinely inspired person to tap the fountain
of divine energy, either to establish his own claim or to right
manifest wrongs or to establish the truth and greatness of
God. Tt is an open question whether such actions are always
performed deliberately or also often ““ by a kind of irresistible
compulsion,’’* whether they operate directly on the course of
events or indirectly through the supernatural spiritual powers
who control them; but there is no doubt that their performance

¢ For the theories of Plato, Thilo, Joscphus and Athenagoras on the subject,
sce BWRE. vii, 347.

3 Lods, Israel, p. 800; see also Stratton, The Psycholoyy of Religious Life,
p. 108 f.

4 Bee Lods, op. cit., p. 299.
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is intermittent and it is not intended to prove that the divine
government of the world can be carried on normally by miracle
and magic. Except when these are used in the interests of
morality they may serve as advertisements to power; but it is
only in exceptional cases that they would predispose the
spectators to piety.  Besides, black art has claimed, equally
with prophetic performance, the power to control natural
forces, and oracles have thrived in many lands without reli-
gious association of a very high type.

The merit of the founders of faiths Hes essentially in this
that they have generally tried in their own way and to the ex-
tent of their own illumination to wean men’s minds away
from the spectacular and the oecasional to the abiding laws
of truth and morality. They have attempted to teach that
the lTaws of existence and conduct work without taking un-
necessary help from accessory interference.  “* Assuredly ip
the heavens and the carth are signs for those who believe
firmly; and in your own ereation, and in the beasts which He
has dispersed abroad are signs to the firm in faith : and in the
succession of night and day, and in the supply which God
sendeth down from the Heaven whereby after its death He
giveth life to the carth, and in the change of the winds, are
signs for peeple of discernment.  Such are the signs of God :
with truth have we recited them to thee.”’®  To arrive at the
conception of Taw as governing both physical and moral hap-
penings is to set up a prominent milestone in the path of spiri-
tual progress, and to believe that that law operates cqually in
all cases is really to free the mind from all anxiely about the
uncertainties of divine action. When the Vedic seers were
teaching that the first fruits of Divine fervour (Tapas) were
Rta and Satya®—law and truth, that this Rta even the gods
could not transgress, that it ruled the moral ag well as the
physical realm, and that of this holy law Varuna the *“ all-
enfolder '’ was the keeper, they were making an important
advance upon the more primitive helief that gods could be

6 8eo The Quran, 45. 9-5; also Suras 16, 31, 26, 30, 81, 85, 8.
6 RV.X.190.
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persuaded to be partial to the worshipper by supplications and
sacrifices.”

Little, however, did the Vedic scers realise that the cle-
vation of the Taw was destined in the long run to dethrone the
lawgiver.  When Buddha summarily rejected  the  boon
giving capacity of the Vedie gods and set up instead the prin-
ciple of Dependent Origination (pratitya-samutpada), accord-
ing to which the inexorable lTaw of causality ruled mental and
moml realms, the real implication of a world rled by lay
came into view.  In the words of Mrs. Rhys Davids,®
“ Going larther than the modern scientifie standpoint, they
(the Pitakas) substituted a cosmodicy for a theodicy, a natural
moral order for the moral design of a creative deity *’--an
order which wag extended by the later Buddhists to inorganic,
organic, and spiritual realms.  On Indian philosophic soil the
fight between Iaw and Tiberty, fate and fiat, destiny and deity,
was decided in favour of the former, and even the philosophy
that set out to lay down the rules of interpreting Vedic texts
bearing upon sacrifices ended by placing Apiirva or Adpsta
(fate) over God ITimsell.  Ag a matter of fact, the inexora-
bility of Taw was pushed to sneh a length that in some of the
heretical systems, familiarised to us by Buddhist and  Jaina
literatures, the progress towards perfeetion was supposed to be
ndependent even of the moral law—the orthogenetic impulse
of the world needed no moral co-operation of man to perfect
itsell and only waited for Time to bring it to [fruition.
Against these akriyavadins (philosophers of non-action) even
the non-theistic founders of Buddhism and Jainism had to

7 In both Veda and Avesla rita-ashe is fundamentally imporlant. Tn the
Rik it covers the threefold oider, cosmic, ritualistic and moral.  In the Avesta it
runs out into the mesnings, right, truth, righteousness, holiness,—all ethical in
connotation. Veda and Avesta, then, are wilnesses that the conception esisted
before the breaking up of the Indo-Tranian unity.

A conception like rita-asha would naturally have its effect upon the idea of
God. Scholars practically agree that Varuna equals Ahura Mazds, that is to 88y,
the ethical God of the Rik is regarded as the same in origin as the ethical and
supreme god of the Avesta.—Griswold, The Religion of the Rigveda, p. 24. (See
also Ragozin, Vedic India, p. 140 1.,)

8 Mrs. Rhys Davids, Buddhism, pp. 118-19; sec also Stcherbatsky, The Cen-
tral Conception of Buddhism, p. 31.
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warn their followers. They were fighting for regularity in
the realm of moral activity against the rule of divine caprice;
they never intended to hand over the destiny of the world to
the domination of a metaphysical principle after dethroning
the heavenly powers. That the demand for regularity may
become an overruling passion is evident from the fact that in
China Lao-tse too taught :* *‘ The (sage) man has for his
law the carth : the carth hag heaven for its law; heaven hag
Tao for its law; and the law of Tao is ity own spontaneity.”
This passage has been interpreted to mean that *° Tao is the
ultimate Reality, anterior to and higher than heaven, existing
before time began, and precedent to the manifested God. Tk
is the principle or law of nature, eternal, unchanging, and all-
pervading, and as such must have existed prior to any personi-
fication, which can only be regarded as a development  and
corporate expression of that principle,” or that *‘ the
ground of existenee being a perfectly indefinite spontaneity,
a dark abysmal one from which, for no reason assigned,  {he
multiplicity of the world emanates, by the immancence of
which the world is and is moved- all this agrees with  the
cthical doctrine of abstention from self-determination and of
sinking back on the inner ground ol our heing that we may
be as this spontancity in us causes us to become, 1

The problem of the law governirg divine operation is
really complementary to the problem of synergism  or  the
co-operation of the free will of man and the grace of (rod.
In the former, as in the latter, the withdrawal of provision
for the operation of grace would render all religious appeal
practically nugatory, as there would be no valid motive for
praise and prayer when God is unable to act in contravention
of law. The Vedanta of Saiikara only draws the logical con-
clusion of this position when it lays down that Tévara and
Jiva arc both beings of a lower order of cxistence and are
bound to disappear together with the rise of the knowledge

9 Liegge, The Religions of China, p. 214.

10 ERE.ix. 87.

11 ERE. xii. 198; see also Review of Philosophy and Religion, Vol. TTI, esp.
p. 175 (art. Taoism and Vedanta).
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that activity does not belong to the nature of any soul in its
free and enlightened condition and that what abides is an
impersonal Brahman—a being with nothing to legislate for or
govern. Theists have not been slow to detect the dangers of an
impersonalistic spiritualism and a  nomistic fatalism, and,
while fighting for & monistic faith, they have been obliged to
keep intact the divine prerogative of freedom to intervene
effectively in the governance of the physical and the spiritual
world.  In fact, miracle and grace are two aspects of one and
the same fact, namely, that God is not fettered by the law that
He has himself imposed either on nature or on_man and that
He is as free to suspend the regular order of the one as {o con-
done the breach of the moral law by the other. When, in the
spirit of Isaiah, whom he quotes, Jesus preached glad tidings
to the poor and proclaimed release to the captives, all ** won-
dered at the words of grace which proceeded out of his
mouth; "2 for the Jews, in spite of their claim to be the special
favourite of Yahweh ag a nation, were more accustomed to
““ the awful majesty of justice ”’ than to ““the forgiving love”’
of God. In a similar vein, the Katha and  Svetadvatara
Upanigads, and more so the Bhagavadgita,”® taught that God
could Himself bestow favour out of His abundant grace and
did not need to be coerced into beneficence by the magieal
efficacy of Vedic rites, performed according to the rules laid
down in the Brihmanas and Srauta Sutras.  Positive reli-
gions have considered it far safer to hand over everything to
the inscrutable will of God than to curtail His freedom by
setting an wnalterable and autonomous law of moral justice
over against Him. They have agreed to sacrifice intelligible
order to the inscrutable fiat of God lest the law should usurp
the place of the lawgiver. God’s grace manifests itself not
only in incarnation and revelation, in providence and redemp-
tion without merit, but also in the purification of the sinful
nature of man and in the reinforcement of his gtruggling moral

1278, 61.1-2; Luke 4.17-22; sce also RRE.vi. 334.

13 Bhagavadgita, x. 10-1; xviii, 61-6; Katha Up., 1.2.23; Bhiagavata Pur.,
xi. 1. 32; Svet. Up., 3.20; 6.21.
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will by timely assistance.”® Thus, while the cult of sacrifice
insisted on the fulfilment of certain formal conditions of ob-
taining divine favour (except when it regarded the
whole process as magical), the cult of grace, as for-
mulated by the founders of religions, emphasised the
need of fulfilling certain spiritual and moral condi-
tions of obtaining divine aid, if not in the form of ex-
ternal goods, at least in that of a capacity to withstand suffer-
ing. 1t even went so far as to assume that in certain excep-
tional cases divine grace could forgive and save a sinner who
had done nothing to deserve divine compassion (thereby even
risking the fundamental postulate of all ethical religion that
vice can never hope to be treated in the same way as virtue),
in order to show the greatness of God whose patience, love
and solicitude for the human soul know no bounds and who
sends the sun”to shine as much upon the wicked as upon the
good. TIf God had taken pleasure in visiting iniquity with
suffering, would He have sent any prophetic revelation or
warning? God is both able and willing to condone ginful
acty, sometimes in response to penitent prayers and at other
times freely with inscrutable motives of His own or out of
His abundant mercy.

This message of hope we may regard as the cardinal tenet
of all theistic faiths preached by the prophets. The fear of
the Lord may be the beginning of wisdom, but cven the
primitives would require something more to worship God.!
If the wrath of God is incapable of being turned away by
penitence and prayer, and if the law of justice is to work
out its relentless destiny in all cases, what motive would be
left for approaching God in a worshipful attitude? Even
the primitives believe that the supernatural powers can be
prayed to in a spirit of hope (when, of course, they are not
regarded as amenable to magical control), and no advanced
theism has been able to dispense with the same belief. Only
on the portals of Hell are Dante’s terrible words possible :

14 ERE.vi.865.
15 Bee Marrett, Faith, Hope and Charity in Primitive Religion, Lect. II, esp
p. 89.

13
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‘“ Abandon all hope, yc who enter here.”’* Man lives by
hope no less than by faith; he is cver conscious too of his
weaknesses and his many shortcomings in his dealings with
men and things, cven when these are judged by the relative
standard of traditicnal morality or tribal custom. The
prophet of a religion has, therefore, the twofold task of
awakening or accentuating the sense of sin and suffering and
at the same time of bringing a message of redemption or
deliverance from these.”” Whether a religion would e
pessimistic or optimistic depends upon the emphasis 1t lays
upon the first or the second aspecet.  James, agis well known,
distinguished between the religion of healthymindedness and
the religion of the sick soul—the religion of hope in spiritual
progress and immortality, based on a belief in the benignity
of God, and the ‘‘ hell-fire theology,”” based ¢n a melancholic
and defeatistic attitude towards the problems of right living.*®
But mere pessimism has never been able to constitute either
a religious or a philosophic miessage—a way out has always
been suggested, though sometimes a way that is sirenuous,
slippery and almost unending.  Even atheistic faiths have
built on hope. In Buddhism and Jainism religious suicide was
not at all permitted to those who wished to escape from the
troubles and responsibilities of life but only sometimes to those
who had attained perfection and who wanted to quicken their
exit out of the world after that heppy consummation.t?
‘What most religions have done is to picture a God who has
indeed set tasks to men but who is ever willing to help them
in correcting mistakes and-is satisfied with their effort at im-
provement cven though the standard of perfection attained is
not very high. God lends a helping hand to souls struggling to
rise ; He breaks their fall ; He lifts them up from the ground ;
He assists them with casy ascents and mounting ladders.
How weak and erring is man, and how great and good is God !

18 Dante, The Divine Comedy—MHell, Canto III.

17 See Mackintosh, The Pilgrimage of Faith (1931), pp. 196-205.
18 James, Varieties of Religious Ezperience, Lects, IV-VIL.

1 ERE. xii. 24 1., 84.
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Even the original pre-theistic Buddhism had to show
how it was possible to hope for ultimate deliverance
through right contemplation, even though no God ever
came to the rescue of the soul in bondage to ig-
norance, suffering and sin. The very fact that most
of the religions, which originally started with an austcre
philosophy of life, had to make concession to the human
demand of easy salvation is a striking testimony to the neces-
sity of a gospel of compassion. Hinduism with its Pauranic
message of hope is far removed frem Hinduism with its Upani-
sadic message of self-knowledge and self-discipline.?  Maha-
yina Buddhism with its compassionate Bodhisattvas is
essentially different from Hinayina Buddhism with its in-
sistence upon self-attained Nirviana. The former even proved
readily acceptable to Chinese Confucianists and Japanese
Shintoists whose religions lacked this type of divine help.
The suceess of Christian and  Muhammadan missions has
largely depended upon their ecasy and attractive scheme of
salvation through prophetie mediation, against the seductive
influences of which the native religions of Tndia, China and
Japan, whenever they taught crude beliefs in petty gods or
lofty philoqophi(“ of self-attained salvation, have 1ostly
struggled in vain. [t is only by developing a religion, com-
parable in its plan of salvaticn with these Semitic religions,
or clse by intensifying a culture that can dispense with God-
given deliverance, that they have managed to escape total
extinetion ; as instances in point may he cited Vaisﬁavism
and Saivism in Tndia and the cults of Amida, the god of
boundless light, and Kwannon, the goddess of mercy, in the
Shin seet of Japan,® all of which have developed on the lines
of faith as against the cult of restraint, meditation and
knowledge advocated by the Samkhya and Vedanta schools
in general of India and the Zen (Dhyana) sect of Buddhism
in Japan. We shall see later on that the cult of compassion

30 BE. Carpenter, Theism in Mediaeval India, pp. 102-03.

21 See Streeter, The Buddha and the Christ, p. 82 f.; also Kimura, A Histori.
cal Study of the terms Hinayana ond Mahdayana and the Origin of Mahayana
Buddhism, p. 49,
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is not without its dangers—the Saints in Roman Catholicism,
the Walis in Muhammadanism, the Gurus in Hinduism. the
Yazatas and Fravashis in Zoroastrianism, the Mother God-
dess in Catholicism, Vaisnavism and Buddhism, not to talk
of the Tirthaiikaras in Jainism and the Bodhisattvas in
Buddhism, have all swelled the ranks of compassionate inter-
mediaries and rendered salvation casier of achievement.
Again, where priestly absolution has elaimed to confer release
from the piccadillog of daily life and to square up periodically
the accounts in the Book of Tiife from here below, the incen-
tives to strenuous cffort are likely to be reduced to their mini-
mal intensity.2 Fxactly for a similar reason men have sought
to swell the credit side of their heavenly account by secking the
assistance of their descendants in the shape of $raddhas,
masses, worship on tablets, etc., when they are dead, and, the
aid of their contemporaries, when alive, by forming *‘ brother-
hoods *’® in which each shares the merits of all the members :
so uncertain is unaided salvation when men are  regarded
as sinful in nature, act and disposition and also as begotten
in sinfulness.®® When the craving for outside help is so
great, is it any wonder that a class of people claiming to
absolve people from sin should arise or that the doctrine of
supererogation, according to which a surplus of merit that can
be acquired by certain privileged persons and placed at the
disposal of sinners for their salvation, should form a
part of the creed in some of the religions of redemp-
tion 7%

The founders of faiths were not insensible of the danger
of merely purifying the conception of God. A religion that

22 With the growth of the opinion that penace does not presuppose full con-
trition, but only an atiritio, which the sacrament of penance itself perfects, an im-
petus was given to the less spiritual concoption, and this aftained its full deve-
lopment in the doctrine of indulgences whereby the treasures of merit stored up
by the faithful for the church, and st her disposal, could be held to rem% the
penalties of guilt here and in purgatory for her obedient children.—Hobhouse,
Morals in Evolution, II, p. 143.

B Sullivan, The Externals of the Catholic Church, pp. 850-51.

¥ papo’ham pdpakermaham pipatmd papasambhavah.

3 See Hobhouse, Morals in Evolution, TI, pp. 141 f.; also Sullivan, The Fun-
damentals of Catholic Belief, p. 282.
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concerns itself only with the establishment of a right relation
with God may easily take up a negative attitude towards the
world. The intensive quest of (God may swallow up all other
interests, and life, instead of being cnjoyed as a blessing,
may simply be cndured as a hateful necessity. The stern
dutics of life may be shelved altogether and devotion to God
may sum up the entire function of spiritual existence.
There may be an abnormal shrinkage of the ego till
the interests of the world disappear altogether from
view and religion becomes altogether an affair of
man’s solitariness. The mystic way of life, with its
stages of purgation, illumination and unification, is
calculated to draw the soul away from the passions of the
flesh, the call of social obligation, and the demands of sense
and imagination. Kven the intellectual demands of revela-
tion may be absent and the coul may sink into the blissful
quict of the Absolute Tnane through stages which can be only
imperfectly deseribed in language, such as that employed by
St. Theresa and the Dadabhimidistra.®  All attempts to use
ted practically are totally abandoned : the soul does ot ap-
proach God to get anything out of TTim but to give itself up
wholly to Hin, and not only the worldly interests of one’s own
sell but even the spiritual interests of others may be totally
abandoned. The soul begins to seek solitude, to retire from the
haunts of men, to adopt ascetic and mortificatory practices, to
contemplate and meditate in order to commune with God or to
empty the mind of all individualistic contents in order to
realise finally the nothingness of the temporal and the per-
vasiveness of the cternal in its own bosom.

Tt is evident that this type of preoccupation with God is
bourid to be antisocial; and hence no religions organisation
can be built up on the loose sands of individual interest and
spiritual selfishness.  The unkind world with its incessant
demands for the Mifilment of bodily needs and with its multi-
ple emissaries of natural evil, which prowl about in the shape

2% KRE. ii. 7T43f.; ix. 98, Sce also James, Varictics of Religious Experience,
pp. 408-15.
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of dangerous animals, noxious vermin, germs of disease and
seeds of daccay, torments the corporeal frame of the saint
practically as much as that of the sinner and compels him to
live within easy reach of the helping hand of the socicty he
wishes to abjure. 'When to mitigate some of these evils the
lonely hermit turns a canobite, a new system of duties
springs up and the task of maintaining the cocnobium brings
about wider contact with social groups and lesser opportuni-
ties of solitude and ecstatic trance. But the founder of a
faith is impelled by something deeper than the practical
necessity of living to come into contact with society. Al-
though his inspiration is not exclusively (and sometimes even
primarily) a product of social forces, he still owes much to
the level of culture which his society has attained. A Jewish
prophet, with centuries of ethical tradition in the community
behind him, could not fail to sce more deeply into the nature
of God and the requirements of a moral life than a savage
born into animistic and fetishistic traditions or the cult of
cannibalism. Knvironment does net plant the prophetic sced
in human nature, but it deeply influences its germination and
subsequent growth. Tt is into a conerete social situation
that a prophet is born, and the character of his spiritual
progress is largely determined by the ferees against which he
has to contend and the materials upon which he can rely.
This is why prophetic expressions are so differently garbed
even when close analysis reveals a fundamental kinship of
prophetic inspirations. Mysticism, which is comparatively
untrammelled by the necessity of conforming to social ideas
and ideals, speaks a universal language, while revelations are
clogged by the conventions of the community for which they
are originally intended.” Could there have been so much
insistence by the Hebrew prophets on the greater responsi-
bilities of Israel if Moses had not established the tradition of
a special covenant between Israel and Yahweh? Could
Muhammad have incorporated the pilgrimage to Mecca within

# See Pratt, The Religious Consciousness, p. 887 f. (The last five chapters
provide an excellent summary of Mysticism.)
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the divine revelation had he not been an Arab and had there
not been an immemmorial Arab custem in its favour? Could
Buddha have claimed inspiration for his doctrine of Pratitya-
samutpida had he not been brought up in the tradition of the
law of Karma? The message for the mass, which revelation
is ultimately destined to be, must be couched in a language
suited to their need and understanding, while mysticism
assumes the proper language of the soul, the spiritual
Esperanto which a few indeed can understand but which is
not confined within narrow communal or geographical limits.
As a matter of fact, the universal element of every positive
religion has a kind of mystic appeal to the spiritual nature of
man when it does not appeal to his reason. That is how faiths
can spread by intimate acceptance to newer social groups.
To one born in the tradition the universal and the particular
make cqual appeal through the force of sheer habit ; but when
the traditional and the local preponderate over the universal,
a faith loses its power of appeal to the world at large.

Now, the most universal aspect of religion must have
reference to those ethical needs without the fulfilment of
which society cannot hold together. Mere gregariousness
may bring individuals together; but in order to cohere into
social groups they must develop traits and tendencies and
establish principles and practices conducive to concord. Tt
has often been pointed out that even persons congregating
together for unlawful ends or predatory purposes must have
a code of morals delimiting one another’s freedomn at least dn-
ring the period of operation, although not infrequently they
fall out during thc division of the spoils.® Conformably to
this principle, the rules governing the relations of the
members of a family have been the most rigid and exact, and
the primary prohibitions or tabus have their first reference
to the family where natural affection frequently seconds the
operation of the moral sense. In the patriarchal stage of
society some of thesc ethical forces operate without express
thinking: this is why people in-a tribal condition have such

3 See Plato, The Republc, Bk. 1.
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solidarity and why they resent so strongly any injury to their
fellow-members. A religious community is only an cxtended
tribe where the basis of unity is not sameness of blood but
similarity of belief—the common ancestor is not the human
tather but the Father in Heaven. Sympathy gocs with
the kinship of a common faith and not with gcographical
propinquity : instructive illustrations of this are furnish-
ed by the case of the Vratyas absorbed by Hinduism, of the

strangers (gerim) in ancient Judaism, and of converted slaves

in Muhammadanism,—in fact, of converts in every religion.

Conversely, apostates and infidels are the most hateful in the

eyes of the faithful.

No religion that ignores the social aspeet of faith has
any chance of survival.® Al religions are ultimately tested
by their bearing upon ethical behaviour and social concord.
Even when under a mistaken sense of the - necessities  of
religious Tife men have been prompted to  adopt wnsocial
actions (as when human sacrifices were offered to Huitzilo-
pochtli in the cld Mexican religion, to Yahweh in Judaism, to
Kall in Hinduism), they cither pleaded their  helplessness
before an express divine revelation or gave the whole matter
an esoteric colouring, of which the main purpose was to
defend on higher social considerations the adoption of such
apparently antisocial measures.  All primitive religions are
purified by culture not only in an intellectual but also in an
cthical direction; they not only attain an increasing coherenco
of doctrines but they also establish closer bonds of active
sympathy between man and man. Without an active
interest in other people’s welfare it is impossible to
develop the cthical side of one’s idea of God. Just
as it is true that from our conception of the ethical
nature of God follows our attitude towards our fellow-men, so
also from our acceptance of certain fundamental ethical
relations between man and man follows a development in our
conception of the ethical nature of God. Faith and
morality purify, or else degrade, each other. We may

® Bee Pratt, The Religious Consciousness, pp. 7-12.
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suppose, for instance, that a development of ethical
notions transformed the carlier religious code of the Jewish
Deralogue into a code of social morality. The dccay of the
cult of sacrifice all over the world is intimately related by way
of cause or effect or both with a purified conception of the
nature of God to whom the offerings of the heart are supposed
to be more acceptable than the gifts of material objects, es-
pecially when the latter involve cruelty to men or animals.
As religious thought progresses, it has not only to bind man
to God but also man to man; anything that has a tendency to
divide men or set up one class against another can have no
abiding place in a truly religious organisation. A satisfactery
modus vivendi of the different classes and interests within the
religious group must be evolved and a direct contact between
individuals, and not merely between groups, must be estab-
lished. In religion, no less than in politics, the famous dic-
tum of Sir Henry Maine holds true, namely, that ** the move-
ment in the progressive societics has hitherto been the move-
ment from status to contract,”’® not only in the sense that each
individual has been treated as an end in himself, and not
merely as a member of a group, but also in the sense that
individuals have felt that in addition to their duties as mem-
bers of a class they have direct obligations in their individual
capacity, or, in other words, the voice of conscience supple-
ments, and sometimes supplants, the voice of the tribe.

But just as danger lurks in mere devotion, so also there
is risk in mere morality. TIn its eagerness to amend the in-
justice of centuries religion may bhe tempted to reduce itself
to a mere device for social unification and social good, neglect-
ing or minimising the devotional side of man’s life and aban-
doning the attempt to understand the operation of spirituality
in nature and history. Tt does not unoften happen that after
capitalism and aristocracy have ground down the labouring
classes for centuries, there comes a deification of the prole-
tariat in sensitive minds, painfully affected by the wmiscries
and disabilities of the downtrodden and the depressed. A

30 Maine, Ancient Law (1801), p. 114,
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Voltaire or a Rousseau, a Marx or a Lenin, a Vivekananda or
a Gandhi, may rouse a nation’s conscience to the degrading
conditions under which the suppressed and the submerged
classes live. A religion that does not provide for adequate
consideration towards the needy and the oppressed then for-
feits its right to exist, judged by the test of social benefit. A
cult of social service or a religion of humanity springs up, and
religion becomes identified with the establishment of right
relations with sentient existence, untrammelled by transcen-
dental preoccupations.  To indicate this attitude let
us quote two authors. ‘‘ Religion,”” says Rabindra-
nath Tagore,® *‘ inevitably concentrates itself on hu-
manity, which illumines our reason, inspires our wis-
dom, stimulates our love, claims our intelligent service.”’
According to Benjamin Kidd,® *‘ a religion is a form of be-
lief, providing an ultra-rational sanction for that large class of
conduct in the individual where his interests and the interests
of the social organism are antagonistic, and by which the
former are rendered subordinate to the latter in the general
interests of the evolution which the race is undergoing.’’
We may refer to a few historical instances to test the adequacy
of this moralistic standpoint of faith.*

The first case is furnished by Buddhism. In opposition
to the sacrificial Vedic cult, which legalised cruelty and stabi-
lised caste, Buddha minimised the importance of the Vedic
gods in spiritual matters and discountenanced all speculations
about the future state of the soul; and to reinforce his teach-
ings he preached that the soul wags only a transient aggrega-
tion of five factors—form, sensation, perception, predisposi-
tion and consciousness—which was dissolved at death. But
he preached at the same time the inviolability of moral justice
and the necessity of spiritual progress towards perfection in
its intellectual and moral aspects. He resisted in hig own
person the insidious advances of Mara the tempter and his

31 R, Tagore, The Religion of Man, p. 114, See Pringle-Pattison, The Idca
of God, Lects. VII and VIII.

3 B. Kidd, Social Evolution (1902), pp. 105-06.

3 Bee the present writer's art, Morality or Religion? in Dacea University
Journal, 1986.
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three daughters, Desire, Discontent and Lust; and he showad
by the failure of the severe ascetic practices of his early
career that, no less than enjoyment, mortification of the flesh
was not the way to illumination and salvation. In the great
sermon at the Deer-park of Benarcg (Sarnath) he advocated
the rule of the Golden Mean, now associated in the West with
the name of Aristotle, and taught that the primary object of
religion was to find out the means of putting a stop to the
ignorance that caused embodiment and suffering, and that the
true means of Nirvina or salvation wag not the path of wor-
ship but the path of illumination and ethical will. He called
it the Noble Eightfold Path, which may be described in
the words of Prof. G. F. Moore as follows :* ‘‘The first
step in this path is right belief; that is, belief in the four
fundamental principles as enunciated by Buddha; then follow
right resolution, the resolve to renounce all sensual pleasures,
to have malice towards none, and to harm no living creature;
right speech, abstaining from backbiting, harsh language,
falschood, and frivoleus talk; right conduct, not destroying
life, not taking what is not given one, not being guilty of un-
chastity; right means of subsistence, giving up a wrong oc-
cupation and getting one’s livelihood in a proper way; right
effort, the strenuous endeavour to overcome all faults and evil
qualities, to attain, preserve, and cultivate all good qualities.
These six paths are ways of moral self-discipline, and might
be comprehended under one head.  The next, right reflection.
might be called the intellectual discipline, a higher ascesis by
which man rids himself of lust and grief.  The highest stage
iy the mystical discipline, right absorption or concentration,
a series of trances through which man rises to the bliss which
is as far beyond happiness as beyond misery, reaches the
intuition of higher and higher ranges of truth, and passes
into ecstasies that lie beyond consciousness.”” The last step
at any rate would refer in most other religions to the realisa-
tion of God, but Buddha meant by it nothing but the successive

34 See G. F. Moore, History of Religions, I, p. 295; Yamakami Sogen, Sys-
tems of Buddhistic Thought, p. 160f.; Warren, Buddhism in Translations,
pp. 37874,
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stages through which the mind gets rid of its contents till it
is able to reduce itself to that nothingness (§iinya) which is
its proper nature. Tt appears also that, of the forty subjects
of meditation which are prescribed for training the mind in
its task of sclf-emptying, reflection on the gods (but not in
the sense of reliance upon them) is only one.®
Mrs. Rhys Davids has drawn attention® to a significant
passage in the Majjhima-Nikaya (i, 134) in which Buddha
compares morality to a raft meant to be used *‘ as something
to escape by, but not to be clung fast to;”’ but she takes care
to point out also that in Buddhism *‘ there is no other certain
sanction of goodness beyond the driving force of pain waiting
on immoral living, and the pleasures rewarding moral living,
now or in the long run,”’¥ and that ‘‘for the thoughtful
Buddhist, the Kamma-niyama will have furnished as press-
ing a motive for moral conduct as if he had held that an
omniscient lawgiver watched and rewarded his acts.’’®
The noble eightfold path, the five (or ten) §ilas (namely,
to abstain from taking life, not to take what ig not given,
sexual purity, to abstain from lying, abusive, slanderous or
idle specch, to abstain from intoxicating drink) and the six
paramatas or virtues of perfection (namely, Charity, Morality,
Humility, Strenuosity, Contemplation and Spiritual En-
lightenment) sum up, with some minor overlappings, the main
tenets of the Buddhistic laith® and provide a striking contrast
to the Jewish Decalogue with its primary emphasis upon a
right knowledge of God. Even the Indian language of reli-
gion was used in Buddhism in a moralistic sense.  Thus
Brahmaviharabhavana, which would ordinarily mean thoughts
conducive to or connected with enjoyment of Brahman, is
used in Buddhism synonymously with the sublime moods
which include love, pity, sympathising joy and equanimity
(mailrt, karuna, mudita, upcksa) and which have no religious

% Warren, op. cit., p. 992.

3 Mrs. Rhys Davids, Buddhism, p. 155.

 Ibid., p. 121,

38 Ibid., p, 126.

3 Ibid., p. 154 (also Yamakami Sogen, op. cit., p. 305).
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significance but simply indicate certain attitudes of mind to-
wards one’s fellow-men.*

It is not our purposc just now to discuss why Northern
Buddhism could not keep up the strictly ethical attitude to-
wands the world, preached by Buddha; what we wish to em-
phasise here is that revelation in the case of Buddha took the
form of an insight into the nccessity of a strenuous moral life
without reference to God and Immortality (which form two
out of the three indispensable presuppositions of morality ac-
cording to Kant) with a view to stopping those conditions of
suflering which bring about the germination of Karmic seeds
in the shape of repeated embodiments. The mystic craving
was apparently satisfied by the stages of contemplation, to be
found strewn all over the Pitakas, and these could be practised
only by those who had satisfied the conditions of a strict moral
life; but there is no suggestion that they could bring about a
union with Brahman or Ig¢vara or that the moral law required
any lawgiver to establish its claim to recognition. Original
Buddhism is therefore atheistic in a double sensc—in the
Indian sense of denying the authority of the Vedas and in the
Western sense of refusing to discuss the necessity and the
nature of God, and yct millions of lives have been ennobled by
its message of morality and meditation. It laid down ela-
borate rules about social, personal and family obligations and
yet kept intriguingly silent over those theological questions
which form the major occupation of theistic creeds.

In its emphasis upon the moral aspect of religious life
Buddhism stands almost unique among older creeds. Spas-
modic attempts to dispense with the necessity of theological
assumptions and anxious solicitation of the favour of gods ere
not indeed unknown in philosophy and cthics—Epicurus, for
instance, preached ataraxy or impassiveness of the sages and
the indifference of the gods, and this is also the creed of many
thinkers who have in recent times attempted to combine
practical morality with theoretical agnosticism and found the
inspiration of their lives in some cult, patterned after Comte’s

« Mra. Rhys Davids, Buddhism, p. 218; also M. NyfDAstHatdha, pl 108t
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Religion of Humanity, with ‘ Decd, not Creed ’ a3 its motto.
The Ethical Movement,” inaugurated in the wake of Secula-
rism, is likely to gather momentum, ag years roll on, if the
existing positive religions insist upon the inviolability of their
dogmas and their crude cosmological speculations. But as
yet no purely cthical speculation has solaced so many souls,
not always well cducated, as Buddhism has done; and, if
sccularism were to spread further, no other religion is likely to
make a stronger appeal to thoughtful men with an ethical dis-
position than the message of the Enlightened One, subject to
such local modification about its speculative part (e.g., the
doctrine of Karma) as may be found necessary.

Two other prophets figure large in the religious feld,
whose primary concern was also the purification of humon
lives. Mabhavira, the contemporary of Buddha, who probably
reformed the religion of Pargvanatha, did not altogethier
abolish the idea of gods; but, according to Jainism,
these constituted on¢ of the four forms in which finite
souls (jivas) could cmbody themsclves and, in fact,
the same term devald served to indicate both gods and
demons.® The attitude towards a supreme God who helps
mankind is summed up in the sentence, “ Man! Thou art
thine own friend; why wishest thou for a friend beyond
thyself?2’%  The Siddhas, the emancipated ones, take no in-
terest in mundane affairs and receive no prayers or offerings;
the Tirthankaras are adored for their piety, their perfection,
and their compassionate message of salvation, but not in ex-
pectation of any boons.® The ideal of purity, perfection,
freedom and blessedness is God—there is not any personal
being, possessing these qualities, whom men must worship
for salvation. Here, for instance, is a clear statement of the
creed.® ** The Jains do believe in a God after their own way
of thinking—a belief which is in and through saturated with

41 ERE. V. 419,

1 Mrs. Sinclair Stevenson, The Iieart of Jainism, p. 97.

43 Ibid., p. 128.

4 Ibid., p. 191; Nohar and Ghosh, Outlines of Jainism, p. 2064.
45 Nahar and Ghosh, op. cit., p. 260.
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all the vigour and strength of life. It does not make us de-
pendent on any Almighty Ruler for our being and beatitude
here or hereinafter. It does not cast us into the mould of
those weaklings who love to creep with a quivering prayer on
their lips to the silent doors of the Deity; nor of those who
crawl, beating breast at every step hefore his fictitious feet or
figure to adore. Rather it makes us feel that we are inde--
pendent autonomous individuals who can carve out paths for

ourselves here and hereinafter both for enjoyment of pleasures

and emancipaticn of our souls by our own will and exertion.”’

As a matter of fact, it is openly believed that only men can

attain salvation by accepting the religion of Mahavira and

that even the gods have to be reborn as men to attain self-

knowledge and emancipation.*

These two heterodox religions of India are instructive in
three respeets.  They are, firstly, the earliest experiments at
a systematic course of personal purity and social morality
without any assumption of a moral law-giver. They are,
secondly, systems of morals that resisted all tendencies to-
wards materialistic and fatalistic degenerations and actively
combated all conternporary creeds that denied the moral res-
pousibility of man or reduced him to a mere concourse of
atoms. These two systems succeeded in establishing morality
without religion because they practically substituted for the
impersonal Upanigadic Brahman an eternal moral corder, the
authority of which was never questioned; and, while disso-
ciating themselves from all speculations about mystic union
with the Absolute, they retained and reinforced the Brahmanic
ascetic organisation with its rules of discipline, its cult of self-
knowledge, and its objective of individual liberation to be
attained by personal endeavour. The way for this was pre-
pared by the decline in importance of Varuna, the Vedic moral
god, the development of the conception of Brahman, an im-
personal spiritual principle, at the cost of the plurality of
more or less personal gods, the decay of sacrifices all through
the periods of the Aranyakas and the Upanisads, the increase

4 Mrs. Sinclair Stevenson, op. cit., p. 268,
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in idealistic tendencies due to the developing practice of self-
analysis, and an intensification of the ascetic ideal of life to
such an extent that even atheists renounced the world and
wandered about to preach their message. The third point is
instructive for a different reason, namely, that ultimately
both partially succumbed to theistic temptations and satisfied
.the religious craving by practically deifying the prophets und
worshipping them on this side idolatry, thus establishing the
demand made by religion that there are certain needs of +he
human heart which religious devotion and fecling of trust in
a higher power can alone satisfy. Fven tough minds have to
fight hard against theistic failings; no wonder, therefore, that
weaker souls should suceumb to the blandishments of faith or
live in high philosophy and crude superstition by turns.

This inadequacy of the merely moral can be exemplified
also by reference to another religious reformer. K’ung-foo-
teze (Confucius), the Chinese sage who was ultimately
accorded divine honours, was a lover of the ancients and
professed to be a transmitter, and not a creator, of the religion
which now goes by his name. This religion admitted the
reality of a Supreme Power which was sometimes described
in personal terms as Ti or Shang T1 (Supreme Ruler) and
sometimes impersonally, or less personally, as T’ien
(Heaven).” Tt is to Shang Tt that the Chinese Emperor
offered sacrifices on behalf of the nation during the winter
solstice.  No one else had a right to offer sacrifices to Shang
T1i, although a deputy of the Emperor could officiate at the
warship of Hu-t'u (Empress Farth) at the summer solstice.
The people at large could, however, worship T'ien, the im-
personal form of the Supreme Power,® and they did not feel
the need of Shang Ti on account of a variety of reasons.
Firstly, all the principal qualities of Shang Ti were
ascribed to T’ien also and only insignificant differ-
ences existed between the two, both standing for ** a Power

47 Soothill, The Three Religions of China, p. 53, 116, 119 f.; Legge, The Reli-
gions of China, p. 10,
48 Boothill, op. cit., p. 129,
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above, great, bencficent, and just, who rewards virbtue
and punishes vice, and who can be approached in prayer.’’®
Secondly, the stiff formality of the Imperial sacrifice tended
to discourage all personal relationship with God and to lead
men to imagine Him as a sovercign ruler before whom the
only appropriate feeling was awful reverence ; the people at
large, on the other hand, invested T ien with qualities more
favourable to personal relationship®—in fact, the people of
the North actually personificd T’ien under the title of T.ao
T’ien Yeh (His Honour Heaven or the Honoured Progenitor
Heaven) and the ancient seript represented it by a human
figure.8  Tastly, the Tmperial cult recognised the existence
of lower deities (shen) and spirits of departed ancestors, and
it is these, especially the latter, that the people at large
generally worshipped.

It appears, therefore, that at first sight Confucius may
well be reckoned as a reformer who laid equal emphasis on
devotion and duty.  But a closer examination shows that his
support of the national religion was dictated more by pru-
dence  and patriotism than by piety. Religion was relegated
mostly to the State, and the Emperor, as the son of eaven,
was the pontifex marimus of the nation.  Confucins purified
religion in two ways : firstly, he discouraged all idolatry so
that the sacrifice to Shang T1 was offered under the open sky
without the help of any image ; and sccondly, the lower spirits
were mostly worshipped on tablets with the names of the
gods or ancestors inscribed thercon.® He even forbade the
indiscriminate worship of spirits with a view to gain, and
limited the popular worship to sacrifice to one’s own ances-
tors. It does not appear, however, that his cold Mongolian
temper was very prone to religious rapture. In his scheme
of faith sages, rulers and ancestors could vie with the deified
powers of nature, local divinities and presiding spirits of

49 Soothill, op, cit., p. 127.
50 Ibid., p. 125.
51 Ibid., p. 122.
52 Ibid., p. 181.
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professions, for the homage of men®—a prescription which
later on led to his own rank being at first fixed in the second
grade of worship and subsequently (in 1907) equated with
that of Shang Ti himself.* *° He himself avoided speaking
on four subjects : extraordinary things; feats of strength;
rebellious disorder; and spirits.”’® He was not without his
doubts about the sacrifice to departed spirits. He is credited
with the sayings, ‘‘ While you are not able to serve men
(alive), how can you serve their spirits? *’ and * While you
do not know life, how can you know about death?’’ Tne
same tendency to avoid topics not having a direct bearing
upon life, as is found in Buddha, is present in Confucius also.
He refused to be drawn into discussions about the nature of
the soul and the laws of Heaven, even though he laid down
that the perfection of human nature, bestowed by Heaven,
could be achieved by proper instruction about the right way
and though he accepted the continued existence of the soul
by providing for the worship of ancestors.® The word
‘ prayer,” including its synonyms, occurs only about
half a dozen times in his writings and only in
the sense of an invocation fer temporal blessings and
not in the sense of ‘adoration, communion with
God, or entreaty for spiritual exaltation and develop-
ment,’™ and no definite meaning can be made of his
cryptic saying, ‘‘ My prayer has been for long.”” Tt is not
improbable that his other cryptic saying, ‘He who sins
against Heaven has nowhere left for prayer,’® indicates that
he had an abiding faith in the validity of the eternal laws of
morality, of which Heaven was more the symbol than the

8 Legge points out that ‘‘ even though the presidency of those objects may
be igncrantly and superstitiously assigned to different spiritual Beings, the prayers
to them show that the worship of them is sull & wervive of God.''—Religions
Systems of the World, p. 69.

6 Soothill, op. cit., p. 37.

85 Analects VII, XX; see Legge, The Religions of China, pp. 117-18; also
Soothill, op. . eit., p. 172.

% Soothill, op. cit., p. 169, 170, 176; Legge, op. cit., p. 112

57 Soothill, op. cit., pp. 138-83); Religious Systems of the World, p. 68.

68 Soothill, op. cit., p. 189,
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founder, and that, according to him, by transgressing
these laws of propricty men forfeited the right and
chance of temporal benefit.  But for his anxicty to
conform to immemorial tradition, Confucius would
have cnunciated more unequivocally the autonomous
working of the moral law carlier than any other religious
teacher whose name has come down to us. His main endea-
vour was not to make men devotional but to make them
moral.® This explains why he took such particular care to
chunciate the Doctrine of the Mean, according to which
harmony rules not only the mind of the wise but also the
world, and the Golden Rule, according to which we are en-
joined not to do unto others what we would not like to be done
to ourselves.

Quite in keeping with this moral tendency, we find,
Confucius uses in his writings the impersonal form T ien
(Heaven) more frequently than the personal form Ti (al-
though not in a greatly different  sense)® and extols the
knowledge that makes the mind sincere and brings about
ultimately a rectified heart, a decorous conduct, a well-regu-
lated family and a well-ordered State in succession. Not
only here do we miss any hankering after transcendental
speculations in the interests of rational thinking or purer
faith, but also in his cnunciation of the duties of men and
the virtues to be practised we search in vain for any well-
defined duties of devotion.  Good life in' Confucianism is
almost synonymous with the maintenance of the five social
relations of husband and wife, father and son, sovercign and
subject, elder and younger brother, friend and friend—the
first four between superiors and subordinates and the last one
between equals.®* In addition to these Five Human Relation-
ships, there are also Five Constants or fundamentals of virtue,
namely, kindness, justice, reverence, wisdom and good faith,

8 Legge, however, remarks: ‘ The idea of Heaven or God as man's
Maker snd Governor was fundamental to the teachings of Confucius; and on this
account I contend that those who see in him a moral teacher do not understand
him. "'—Religious Systems of the World, p. T1.

8 Legge, op. cit., p. 139.
61 Soothill, op. eit., p. 190.
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which also are mainly secular in character. As Parker
observes, ‘‘ Self-control, modesty, forbearance, patience,
kindliness, orderliness, absence of effusiveness and passion,
studiousness, industry, mildness, dutifulness, neighbourli-
ness, fidelity, uprightness, moderation, politeness, cere-
moniousness—these were the qualities which Confucius con-
sistently practised and taught.”’® These constituted, accord-
ing to him, the way of perfection. That the message of
morality succeeded so well is due to the fact ¢hat Confucius
was too wise and politic to disturh the ancient religious prac-
tices of the nation even though he was himself seeptical about
their efficacy : what he did positively was to teach men to
have faith in themselves and in their status and, instead of
pessimistically preparing for death, to get rid of the ills of
life, to strive for the realisation and perfection of the innate
goodness of their own nature and “ to strengthen and perpe-
tuate the things that arc scen and temporal.”’®  Tnasmuch ax
there is a moral order in the world, the strennous life of good-
ness is bound to have its reward just as the casy life of evil
is sure to meet its doom ; and this recompense is not deflerred
to a realm beyond, about the existence of which there may be
sorae doubt, but is accomplished here below according to the
eternal laws of righteousness. Tn this respect an easy com-
parison of Confucianisin with pre-exilic Judaism is possible,
with this difference, however, that the Hebrews never for a
~moment believed that the moral law could operate without
the will of Yahweh. The easy acceptance of Buddhism and
the concurrent vogue of Taoism in Confucian China are due
to the fact that these two religions also accepted the validity
of the moral law and the nced of social harmony, self-know-
ledge and sclf-discipline. They supplied at the same time
that clement of mysticism and devotion to China which
Confucianism lacked because of its intense preoccupation with
the practical duties of social life and its apathy towards the

6 M. Cannay, An Encyclopedia of Religion, art. Confucianism (p. 116),
quoting Parker, Studies in Chincse Religion.
8 Faiths of the World, p. 88.
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unscen universe. But the Buddhism that China accepted
had to shed its pessimism and its doctrine of transmigration.
In place of Nirvana were preached the Mahayinic message of
the Western Paradise of Amitabha as the reward of goodness
and the cult of Buddhas and Bodhisattvas®—just those
elements about which popular mind was so inquisitive and
Confucius was so silent. Even when Imperial persecution
dissolved the Buddhistic monasterics and nunneries, the
people continued their devotion in houschold chapels, Taoist
shrines and Buddhist temples, again bearing testimony to the
inevitable doom of mere morality in a nation or a big com-
munity where large numbers cannot be expected to find in
the laws of morality their own justification or a sufficient
amount of emotional satisfaction.

So long as morality is a mere tribal customn men follow
it blindly without questioning ; but once it is made the subject
of speculation, it is bound to be viewed cither heteronomously
as drawing its value and validity from divine dispensation,
or antonomously as the law of nature which spontaneously
brings reward to merit and suffering to demerit. Positive
religions have never treated morality as ego-altruistic conduct,
with no bearing upon the destiny of the soul, or as a convention
that can be altered by gencral consent.  There has been
enough of narrowness in social outlook, and even elementary
justice has been denied to men of alien faiths; but within
each religious community the claims of morality have heen
paramount and many of the injustices to other faiths have
been done under the honest belief that interests of social
morality demanded them. This has happened as much in
Confucianism, wherc no divine favour is sought to be gained
by the oppression of other creeds, as in Judaism and Muham-
madanism, where a motive of pleasing God has very often
been present. In fact, the greater is the conviction that their
own religion is the indispensable condition of salvation the

8 Beal traces the conceptions of Kwan-yin and Amita Buddha to Persian
sources (see his Buddhism as it exists in China).—See Enlightened Non-Zoroas-
trians on Mazdayasnism, the Ezoellent Religion, p. 56,
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greater is the persecution to which zealots subject aliens and
apostates not only in anxious solicitude for wayward and
ignorant souls but in holy zeal for destroying all seeds of cor-
ruption.

Nowhere else is the distinetion between personal religion
and institutional religion more clearly brought out than in
the insistent emphasis on social morality which every prophet
has been obliged to lay in his revelations. In societics where
an adjustment of social dealings has become automatic i a
fairly high moral level or where an independent ethical
literature of didactic or hortatory character has developed
and spread in the community, there is less need of
direct moral teaching in the scriptures. It must never be
supposed that man owes his morality to prophetic revelation
and that but for the scriptures men would have roamed apart
and killed or injured one another at sight.  Gregariousness,
innate sympathy, imitation and suggestion all do their work
far below the religious—and even the conscious—Ilevel to
bring men together and to establish a modus vivendi among
social components. What Rev. George Matheson wrote about
Christianity borrowing the Golden Rule from Confucianism is
true of moral precepts in general. Says he,® ** That Con-
fucius is the author of this precept is undisputed, and there-
fore it is indisputable that Christianity has incorporated an
article of Chinese morality. Tt has appeared to some as if
this were to the disparagement of Christianity—as if the
originality of its Divine Founder were impaired by consent-
ing to borrow a precept from a heathen source. But in what
sense does Christianity set up the claim to moral originality ?
When we speak of the religion of Christ as having introduced
into the world a purer life and a surer guide to conduct, what
do we mean? Do we intend to suggest that Christianity has
for the first time revealed to the world the existence of a set
of self-sacrificing precepts—that here for the first time nian
has learned that he ought to be meek, merciful, humble,
forgiving, sorrowful for sin, peaceable, and pure in heart?

88 Faiths of the World, pp. 88-84.
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The proof of such a statement would destroy Christianity
itsell, for an absolutely original code of precepts would be
equivalent to a foreign language. The glory of Christian
morality is that it is not original—that its words appeal to
something which already exists within the human heart,
and on that account have a mecaning to the human ear: no
new revelation can be made except threugh the medinm of
an old one. When we attribute originality to the cthics of
the Gospel, we do so on the ground, not that it has given new
precepts, but that it has given us a new impulse to obey the
moral instincts of the sonl.”” A religious reformation can
only intensify, reinforce, or widen the range of, moral opera-
tion; but it does not create a morality the seeds of which are
not already latent in the human heart and do not sprout forth
in social dealings. That prophets, separated from one another
by wide distances of time, space and culture, should inculcate
pract’cally the same moral principles, albeit with different
intensities of connotation and extensities of denotation, and
that, in spite of eredal dissimilarities, advanced faiths <hould
approximate one another in their moral contents show  that
the needs of practice are more constant than the needs of
devotion and speculation—possibly beeause the former over-
flow the bounds of a single individuality and refer to those
abiding factors of social existence without which not only the
race ¢f men but even animal communities would perish.
This relative constancy of moral ideas led Buckle to write,
““ There is, unquestionably. nothing to be found in the world
which has undergone so litile change as those great dogmas
of which moral systems arc composed. . . . If we contrast
this stationary aspect of moral truths with the progressive
aspect of intellectual truths, the difference is indeed start-
ling.’’66

We hasten to add, however, that, on account of the
intimate connection among the faculties of the mind, morality
cannot fail to be affected by limited vision or circumscribed

8 Buckle, History of Civilisation in England  (Vol. T, p. 180 f.), quoted in
Westermarck, Ethical Relativity, p. 216,
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sympathy. There are certain principles of social behaviour
and social adjustment which no religion can ignore without
ceasing to be a message to mankind. In days of warped
judgment, corrupt authority and blind faith men have
hearkened to many immoral and antisocial messages, adopted
many uncharitable and unsocial attitudes towards their
fellow-men, and have cven desecrated faith by wanton cruclty
and irrational hostility ; but, with the growth of culture and
the return of social sanity, such practices have always dis-
appeared and thereby exposed their own transitory cha. cter.
True, faiths have also fallen from their pristine greatness
in many lands; but the wheel of time has crushed those
degencrate faiths except when it succeeded in raising them
to noble heights again with the help of an ethical lever and en-
dowing them with a fresh lease of uselul longevity, Where
are those religious practices and burial customs that at one
time demanded human vietims all over the world?  Sacrificial
cruclty even to lower animals is fast disappearing from the
face of the carth.  No more inquisition, aulo-da-fé, putting
an entire popalation to the sword heeause religion of a parti-
cular type is not acceptable to the weak and oppressed party.
The conscience of the world is deeply stirred by any rare
religious persecution that takes place anywhere nowadays.
Even when seriptures have been disfigured by atrocious reve-
lations, the developing conscience of man has put  secular
ban on the carrying out of these religious prescriptions, and
this has been necessary especially in those religions where
the scope for further revelation has been denied and exegesis
has not been authorised to allegorise away or palliate the
crucl injunctions.

Here then is an obvious advantage for those religions
which have left scope for future improvements. While fromn
one point of view the absence of finality invests their
revelations with an cthical and spiritual relativity, from
another point of view there is provision in them for a
never-ending progression. Judaism, for instance, held fast to
Moses as the original prophet but did not put down with an
iron hand the presumptions of those who felt an irresistible
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call to preach spiritual messages of a non-Mosaic type. We
shall not refer to the tampering of the Mosaic revelations
themselves” in order to bring them into line with the deve-
loped ethical and spiritual conceptions of a later time, for
that too was done more than once. But, apart from that,
the genuineness of prophetic revelations of later times was
never questioned by the Hebrews; and when the time came
to close the canonical literature, the entire process of the
development of the religion on the cthical side was embodied
in the seripture. As a matter of fact, even post-canonical
formulac of faith were also accepted by the community as
expressing more adequately the later spiritual and ethical
conceptions of the race though now their inspirational
character could not be recognised.®

There are certain peculiarities about the Judaic revela-
tion which are well worth noticing. That God could make
s existence, character and intention known to mankind
is a belief that is common to all theistie faiths.  The Hebrews
went further and taught that God could personally assume
the direction of individual and national affairs and that in
His choice of a favoured nation He wag not under any extra-
necous obligation.  Tf God chose to make a covenant with the
Jews, it was not beecause they were more moral than the rest
of the ancient world but because it was His will and intention
to raise the Jewish nation in power and spirituality and to
use it as the tool of His ethical management of the world.®
He did not make their virtue automatic or their power irre-
sistible ; but the nation never lost faith in divine providence
or in the divine dispensation that it was to be the torch-
bearer of the unity and ethicality of God. The Hebrew
prophets may very well be compared with the chorus in a
Greek tragedy : they pass an cthical comment on national

67 See DPringle-Pattison, Studies in the Philosophy of Religion, p. 123. For
similar tampering with texts in the Prophets, scc footnotes on p. 89 £, in R. H.
Charles, A Critical Hiistory of the Doctrine of a Future Life in Israel,in Judaism,
and in Christianity (Eschatology, Hebrew, Jewish and Christian).

68 E.g., the Thirteen Principles of Faith as drawn up by Moses Maimonides
(see ERE. iv. 246; viii. 841).

63 Gen. 22.18.
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misfortunes and emphasise the moral insufficiency of the race
for the continuance of divine favour and protection. Their
running commentaries on national events and undertakings
and on individual actions and iniquities provide the second
form of divine revelation to Israel : God not only deals with
the race but He also speaks to the prophets. Sometimes it
seems as if a combination of the two revelations is necessary
to understand aright the naturc of God. The race knows
Yahweh as the Lord of Hosts, a majestic power pleased by
strict adherence to His covenant and angered by a viulation
either of His sanctity or of His commandments,—yet, withal,
incapable of forsaking His chosen race in its calamities or
allowing it to seek the asylum of other gods. The prophets,
on the other hand, reveal Yahweh as a strictly ethical God
who would not hesitate in the least to use foreign nations as
the avenging rods of sinning Israel or to inflict banishment
from native soil as a punishment for her iniquity, but who is at
the same time merciful and readily forgiving. Israel must imi-
tate Yahweh’s holiness and mercy and think of Him more in
terms of personal relationship than of national help and
guidance, approach Him more with prayerful mind and clean
hands than with costly sacrifices and frequent importunities.
The major elements of the Jewish conception of the revealed
God are to be found in the Ezodus description :™ *‘ The
Lord, the Lord, a God full of compassion and gracious, slow
to anger, and plenteous in mercy and truth; keeping mercy
for thousands, forgiving iniquity and transgression and sin:
and that will by no means clear the guilty; visiting the
iniquity of the fathers upon the children and wupon the
children’s children, upon the third and upon the fourth
generation.”” We have alrecady traced the development of
Hebrew thought through the Prophets and indicated in what
ways it became concerned more with individual responsi-
bility than with tribal or ‘ familial * solidarity in sin and
suffering. Otto has shown how the Jewish idea of the Holy
underwent transformation in an ethical direction in course of

10 Exod. 34.6f.
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time and the moral aspect grew at the expense of the dyna-
mical.”™ Herein we may trace, in fact, the general evolution
of man’s consciousness of the supernatural, which starts with
a belief in mysterious powers controlling operations that are
beyond the capacity of man but capable of being enlisted
in one’s favour and against one’s enemies by suitable incan-
tations and propitiatory sacrifices. It is only late that men
realise that these powers are on the side of the good alone and
that it is goodness that is destined to survive in the long run.
But even then, in times of war, men are apt to forget the
lessons of civilisation and to hold intercession scrvices in the
fond belief that God could thereby be deflected from His moral
purpose in dealing even-handed justice between the combatant
parties,—to forget, that is, that the object of prayer is not to
influence God’s will but to help man to become perfect;™
and the cffect is that, as Bertrand Russell puts it, ‘‘ envy,
cruelty and hate sprawl at large with the blessing of nearly
the whole bench of Bishops.”’

The peculiar character of Christian revelation cannot be
properly understood without reference to the notable advance
made by Judaism in the course of its history. From mono-
latry to monotheism, from tribal faith to personal religion,
from a God of power and wrath to a God of mercy and love,
from a Lord of Hosts to a Heavenly Father, from a God fond
of rituals and sacrifices to a God responding to rightcousness
and prayer, from a God to whom the shadowy Sheol is practi-
cally no concern to a God on whom the virtuous could always
rely for immortality and merited reward in heaven—these
are no mean achievements in any race, circumstanced as
Israel was, during a period of about a thousand years.” We
should add that the political vicissitudes of the race were also
responsible for a growing apocalyptic literature in which the
advent of the Messiah was delineated with emotional fervour
and the end of all creation awaited with eager and anxious ex-

" Otto, The Idea of the Holy, Ch. X; see also Hobhouse, Morals in Evo-
lution, II, pp. 119 f.
- 1 8ee Convention of Religion in India, 1909, I, p. 51.
13 See Pringle-Pattison, Studies in the Philosophy of Religion, p. 147.
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pectation. It has been repeatedly pointed out that if the indi-
vidual teachings of Jesus arc taken into consideration, it would
be possible to match cach of them by a Rabbinical parallel :
it would be strange indeed if in a race given to religious
experimentation the reverse should be the case. It would be
necessary also to remember that possibly at one stage of his
arcer Jesus adapted his message to the needs of his race,
which explains the institution of the twelve Apostles, cach to
judge one tribe of Israel, his solicitude for the lost shec— of
the house of Israel but not for the Gentiles nor for the
Samaritans whom his disciples were enjoined to avoid, his
scrupulous adherence to the laws and customs of the race
which he said he had come not to destroy but to fulfil, and
his claim to be the Messiah for whom the nation had heen
expectantly waiting.™ It is possible to add that what is true
of the teachings of Jesus is also true of the teachings about
Jesus and that the details of his life can now be matched by
Judaic, Egyptian, Hcllenic, Zoroastrian, DBuddhistic and
other parallels.™  His birth, ministration, sayings, institu-
tions, trial, death and rcsurrcction have all been found to
resemble this or that feature of more ancient cults, and this
has led some to go to the length of supposing that Jesus was
not an historic individual at all but a mere conglomeration
of ideals. It is well to remember that about Buddha and Krsna
also the same doubt has been raised and that the theory
of a solar myth has been propounded in their case as in
that of Jesus. We shall leave the discussion of these
foundational questions to more competent hands : ours is the
morc humble task of appraising the value of revelations that
are traditionally associated with these founders of faiths.

In what then did the originality of Jesus lie? The
question is best answered in the words of Montefiore,” a

M TBasanta Coomar Bose, Christianity, Ch. 3. Similarly, Isaiah, whom Christ
adopts as his model, ** nowhere extends the blessings of the Kingdom (of God) to
the heathen world.” See R. I. Charles, op. cit., p. 93.

7 Soe Dhirondranath Chowdhury, Vedantaviagiéa, In Sewrch of Jesus
Christ, Chs. XVIL, XIX, XX.

%6 Quoted by Pringle-Pattison, Studies in the Philosophy of Religion, p. 178
(foot-note) ; see also The History of Christianity in Modern Knowledge, pp. 841-42.
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liberal Jew with a candid appreciation of the merits of
Christianity. *‘“ It is apparently a fact,”” says he, ‘‘that
Jesus thought of God as his (and our) Father, and
used the term Father for God more habitually and constantly
than is the case with any one Rabbi of whom we know."
Of the Beatitudes he says, *‘ There is a certain glow and
intensity about them which seems new and distinctive. We
can find Rabbinic parallels to cach of them, but as a whole
they seem original.”” ‘‘ The Rabbis,”” he observes,
‘“ attached no less value to repentance than Jesus. . . But
to seek out the sinner, and, instcad of avoiding the bad com-
panion, to choose him as your friend, in order to work his
moral redemption, this was, I fancy, something new in the
religious history of Isracl. The rescue and deliverance of
the sinner through pity and love and personal service—the
work and the method scem both alike due to the teacher of
Nazareth.”” Comparisons are always odious, but it is always
possible to appreciatec what the followers of a particular
religion think their prophet has done for them and for the
world at large. 1If we turn to any Christian account of the
special contributions ol Jesus to the stock of man’s religious
experience, we shall almost invariably find an emphasis on
the three following messages, as enunciated by Harnack,
namely, (1) the Kingdom of God and its coming, (2) God the
Father and the infinite value of the human soul, and (3) the
higher righteousness and the commandment of love.™
Regarding the first, it is possible to differentiate the
traditional and the moral aspect, which are almost equally
balanced in the Synoptic Gospels.” On the one hand, we
have the more material picture of a Kingdom of God, to be
established here below by Messianic effort ‘‘ before the
present generation have passed away,”’ and, as a corollary
thereto, an insistence upon immediate repentance and the
purging of the world of demons and diseases. There was no
time to wait as the end of the world was drawing nigh ond

7 Harnack, What is Christianity?, p. 52.
8 Ses Religious Foundations, Ch. VI,
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the Heavenly Court was waiting for Christ and His Apostles
to do their earthly office of warning and help before taking
up their position of heavenly assessors. In this Jesus
was simply echoing contemporary Jewish beliefs, with this
difference, however, that he took active steps to show the
people the way to this Kingdom and to warn them against
the false sense of security engendered by conformity to
customary morality. But Jesus did not also miss any oppor-
tunity to cmphasise the spiritual aspect of this Kingdo: —
it was already in their midst, it did not come with observa-
tion, it was not of this world, it was within them. Thus the
Kingdom of God was not a far-ofl divine event which Le, as
the lineal descendant of David, was to rule over with the
assistance of his saints. It was a spiritual kingdom which
the poor in spirit and those persecuted for righteousness’ sake
were alone to inherit, as also those who had the lowliness of
heart and the innocence necessary to match them with little
children. As such, it was present wherever men lived in
“* righteousness and peace and joy in the Holy Spirit,’’ irres-
pective of the race or nationality to which they belonged.”
Now, this Kingdom of God is governed by peculiar laws.
The right of naturalisation is bestowed automatically by
righteous living just as forfeiture of rights follows the aban-
donment of the moral path. The citizens form a goodly
fellowship and the relation of master and servant is unknown
—in fact, all distinctions of rank are abolished—in that King-
dom.® Unlike the preponderatingly negative injunctions of
the Ten Commandments of the Old Testament, the Christian
prescription is decidedly positive,—it preaches the precepts
not of fear but of love. ‘ Hear, O Israel; the Lord our God
is One Lord.” ‘ And thou shalt love the Lord thy God with
all thy heart, and with all they soul, and with all thy mind,
and with all thy strength : this is the first commandment.

9 S8ee C. J. J. Webb, The Contribw'ions of Christianity to Ethics, p. 93 {.5
ulso R. M. Jones, How shall we think of Christ? in Religious Foundations, p. 24 f.;
A. Alexander, Christianity and Ethics, p. 132 f.; also Bertrand Russell, Why I am
nod a Christian, pp. 22-23,

8 John 15.14 f.
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The second is like, namely, this: Thou shalt love thy neigh-
bour as thyself. There is none other commandment greater
than these.’® Paul’s commentary on the prophetic message
will put the matter in a clearer light : ‘‘Owe no man anything,
but to love one another ; for he that loveth another hath ful-
filled the law. For this, Thou shalt not commit adultery,
Thou shalt not kill, Thou shalt not steal, Thou shalt not bear
false witness, Thou shalt not covet; and if there be any
other commandment, it is bricfly comprehended in this saying,
Thou shalt love thy neighbour as thyself. Love worketh no
ill to his neighbour : therefore love is the fulfilling of the
law.’® Tt is cvident that although in a sense the laws of
this kingdom are simple and positive, their fulfilment is no
easy task. Love that gives away cverything goes fundamen-
tally against the cgoistic instinet, and in that sense neither
is the Christian task easy nor its yoke light.  Hence, as
Alexander points out,® although the kingdom preached by
Christ is in one sense a present reality it is at the same time
a thing of gradual growth—-it is *“ a great social ideal to be
realised by the personal activities and mutual services of its
citizens.”” “‘ When the same love which He Himself mani-
fested in His life becomes the feature of His disciples; when
His spirit of service and sacrifice pervades the world, and the
brotherhood of man and the federation of nations everywhere
prevail; then, indeed, shall the sign of the Son of Man appcar
in the heavens, and then shall the tribes of the earth see Him
coming in the clouds with power and glory.’’®

Although there was a singular appropriateness in preach-
ing the message of a Kingdom of God among the Jews, to
whom the idea of a Heavenly Lawgiver was no novel idea,
Christ brought a new significance into the matter hy thinking
of God not merely as King but also as Father. The divine
voice had announced Christ’s ministration by calling him His
beloved Son : Christ held fast to this revelation and taught

81 Mark 12.29f.

8 Rom. 18.8f. 8ee Strecter, The Buddha and the Christ, p- 183 (love=
creative will-to-God) ; p. 247 f.

8 A. Alexander, Christianity and Ethics, pp. 136-37.
8 [bid., pp. 189-40.



128 THE FATHERHOOD OF GOD

that even a sinner was only a prodigal son whom a merciful
Father would be ever willing to welcome back. (race re-
places Law and rays of Hope lighten up even the darkest gloom
of Sin. It scems incredible that ** though our sing as scarlet
be they shall be bleached as white as snow;”’ but we are
asked to believe in this miracle, to have faith in the message
of salvation brought by Christ, to forgive others as we hope
to be forgiven ourselves.®

This sonship of man depended, however, on two condi-
tions. To know God as Father men must accept the revela-
tion ag preached by Christ. ‘‘ He presented Himself as the
indispensable organ and mediator of this knowledge.  He,
and He alone, had it; He, and He alone, had the power to
communicate it; and it lay with him to determine to whom
the revelation should be made.”’®  Hig claim that he who had
seen Him had seen the Father was meant to be taken in an
exclusive sense as implving that in no other way was the
Father knowable and in no other way except through Him
was atoncment with God possible.  As Secott remarks,®
* Jesus 1s conceived as summing up in His person the essen-
tinl qualities of the Kingdom (of God), faith, obedience. love
toward God, superiority to the forces of evil, life that is be-
yond the reach of death. And it follows that men’s relation
to the Kingdom is conditioned by their relation to Him.
Upon that relation depends a man’s attainment of the
summum bonum, his true happiness in thig life and the life to

85 The History of Christiamty i Modern Knowledge, p. 844.

8 Jbid., p. 341. Sce also Rom. 15.8-12.

Tt should be added {hat this monopoly of revelation and salvation by
Christianity was not preached uniformly by the Apostles. Thus DPeter is represented
a3 saying, ' Of a truth I pereeive that God is no respecter of persons: but in
every nation he that feareth him, and worketh righteousness, is acceptable to him."
(Acts 10.34, 85). It appears also that Christ’s message was primarily meant for
the Jews, for Peter proceeds to add : ** The word which God sent unto the child-
ren of Israel, preaching peace by Jesus Christ : (he is lord of all ;) that word, I
ray, yo know ete.” It is only fair to add, however, that the command of the re-
surreciod Christ to ** teach all nations, baptising them in the name of the Father,
and of the Son, and of the Holy Ghost " (Mat. 28.19-20; Mark 16.15-16; Luke
24.47) is what the Church bhas preferred to follow,

8 See The Theology of the New Testament in ITistory of Christianity, ete.,
p. 845,
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come.”” The second condition is that men must take active
steps to realise the potentialities of their sonship to GGod. As
Jones observes,® ‘‘ It does not follow, because God ig Father,
that all men are by nature sons. Sonship is not a birth-rela-
tionship. It is an attitude of heart, a spirit, a way of life.
Nobody is a son until he wants to be one, until he discovers
his opportunity, wakes up to his possibilities and chooses to
enter his heritage. God is Father; we become sons.”’  Or,
as Scott puts it, ‘* Jesus assumes that God is the Father of
all men; He does not assume that all men are His sons. The
relationship is for men potential. Tt requires to be realised
in thought and practice, recovered, it may be, through
penitence.”’®

We are not concerned just now with the development of
the original revelation of Christ except in so far as it explains
the rise of a new prophet.  To Paul the expiatory death of
Christ became the central concept of the new religion and the
crucified Christ not only abrogated the Law but also abolished
sin.®  T'he Pharisees had insisted on the existence of a righte-
ous people as the condition of the advent of the Messiah; Paul
preached Messianie righteousness ag a gift of God, and sinful
men could, according to him, participate in Messianic salva-
tion by believing in the message and the mission of the cruci-
fiecd Prophet.®  *“ Whilst the direction of the primitive
Christian consciousness was predominantly, one may say
exclusively, eschatological, and the life of a Christian on
earth appeared for this reason to be still an expectation, not
vel a completion,......... Paul makes the ‘‘ newness of life ™
to begin not with that completion on the other side of the
grave but with the life of faith on carth of the Messiah’s com-
munity.”’®? He preached at the same time the heavenly
origin of the person of Christ and ‘‘ the part of Mediator was
ascribed to the pre-existing Christ, not only in the historical
revealing of salvation, but also in the creation of the world

8 Religious Foundations, p. 24.

89 ITistory of Christienity, p. 341.

% Pfleiderer, Paulinism, I, p. 7.

81 Ibid., p. 12.
9 Ibid., p. 19 (see also History of Christianity ete., p. 374).

17



130 BUDDHA AND CHRIST

itself.”’® We shall not enter here into the Christological
speculations of the Apostolic and the sub-Apostolic age;
suffice it to say that within a short time of Christ’s death the
deification of Christ was complete, and he became the second
person of the Trinity, the eternal Logos, who, to redeem man-
kind from its sins, incarnated Himself and, offering Himself
as a sinless sacrifice, effected once for all the reconciliation of
God and man—the restoration or establishment of ‘‘ a rela-
tion of amity, love, and sonship between man and God.”'®
No wonder that the superhuman achievements of Christ should
lead to his being called Lord—an epithet which in popular
Christianity tended to assimilate Christ to God and, by sub-
ordinating the human aspect to the divine, to lead to a kind
of deification and idolatry in some of the Christian Churches.®
To trace the evolution of this idea would be to write a history
of the carly Christian Church, but we would then be in the
realm of philosophy and dogma and not of revelation.

It is remarkable that while much of the theological im-
plication of their message and the squabble over its interpro-
tation has been forgotten, two of the religious leaders of man-
kind should shine with undimmed lustre all through the cen-
turies, namely, Jesus and Buddha.  Each received remarka-
ble personal homage from a small band of devoted followers,
who took infinite pains to commit to memory the sayings of
their spiritual leader and arranged for their oral transmis-
sion till they were recorded in writing. Principles took flesh
and blood in their own lives and each embodied in his perso-
nal character the ideals which he preached. This actuality
of the ideal invested their messages with g tremendous moral
torce. against which bare principles could hardly hold their
ground.  The dignity and equality of individuals which both
taught tended to break down the distinctions of class and race
in Judea and India respectively, and laid the foundations of

9 Pfleiderer, Paulinism, I, p. 148,

9 About the sinlessness of Christ, see Streeter, Reality, p. 189 f.; see also
Ibid., p. 231 f.; also Foundations, Sixth Essay (The Atonemtnt), by Moberly.

% See Foundations, Fifth Essay, p. 213 f. (for a discussion about the Divi-
nity of Christianity by William Temple).
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a universalism 1u religion to which the ancient world of either
place was not accustomed. Both discarded the sacrificial reii-
gion and preached instcad » message of morality and compas-
sion, which had the effect of withdrawing the mind from for-
malities and concentrating it on the cssentials of ethical and
amicable living. It may be added, as a further point of re-
sembiance, that veneration to cach ultimately led to apotheosis
with its attendant theological speculations about the naturoe
and necessity of incarnation. But this apart, each proclaim-
ed o way of life which subsequent ages were forced either to
incorporate in their creed or to rebut but could never ignore.
Ruddhism marched in its victorious conquest towards the East
and Christianity towards the West; but wherever either went
it forced the local religions to a close sclf-analysis and these
cither succumbed completely or brought out the best in them
to match its moral and spiritual grandeur. To-day the world
1s more Christian and Buddhist than it imagines, suspects or
confesses; for all creeds, reformed since the advent of Christ
or Buddha, have been quickened into ethical life by the con-
tact of one or other of the two and Christianity, being a fuller
revelation in the sense that it enunciated the laws of duty and
devotion alike, has made wider appeal than Buddbism with its
message of negation and its subtle philosophy.%

Soon, however, a new prophet arose in Arabia with a
new message. 1t does not appear that the monotheism of the
Jews, whose scriptural literature was possibly known among
the Arabs, had any considerable influence on the religious be-
licts of the people of Arabia. These made their annual pil-
grimage to the shrine at Mecca where idols of male and female
deities were deposited.” ‘ Here were ranged the three hun-
dred and sixty idols, one for each day, round the great god

% Beo Btreeter, The Buddha and the Christ, pp. 61-71; also Ameer Ali, The
Spirit of Isiam, p- xlv.

% Lommens points out that ** Arab paganism knew no idols properly &0
called, no formal representations of divine beings. Its divinities were stones which
took the most varied forms: oddly shaped blocks, monoliths, erccted or strangely
sculptured by atmospheric erosion, assuming sometimes the appearsnce of men,
of columns or pylons. Bome remained attached to the roek where they had been
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Hobal, carved of red agate, the two ghazilas, gazelles of gold
and silver, and the image of Abraham and his son.  Here
the tribes came, year after year, ‘‘ to kiss the black stone
which had fallen from heaven in the primeval days of Adam.
and to make the seven cirenits of the temple naked.’*®
Drinking, gambling and music were widely indulged in, poly-
gamy and incest were rampant, and infanticide was prac-
tised.” The tribes were disunited and internecine quarrels
marked their history. The Jews had a considerable following
in South Arabia but proselytism was ccasing among .’.cm.
The Christians too had a fair following in the North and also
in the South but they mostly belonged to the herctical sects
of the Nestorians and the Jacobites, which were constantly at
strifc with cach other.® Nor was there any love lost between
the Jews and the Christians.  That Muhammad’s restless
mind, dissatisfied with the religious practices of his people,
should seek enlightenment from the Jews and the Christians
is « priori probable; but it is almost certain that in the early
days of his career he, like the contemporary Hanifs, failed to
distingnish them clearly and made occasional confusiong be-
tween the traditions of the two.'® His personal regard for the
carlier prophets was undoubted, even though at times it seems
that his main purpose was to utilise their sayings and deeds
in furtherance ol his own position and creed. Other tradi-
tions had also filtered down to Mccca; and it is not unlikely

discovered.  Others, like the Black Stone, were preciously enclosed in a swall build-
ing where the worshippers were not content to surround them with a circle of
stones. Usually there was a well in the neighbourhood which served for ablutions,
aud often also a sacred tree, itself a god or the habitation of a divine being......All
round stretched the haran, sacred ferritory affording the right of sanctuary to all
hving things, men and animals. Hven the trees of the haran must be religiously
respected and no branch must be plucked from them.—Islam : Beliefs and Institu-
tions, p. 18.

8 Ameer Al, op. at., p. lxiv.

9 Lanunens points out that *‘ therc is nothing to prove that infanticide was
prevalent in Arabia except in the Tamim tribe which appears to have practised it
auring w severe famine.” He thinks that the muputation is based upon the dis-
regard of the Beduins for their female children.—Islam : Beliefs and Inmstitutions.
p. 21

10 Amcer Ali, op. cit., p. li.

10! Lammens, op. cit., p. 22.
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that, as Stubbe remarks,'® *“ the state of Arabia being divided
into Jews, Judaising Christians, Judaising Arabs. Jacobites,
Nestorians, Arians, Trinitarians, Manichees, Montanists,
Sabacans and Idolaters, gave him occasion and opportunity to
examine and try all sects and sorts of religions.”’

The revelation that came to Muhammad was primarily
directed against the polytheism and the idolatry of his own
people and secondarily against the Jewish and Christian con-
ceptions of God.'®  God is one without a second, entirely
formless and inmuneasurably greater than the punv gods that
the idolaters worshipped. Kternal hell-fire  awaits  those
who do not forsake their idols or who place gods beside God.
The world is created and governed by God not in sport but in
all seriousness, and angels and other spirits act as His
wessengers and carry out His behests.  The will of God is
revealed through angelic agency to prophets, and God in His
infinite mercy always warns people through their own pro-
phets against sinful life belore visiting their iniquitics with
dire punishment.  Nothing can be hidden from His sight,
but He is ever ready to forgive those who stray from the path
ol virtue provided they repent and leave oft their sinful life
and call upon the name of God and perform the practices of
Islam as preached by Muhammad. A blisstul state in heaven
is reserved for those who believe in God and the angels and
the prophets, in resurrection on the Judgment Day, when
cach will have to give an account of his own life, and also in
scparate treatments to be meted out to the virtuous and the
sinful. God’s power is subject to no restriction and He can
cnable even an illiterate man like Muhammad to reveal a book
of such literary cxcellence that men and jinn together can
never aspire to produce its like. To Muhammad God
has sent down through Gabriel an Arabic Qur’an from heaven,
sura by sura, as occasions demanded.  All salvation must
be mediated through him and after him no other prophet
would be vouchsafed unto nations.  God is omnipotent and

102 Stubbe, op. cit., p. 148.
103 See Ameer Ali, op. cit., Part II, Ch. I, The Ideal of Islam.
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good, and submission “to His will is the paramount virtue.
God can abrogate a previous revelation, but He does so only
to give a better one in its place. He has determined all things
from eternity, and none can cven believe in Him without His
will. All men are equal before His eyes and the duty of man is
to live in peace with others. But there must be no compromise
with idolatry or apostasy, and while leniency is permissible
to monotheists (followers of a revealed book) like the Jews,
the Christians and the Zorcastrians, polytheism and idolatry
must be given no quarters.'® The belicvers must be suffi-
ciently powerful to carry out their reforms, and thus it i«
essential that they should be in possession of the holy places
of the nation, and their power and prowess command respect
elsewhere. But power must be used to succour the distressed
and to help the needy. Widows, orphans and the poor of the
community must be supported by the compulsory tithes of
the wealthy,'® and belicving slaves should be manumitted.
Usury should be abjured for it works hard on the poor.
Women should be respected and provided for.

Certain broad differences between Islam and Judaism can
at once be noticed, although there is no doubt that Muhammad
drew largely upon Jewish sources, Biblical and Talmudic,
for much of his social legislation and his cosmological and
historical speculation. Direct revelation of God’s will, as
on Mount Sinai to Moses, is denied : God is too far above
the world and too majestic to be directly accessible to man.
Besides, He hag no form and to that extent all stories about
(God’s visible appearance to man must be discredited."
Secondly, the entire sacrificial cult of ancient Judaism is
abandoned. No representation of God was to be permit-
ted—not ecven symbolic ones—inside the place of

104 Sura 2.186, Musiim, Iman, Tradition 82 (quoted by Wensinck, The
Muslim Creed, p. 13): ‘' The Apostle of Allah has said : I am ordered to make
war upon people till they say: There is no God but Allah.”

105 Abu Bakr is represented as holding the vew that between those who
followed a false prophet or gave up religion altogether and those who professed
Islam but paid no zakat there was no difference and war was justifiabl> against
both. Umar held a separate view. See Wensinck, op. cit., pp. 18-14,

106 On the question of seeing Allah, see Wensinck, op. cit., p. 631,
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worship. After his breach with the Jews the kebla was
changed from Jerusalem to Mecca, and this, combined with
the retention of some of the heathen Arabic practices, ¢.g.,
pilgrimage to Mecca, and the claim to reveal an Arabic Qur’an
for the Arabs,' must have appealed to the national pride of
his countrymen and ultimately sccured their conversion.
Muhammad was unwilling to countenance the excessive
veneration for the Law which the Jews exhibited, and
close religious corporations, like the Rabbis and the Seribes,
were also not to his liking.  Besides, while respectful  to-
wards earlier prophets, he disfavoured the bestowal of almost
divine honours upon Moses and the excessive veneration for
Ezra who, because of his restoration of the national life and
law, had been declared by the Jews to be the son of God.  He
had, of course, nothing but undisgnised hatred for such Jews
as continued the practice of worshipping the Teraphim--
* false gods and idols,” as they are called in the Qur’an. Tslam
was represented as the true religion of Abraham which  the
Jews had corrupted or forsaken '®

Towards Christianity Mubammad entertained mixed
feelings.  He believed in the virgin birth of Christ and also in
his investiture with the Holy Spirit, his mission, his miracles
and his sccond coming. He regarded him as belonging to
the same prophetic succession as that to which he himself be-
longed and as confirming the revelations of carlier prophets
beginning with Abraham. THe disbelieved, however, in the
crucifixion of Jesus and thought that another in the
likeness of him had been killed by the Jews. He,
however, reserved  his  severest condemmation  for those
who had wilfully removed all New Testament pas-
sages  referring to his own oncoming, who preached
Jesus not as the servant but as the only begotten son

107 When Muhammad called himself ummi, he meant therehy that he was
the Arcbian Prophet of the gentiles, speaking to the gentiles to whom no Apostle
had ever been sent before. His feelings are the same as thosc of St. Paul, when
he writes to the Romans: ‘I speak to you, Gentiles, inasmuch as I am the
Apostle of the Gentiles.”” In the same scnse Muhammad emphasises that the Kuran
is an '* Arabian book ' or an ‘' Arabian verdict.”"—Wensinck, op. cit., p. 6.

108 Ibid., p. 7.
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of God (for God neither begets nor is begotten) and bestowed
on him divine honours, and who abandoned the Jewish ideal
of a houscholder’s life in favour of celibacy and monasticism
(later on accepted by the Sufis).!® There is no doubt that
Jesus is reverentially treated in the Qur’an; how far this
exceptional treatment was dictated by a hope that the Chris-
tians would readily accept his claim to be ‘‘ the secal of the
prophets ’’ must remain an open question.

It must be admitted that Muhammadanism is g unioue
miracle of religious history. To have taught undiluted mono-
theism to a nation of idolaters, not far above the primitive
stage in its social dealings, and to have used it as the army of
Allah to conquer a stretch of land from Spain to India
within a short time of Muhammad’s death are achievements
to which few parallels can be found in history. Islam has
ever been the champion of uncompromising monotheism: and
although honest differences of opinion must always exist about
the methods adopted to conquer countries and convert their
citizens, there can be no doubt that lust of power and perse-
cution wag strongly reinforced by religious motives and by a
genuine convietion that no souls should be left in danger of
their salvation if Islam could help it. ~ 'While preaching the
message of peace that there should be no compulsion in reli-
gion, Islam believes at the same time that after the final re-
velation has come through Muhammad every soul that hangs
back from it is doomed. Conversely, it is the duty of cach
believer to disseminate the New Dispensation : Muhammad
himself set the example by inviting some of the potentates of
his own time to accept his .fnossn.go.“" As he had to fight

108 8e¢ Lammens, op. cil., p. 117,

110 The view that Muhammad conceived of his mission as a universal one
is naturally derived from Muslim tradition. Here it rcaches its most characteristio
expression in the story of how Muhammad sent letters to the Groat Powers of his
time, the Emperor at Byzantium (Kaisar), the King of Persia (Kisra), the Negus
of Abyssinia (al-Nadjashi), the Governor of Egypt (al-Mukawkis), inviting them
to embrace Islam. These letters ere, however, of a doubtful authority, if indeed
they are not wholly legendary.  Signora Dr. Vaeca is probably right in sup-
posing that these and similar tales were invented to furnish the Prophet's exe-
quatur for the conquerors who conducted the Muhammadan armies to the four
quarters of the world.—Wensinck, op. cit., pp. 7-8,
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against false faith and cruel custom simultaneously, his book
contains both elements of genuine theism and principles of
social government—the second becoming more and more fre-
quent and elaborate as he began to administer larger states
and govern a wider population. What he did for his country-
men is best described in the language of one of the exiles to
the court of the Negus of Abyssinia: ‘“ O King, we were
plunged in the depth of ignorance and barbarism; we adored
idols, we lived in unchastity; we ate dead bodies, and we
spoke abominations; we disregarded every feeling of humanity,
and the duties of hospitality and neighbourhood; we knew no
law but that of the strong, when God raised among us a man,
of whose birth, truthfulness, honesty and purity we were
aware; and he called us to the unity of God, and taught us not
to associate anything with Him; he forbade us the worship
of idols; and enjoined us to speak the truth, to be faithful to
our trusts, to be merciful, and to regard the rights of neigh-
bours; he forbade us to speak cvil of women, or to eat the
substance of orphans; he ordered us to fly from vices, and to
abstain from evil; to offer prayers, to render alms, to observe
the fast,”’11t

In order to indicate the historical evolution of Semitic
revelation we have thus far ignored the great prophet whose
eschatological teachings the Semitic crceds probably absorbed
without open acknowledgment, namely, Zarathustra.!
Carelessness, contamination and persecution all combined to
hide and mutilate the true message of the Prophet of Tran,
and it is only in recent times that we have been put in posses-
sion of such of the original revelation as is extant. Although
his fame stood high in the ancient world his age was unknown,
and cven to-day we are still wrestling with the problem of his
date. At a time when men were engaged in worshipping a
multiplicity of spirits, good and bad, and propitiated them with

Ul Ameer Ali, The Spirit of Islam, pp. 29-30.
112 Bee Bdderblom, The Living God, Ch. VI, Religion as Fight against Hvil.
Zarathustra.
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bloody sacrifices—perhaps by killing the animals seized un-
lawfully in raids upon a settled pastoral population, he claim-
ed to have seen God and received from Him a commission to
preach a new message of spiritual life. The message was at
once ethical, social and religious. Man was enjoined to re-
gard himself as a creature of two worlds,—but not in such a
fashion as to imply that the abnegation of the temporal en-
sured the attainment of the eternal. The House of Song or
Praise, as Heaven is felicitiously described, is a contir-ation
of the earthly life, and not only the soul but also the body
would wake up in heaven after falling finally asleep on carth.
Legitimate pleasures of the body are not only permitted but
enjoined. Asceticism is condemned while a houscholder’s
life is always praised, exactly as in Judaism and Tslam :
as a matter of fact, thc Prophet himself was a
married man and had a family. Men are asked to cultivate
social virtues and to lend a helping hand to the needy and the
distressed. The Ox-soul is represented as crying out for
succour and help from the oppression of the nobles and the
depredations of the wild nomads who carried away flocks of
animals and killed them for food or at nocturnal orgiastic
sacrifices.'® The faithful are enjoined to embrace a settled
life and to labour hard for the foundation of permanent home-
stead. ‘‘ He who sows the fields that lie fallow, who tills his
farms, prunes his vineyards, ploughs the furrows, pastures
his flocks, extirpates the noxious creatures that infest the
carth, and turng barren deserts into fertile fields, is tHe one
that furthers the cause of Righteousness.’’'14

Life under these conditions is fairly strenuous; so °t is
to a life of struggle against evil and imperfection that the pro-
phet invites his followers. The responsibilities and rewards

113 Moulton thinks that originally flesh on grass was used by the Irapians
for eacrifice. Sdderblom thinks that Zarathustra banned this Mithraic sacrifice
from the worship of Ahura Mazda. See Moulton, Early Zoroastrianism, p. 68;
88derblom, The Living God, p. 180; Haug, Essays, éfc., p. 189.

W4 Dhalla, Zoroastrian Theology, p. 16. Sdderblom thinks that agriculture
was unknown to Zarathustre and that he really advocated the life of a pasture-
keeper and a cattle-tender (op. cit., p. 179, 226).
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of a fighting life are great; hence the necessity of constant
wakefulness.  But the result of the fight is sure victory for
goodness; hence there is ample scope for optimism.  The
triumph of goodness at the end is, however, not to be viewed
as predestined in the sense that without the active co-operation
of man the world will work out its appointed destiny. Man
is a fellow-worker with God in the eradication of evil and the
result of his labour is not only the defeat of evil but also the
attainment of the blissful realm of Heaven, while his non-
cooperation means prolonging the miscries of existence and
bringing about his own suffering in hell. The greatest encmy
ol the human soul is Druj, i.e., Lie in all its forms. Purity
of thought, speech and action is the essential condition of a
moral life : Zarathustra succceded so well in inculcating this
principle that at the time of Herodotus the Persians enjoyed
a reputation for truthfulness which the great historian consi-
dered to be sufficiently important to descerve notice in his hook.

This ethical preaching wag based upon a monotheism
which was a novelty in Iran. This Aryan ‘‘ Puritan of the
ancient world *’ preached monotheism with a Semitic zeal
and, in the fashion of the Hebrew prophets, stigmatised the
dacvas as lies and abominations. He raised Ahura Mazdah,’
the all-wise Lord, to the supreme position and, while not ex-
pressly forbidding other gods, ignored their existence.’® Ile

U5 The origin of this divine name is obscure. Both historical probability
and analogy in the history of religion lead us to assume that Mazdah, with
Ahurs, as the name of the divinity, existed long before Zarathustra. Instead of
the Lord, Ahura, or the All-Wise, Mazdah, Zarathustra not infrequently calls God
Mazdah Ahura, in two words declitel scparately, the All-Wise Lord. Sub-
sequently, in the later Avesta, the two words are otherwise juxtaposed, so as to
make one double name for God, Ahura Mazdah, which never occurs in the Gathas
ac one word. The constituent parts of the double name are, however, declined
suparately in the Avesta. It is noteworthy that Darius I about 514-510 B.C., in
his great inscription at Behishtun, employs the same firmly established divine name
in one word : Auramazdah, who is there called the god of the Aryans.--Séder-
blom, op. cit., p. 196.

Prof, Hommel's discovery of the divine name Assera Mazds in an Assyrian
inscription of the reign of Assur-bani-pal involves an sntiquity for the name of
Ahura Mazdah higher than any scholar conld venture to assign to Zarathustra,
whose claim to the authorship of this characteristic title must, I fear, be aban-
doned.—Moulton, Early Zoroastrianism, p. S1.

118 83derblom, op. cit., p. 195; also p. 196,
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does not take the credit of founding the religion to himself,
for he refers to old revelations, and praises the fire-priests;"”
but there is no doubt that the world is indebted to him for
preaching ethical monotheism in a region where idolatry
was at one time rampant and polytheism was the prevailing
creed. While it is possible to trace the germs of later dualism
and the personification of abstract qualities in his own message
to mankind,*® he cannot be personally held responsible for
what the Magis made out of his religion in later times. Ahura
Mazdah is the sole God : his body is like the light and his soul
like Truth. He is interrogated by Zarathustra as a friend by
a friend on the various essentials of religion'® and righteous
living; there is nothing of the ‘‘terrific majesty *’ of Yahweh
about Him and He does not speak in voices of thunder or from
behind a veil of darkness.!'®

The message of the Prophet covers both the here and the
hereafter.  Whosoever in piety and devotion fights for the
moral order of Ahura Mazdah and drives away the daevas and
the lics from his life will pass easily over the bridge, that
separates the good from the evil after their death (Cinvato
perctu), into the House of Song or Praise (Garo demana), the
region of Best Thought (Vohu Manah),' being helped thither
by the advocacy and guidance of Zarathustra himself, by the
judgment of Obedicnce to religious lore (Sraosha)® and the
merit of the virtuous soul (Daena) that becomes fairer with

17 Haug, op. ci#., p. 294. Moulton and Spiegel translate the passages cited
by West quite differently. See also Moulton, Early Zor., pp. 30-31.

18 The six spirits who together with Ahura Mazdah later form a heptad are
all mentioned in one Gatha (47 .1):

* By his holy Spirit (Spenta Mainyu) and by Best Thought (Vahistem
Manah; Vohu Manah, Good Thought), deed and word, in accordance with Right
(Asha, Asha  Vahishta), Mazdah Ahura  with Dominion (Khshathra,
Khshathra Vairya, tho desired Dominion) and Piety (Armaiti, Spenta Armaiti,
holy Devotion) shall give us Welfare (Haurvatat) and Immortality (dmeretat).” —
Soderblom, op, ct., p. 189,

119 Yasna 44 .1; 46 .2,

120 Soderblom, op. cit., p. 202,

131 Moulton, Ear, Zor., p. 162, 167, 170; Dhalla, Zor. Theo., p. 57.

12 In the later periods Sraosha acts as a co-asecesor with Mithra (Spirit of
1llumination and Truth) and Rashnu (Spirit of Justice)) who all combine to
make up a heavenly tribunal for the judgment of the dead,—Dhalle, Zor. Th.,
p- 41; also p. 106, 111.
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every good thought, word and action. The opposite is the
fate of those who, like the Kavis, Karapans and Usijs, indulge
in non-ethical and polytheistic activitics.  Thcy would be
condemned to Hell which is described as ** the House of the
Lie (Druj) and of Worst Thought, the House of the Daevas,
the Worst Existence and the like.®® 1t is the realm of eternal
misery, of darkness, bad food and cry of agony, of torment
from one’s own evil conscicnce. This eschatological message
of Zarathustra has a special significance, for post-exilic
Judaism took it over from the Persians along with their
angelology and their anti-idolatrous monotheism, and made
these the common property of the Semitic creeds.’* Whatever
might have been his own indebtedness to carlier religious
thinkers of Persia, the message as passed on by Zarathustra
to later generations acted as a powerful leaven and aflected
contiguous cultures in a most penetrating manner. His fol-
lowers, though scattered like the Jews by persccution, have
not betrayed their spiritual trust, and his faith survives as
one of the beacon lights of spiritual insight, handed down
from an ancient world where it had once blazed in the midst
of surrounding darkness. A certain amount of degeneration
and superstition has invaded Zoroastrianism in course of its
progress through spuace and time buf not to such an extent as
to affect seriously its most vital elements.

We shall close our account of prophetic revelations with
a reference to the other branch of the Aryan migration. In
the Avesta we come across a class of pecople who worshipped
the Daevas, perhaps with animal sacrifices, were addicted to
a nomadic and pastoral life, and used to raid the settled
habitations of the followers of Ahura Mazdah. References to
their depredations and hostility are so frequent in the Avesta
that it has not been unreasonably supposed that with these
Daevayasnians the Mazdayasnians werc in immediate and
daily contact and that, therefore, they were not the Vedic

133 Moulton, Early Zor., p. 172. S8ee Sneath (ed.), Religion and the Future
Life, pp. 128-29.

¥ Some instructive parallels have been shown by Moulton in his Early

Zoroastrianism (Liecture IX, Zarathustra and Israel) but with a decided bias in
favour of Judsaism.
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Indians who have left their religious experiences, musings
and dactrines in the sacred literature of the Hindus. They
were probably those other Aryang of Iran who refused to ac-
cept the supremacy of Ahura Mazdah over the other
gods and also other aspects of the Zoroastrian reformation
and preferred to stick to the ancient Aryan tradition
of nature worship, sacrificial rite and nomadic habit.
We may very well suppose that the Kavis, the
Karapans and the Usijs of the Avesta had their parallels
in India also and that Indian religion did not at any time
confine itself to mere laudation of the divinities without some
formal rite. But those who profess to find in the carly veli-
gious speculation of India nothing but unmeaning jargon and
soulless ceremony and those who cannot credit the Indians
with any religious discovery but must refer their ethical
Varuna to Iranian Ahura Mazdah'® and their Bhakti cult to
Christianity, arc blind to that intellectual vigour of the new
immigrants into India which in uninterrupted succession
gave to the world the Mantras, the Brahmanas, the Aranyakas
and the Upanisads on her native soil. In fact, so far as
written records go, the Vedic religion, of all ancient religions,
possessed both female and male seers'®™ and thus established
the equal right of women with men to receive divine inspira-
tion. It admitted the possibility of individual seers and also
families of seers,”™ the latter corresponding to the schools of
prophets in Judaism with this difference probably that in
India the Vedic seers were either identified or associated with
priests in the majority of cases and their verses were or
could easily be put to liturgical uscs in connection with
different ceremonies.

The contents of the Vedic revelations have been very
differently assessed. The verses have been variously regarded
as songs of shepherds and peasants; lyrical outbursts of pri-

126 S8ee Griswold, The Religion of the Rigveda, p. 132 f.n.2, and p. 75. Sec
also Keith, The Religion and Philosophy of the Veda and Upanishads, I, p. 33,
101,

128 Female seers are not unknown in other religions (e.g., Judaism) but they
are neither so prominent nor so early.

1% Griswold, op. cit., p. b8.
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mitive minds; laboured compositions of sophisticated poets
meant for pleasing patrong and earning a living: editions of
ancient materials, theistic and ritualistic, supplemented by
newer materials (the language of the two parts being assimi-
lated to each other by suitable levelling down and levelling up);
divine inspirations to devout souls; cternal and uncreate
truths flashed into the minds of religious geniuses at the be-
ginning of cach cycle of existence. Tt is indeed true that
during its long religious history Hinduism made other ex-
periments in religious experience and, in fact, leaned more
and more towards the sufficiency of self-knowledge and the
futility of the cult of sacrifice preached by the Vedas.  Dut if
we limit ourselves only to the religious side of Hinduism, we
shall find that the Vedas set a pattern which  subsequent
Hinduism has more or less faithfully followed. We must not
forget that even the Vedas occasionally display speculative
interest and that into books, professedly religious in outlook,
strange agnostic verses have found their way.

The Vedic sages were impressed most strongly by the
protean varicty of nature’s happenings and the regularity of
their order. There was Many and yet it was somchow One.
The first explains their Polytheism and the second their
Pantheism. Departmental deities, more diaphanous and im-
personal than the Greek gods, divide the different realms of
cxistence among themselves and are invoked as separate
entitics;' yet at the same time they are very often associated
together, they are supposed to possess common attributes, and
their spheres of activity tend to overlap. They very seldom
quarrel and generally live in harmony and friendship.t®
As upholders of moral and cosmic order (rta), they all labour
together as befits members of a single heavenly family.  No
wonder that the Vedic sages should raise the gods
to the highest position by turns or clse regard them all as at
bottom one or derived out of one ultimate principle.1®

128 See Macdonell, Vedic Mythology, p. 6, 15; Griswold, op. cit., p. 81, 87.
19 860 Macdonell, op. cit., p. 18.

130 Bhagavat Kumr Sastri, The Bhakti Cult in Ancient India, p. 10. ®V.i.164 ;
AV, ix. 8.10.
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A tentative monotheism with the colourless Prajapti as
the head of the panthcon!® was, however, soon superseded by
a pantheism in which the impersonal Brahman became the
sole principle of existence, and plurality came to be regarded
ag illusion. With decreasing respect for the category of per-
sonality the importance of the ethical Varuna, to whom
prayers were originally offered for the remission of sins,
diminished also; the ethical order (rta), upheld by Varuna
Mitra, Agni, Sirya and others, was dissociated from these
gods and became transformed into an autonomous law of
moral action (Karma); heaven and its denizens became transi-
tory; and the belief that salvation was only a condition of the
soul led to intense self-analysis and self-culture without re-
ference to divine aid and worship. But the strenuous life
of knowledge and discipline was at the same time recognised
as heing beyond the capacity of the multitude, and for them a
life of sacrificial works or religious devotion was prescribed.
Thus, the Hindu sages recognised the temperamental and
intellectual differences of men and provided for the intimate
acceptance of religion by a system of graded spiritualism just
as, like Plato, they practically recognised the differential
capacities of men by arranging them in different castes with
well-defined duties and obligations. There is thus a method
in the medley of beliefs which constitute Hinduism. Basing
itself on the observable diversity of natural phenomena,
human constitutions and social cultures, Hinduism has cver
recognised that religion in its non-rational aspects must al-
ways be diverse;'® but recognising the fundamental identity of
the rational element in man it has taught at the same time
that all men are bound to agree about the unity of godhead
or of the ultimate principle of existence, however it might be
named and described and even if exact description be not
possible.  While recognising partitions, it has held at the
same time that these are movable and that lower grades can

131 Vidvakarman as crcator and T'urusa as the material element of «ll creation
arc also met with.

13 Bee Radhakrishnan, The Hindu View of Life, p- 25 f.
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be transcended by spiritual diligence, ethical conduct and
performance of ordained rites and dutics.” Caste disabilities
have no bearing on the attainment of salvation, for this goes
not with social privilege but with personal sanctity and can
be secured in endless ways.'® Ag Professor Radhakrishnan
remarks, Hinduism does not belicve in any statutory methods
of salvation.!®

Without an understanding of the fundamental basis of
all existence and of the ways in which it can be approached,
and assimilated to the self, it would not be possible to explain
the large tolerance of the Hindu mind and the curious mix-
ture of idolatry, polytheism, theism and pantheism effected
by it.  Intensely conscious of the ubiquity of the uliimate
principle, Hinduism has professed to see God everywhere—
in waters and stones, in plants and animals, in gurus and
Brihmins, in shining heavenly bodies and powers of nature,
in heroes and godlings.  God is cverywhere just as salt is
invisibly present in every part of the sea : He is most mani-
fest where spiritual power, beauty and strength are present.'®
Reality, however, overflows its manifestations and finite
beings fail to convey the immensity and immeasurability of
the Infinite.’ This has been used as a justification by some
sages for transcending the category of personality in the con-
ception of God and for holding the belief that all determination
is negation. Reality is knowable only through its limitations
(upadhi); it is then that the duality of the worshipper and the
worshipped comes into existence and religion becomes possi-
ble. But it is only when the state of gnosis or absolute con-
sciousness is reached that we realise that we are to love our
neighbours as ourselves because we then know that all of us

18 The most orthodox school of Vedic theologians, the Mim#sakas, go the
length of maintaining that the sole aim of revelation is to teach the doctrine of
sacrifice (Karman).—ERE. ii. 800.

134 Sec The English Works of Raja Rammohun Roy (Panini Office, 1906),
pp. 129-31 (An Apology for the pursuit of Final Beatitude, independently of
Brahmurical obscrvances).

135 Rodhakrishnan, The Hindu View of Life, p. 50.

138 Bh.G., x.41.

137 §v. Up., 3.11-16.

19



146 HINDUISM AND OTHER RELIGIONS

are identical with the ultimate reality itself. Religious quarrels
have no meaning when religion itself is bound to be supersed-
ed by absolute knowledge or when, according to another sup-
position, the same goal of salvation can be reached equally
by all religions faithfully followed. This attitude of laissez
faire explains why the pages of Indian history have been so
little disfigured by religious wars and persecutions although
there is abundant evidence that wordy battles of the sects
were not unknown.  Heretics, agnostics, fatalists, cere-
monialists, materialists, mystics and philosophers have in _neir
own way denied at different times this or that aspect of the
theistic creed without rousing active hostility;*® and innu-
merable sects have risen within the bosom of Hinduism to
satisfy the religious needs of people of different climes, times
and cultures without any opposition from existing creeds.

A survey of the records of revelation given ahove will
show that while the Scmitic types generally adopt a devotional
attitude towards a single God and, following therefrom, an
ideal of personal and social cthics, the Aryan religions of Tran
and India refuse to disown the manifest multiplicity and con-
tradictions of the experienced world and tend to be specula-
tive and intellectual. Tn Tran, the Zoroastrian reformation
sought to fix the unity and ethicality of godhead but later deve-
lopments moved away towards duality and superstition.  In
India a reverse process of development took place and reli-
gious thought moved away from multiplicity fo unity—-to an
impersonal Absolute beyond good and cvil, to be realised in
thought, or to a personal deity to be pleased by devotion.!®
The heterodox religions of India took over the cthical aspeet of
the Vedic religion, discarded the effete gods who could be con-
strained into benecficence by magical formulae and also the
spiritual privileges that were being attached to the higher
castes in course of time. They were thus primarily moralis-
tic in temper, although they too emphasised the need of in-
tellectual illumination and latterly made provision for satis-

138 8v. Up., 1.2; 6.1,
139 ERE. ii, 789-9, art. BRAHMAN,
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fying the religious need by instituting systems of worship.
Still, the broad division of revelations into devotional, intel-
lectualistic and moralistic is defensible on practical grounds,
and the Hindu distinction of Bhakti, Jiana and Karma as
representing three different types of apprehending and ap-
proaching God or the Absolute is not entirely arbitrary.
There is no door of the mind through which divine inspiration
cannot enter; and while a religion that establishes contact
with every aspect of life is certainly to be preferrcd, we nced
not sneer at those whom religious appeal can reach only
through one faculty. Were not the prophets themselves
differentially touched by religious fervour? Caitanya, Buddha
and Zarathustra did not have the same mental make-up, nor
had Muhammad and Mahavira. Ags media of revelation they
had different indices of refraction; so the contents of their
faith are deeply coloured by their inborn nature, social tradi-
tion and individual upbringing. 1t is at this point that we
come nearest to an understanding of the psychology under-
lying the deification of prophets and beliel in incarnation :
unless God incarnates Himsell to preach His message
personally it can mnever represent His complete wish
and wisdom. When the earthly prophet sces into the
entirec scheme of things, when in his goodness he
desires to preach the complete truth as revealed and
when he possesses the power to do so, he transcends his
finitude altogether and becomes the transparent medium of
divine revelation. He lays aside his limitations and be-
comes the veritable mouthpiece of the divine : no prophet can
retain a double nature and yet become an infallible guide.
The difficulty has been sought to be overcome in different reli-
gions in different fashions. Hinduism belicved that God be-
came incarnate as occasions arose to re-cstablish the true reli-
gion and restore the moral balance of the world; Christianity
in its orthodox forms regarded Christ as the sccond person of
the Trinity; Judaism and Zoroastrianism respectively made
Moses and Zarathustra receive their messages direct from
God; Muhammad is made by Islamic traditions not only to
meet God but also to receive Divine revelations through an
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angel, who could presumably have access to divine message
in a more perfect fashion than man.

But while every positive religion is anxious to show
that it is the most rational of all faiths, most, if not all, are
agreed that the unaided exercise of reason is not adequate
for the knowledge of God. The eighteenth century deists of
England sought to establish theism on rational grounds and
to prove that revelation was unnecessary for those who were
able and willing to draw the theistic implications of their
experiences of men and the world. There was indeed dir-
agreement about the most fruitful data, namely, whether it
was the beauty and adaptation of the physical world or the
demand of conscience that could unerringly disclose the exist-
ence of Giod ; hut there was agreement about the view that
natural religion could claim equal right with revealed religion
to make men theistic. The ‘‘ proofs of the existence of
Grod,”” familiar to us in the pages of philosophies of religion,
are supposed to emanate from human reason and to =uffice
for genuine faith. Revealed religions, on the other hand,
have maintained that a Giod that is only inferentially known
can ncver inspire confidence and command obedience. The
knowledge of God must be direct : somewhere man must come
face to face with Him— il not in his visions and auditions,
then in his moral and spiritual experiences. T have clsewhere
called this beliet ** empirie laith,”” meaning thereby that
even the most intellectual of us would like to have something
more direct than a rational knowledge of God.!

There, is a good deal of truth, however, in what Rashdall
says about the relation of reason and revclation.* Accord-
ing to him, *‘ the apprehension of religious truth does not
depend upon some special kind of intuition ; it is not Jdue to
some special faculty superior to and different in kind from
our ordinary intellectual activitics, but to an exercise of the
same intellectual faculties by which we attain to truth in other
matters—including, however, especially the wholly unique

M0 The Philosophical Quarterly, II, pp. 200-81.
11 H. Rashdall, Phslosophy and Religion, Lect. V.
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faculty of immediately discerning values or pronouncing
moral. judgments.””  He adds that religious thinking is often
implicit and unanalysed and the type of reasoning employed
is generally probable and analogical ; besides, ultimate Reality
can never be adequately and complctely known and the accom-
paniment of moral and other sentiments obscures the judg-
mental character of religious experience. He concludes, how-
ever, that ‘‘for purposes of lifc it is entirely rcasonable to treat
probabilities as certainties.”” While denying that the trmth
of God’s existence can reasonably be accepted on the basis of
an immediate judgment or intuition, because its gencsis
cannot be easily explained by the individual’s environment
and psychological antecedents, he yet admits that, in order
to be true, a beliel need not be arrived at by conscious logical
reasoning and no prophetic revelation was ever so arrived at.
Once revealed through a religious genius, the truths of theism
are seen to be reasonable ; but the prophet himself did not
reach them by articulated thinking, and the philosopher who
dissects the prophet’s revelations and discovers their uantece-
dents would never have arrived at them without the prophet’s
aid. While gencrally accepting Rashdall’s view, T am of
opinion that no religion can be wholly rationalised although
the best ones are the most rational, and that no prophet can
be an effective reformer unless he is convinced that he is
doing something more than guessing divine intentions and
inferring divine attributes. The soundest philosophical
treatise on God lacks the power to create a religious com-
munity, which even the most defective scripture possesses.
No philosopher claims to have seen God as a prophet does.
Many have knocked, but to few hag the door of spiritual vision
been opened; many have sought, but few have found it. The
immortal words of the Katha Upanisad!® are as much true
to-day as they were thousands of years ago—

nayam atma pravacancna labhyo na medhayi na
vahund Srutena

142 Katha Up., I. 2.22 (also Mund. Up., III. 2.8).
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yam evaisa vrnute tena labhyastasyaisa atma
vivrnute tangop svam.

Not by instruction is the Atman attained

Nor by insight nor by learning of books :
Comprchended is He only by him whom He choores.
To him does the Atman reveal His form.

So long, therefore, as we do not know the law governing the
vision of Absolute Truth, we have to admit that an clement of
Divine Grace operates in prophetic revelation, and that not
only 1o the world at large but also to the prophets themselves
the Divine selection of the vehicle of inspiration must remain
a profound mystery.'®

143 Ranade points out that in the Upanigads differcnt views of the nature of
revelation are to be met with. Tn By, Ar. Up., TL. 4.10, the Vedas and tho Upani-
gads as well as other branches of knowledge, such as history, mythology, etc., are
regarded as having boen breathed forth by the Divine Spirit. Ranade takes this
to mean ‘* the inspirational activity of God, the philosophers to whom they are
attributed having served merely as instruments for the display of this activity.”
In Téa (10), Kena (I.3) and Chiandogya (VI.4.5) is to be met with ** a second view
which implies more or less & humen participation in the transmission, if not in
the composition of these revealed texts '* (i.c. the Upanigads), which cxplains the
veneration for teachers in this sacrod literature. There is again a mythological ac-
count of the origin of the Vodas, and in fact of all creation, according to which
the God of Death coupled himsclf with Speech, a creation of his own, and produced
thereby these things. (Possibly, tha neccssity of proparation for receiving illumi-
nabion is indicated in Sv. Up. VI.21, where personal penance and divine grace are

regarded as co-operative causcs).—See Ranade, 4 Constructive Survey of Upani-
thadic Philosophy, pp. 8-12.



CHAPTER IV

Tur Gons or TTinpuiss : VEDIC

A distinction can casily be drawn between beliefs  that
satisfy religious needs at different stages of culture and heliefs
that attempt to harmonise different aspects of human ex-
perience at the same time. The distinetion between a higher
and a lower religion is not that the latter makes no provision
for the attitude of worship but that, unlike the former, it is
incapable of advancing a rational justification of its ideas
and activities and of a progressive evolution. Man does not
come by his religion through conscious personal thinking
or deliberate choice : he is born into a religion and imbibes
the acts and attitudes prevalent in the community just as he
assimilates the arts, culture and traditions of the group to
which he belongs.  Tmitativeness, suggestibility, sociality,
fear of offending the social group (tempered by love and desire
to please), indolence, lack of individual judgment, faith in
collective wisdom, reverence ol ancestors, mystic fear of novel
experiments all conspire to make the primitive mind prone
to sclf-effacement. Tt cannot be said that even the enlighten-
ed mind is altogether {ree from their influences, nor perhaps
is complete freedom possible or desirable if social solidarity is
to be maintained. Tt is always a perplexing problem as to
how much of social belief, habit and organisation is to be
regarded as providing the rigid and stable framework of the
society concerned and what part is to be considered as plastic
and admitting of growth and modification ; but there is no
doubt that in primitive and conservative groups and in ad-
vanced and liberal societies the ratio of the two parts would
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be differently fixed. The danger of an ancient creed is the
loss of pliancy : like an old tree, it accumulates dead tissues
or, as in an old animal, there is a gradual sclerosis of its
main arteries of thought and action. In a living body there
is no doubt rhythmic action, but all repetition is attended
by growth, complexity and increased vigour. The history of
a living faith is similarly characterised by the evolution of
complex thought, emotion, action and organisation. So long
as life courses through them all, the power of adaptation to
changing environment and of assimilating new materials is
maintained at a steady level. The living religion reveals its
plasticity not only by evolving new organisations suited to
changing times and climes but also by furnishing scope for
deeper appreciation in  consonance with the developing
intellect and the growing ethical sense of man. A living
faith sloughs off useless creeds and outworn constitutions ag
a part of its vital growth. The accumulation of dead matter
that heavily handicaps neccessary reform without any ap-
preciable benefit in return is a danger to which every faith
is subject.

It is essential, therefore, that a religion should have
adequate flexibility to meet new situations if it is not to
degenerate into a tribal custom or a social habit. A living
religion has the maximum amount of universality and the
minimum amount of particularity about it. Elaborate
details of social organisation, dogma and ritual are likely to
prove a hindrance in the long run, whatever might be their
temporary value in stabilising faith and marking off existing
boundaries. The absence of a plenary authority to settle the
details of dogma and ritual of the time tends to accumulate
the successive faiths in the religious literature instead
of retaining the most adequate forms and ejecting the anti-
quated ones out of the canon.  The effect is that such a
religion soon becomes a museum of mummified relics of
ancient times—of decaying cults and dead superstitions.
Such is Hinduism ; such is Judaism ; such is every religion
that attempts to retain and justify every bit of religious think-
ing—good, bad or indifferent, performed by the original
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seer and his successors in faith. When the eternal and the
cvanescent jostle with cach other and claim equal authority,
or when contradictory and hostile traditions find equal
support in the same canonical literature, doubt, perplexity
and indecision are bound to assail the adherents of a faith.
Before the chronology and comparative validity of divergent
dogmas are settled by well-established principles of historical
criticism, religious tenets can at best be subjected
to canons of interpretation as elaborated and applied
by professional experts ; but even these may not be universally
accepted and thus the desired uniformity of faith and pruc-
tice may not be secured. Besides, professional and sectarian
interpretation has not always been noted for fairness or
wisdom : its partiality for the traditional makes it a doubtful
agent of spiritual progress and an uncertain guide in npvel
situations. T have already mentioned that the needs of
devotion and the nceds of doctrinal consistency are not
identical; hence devotees of discredited gods are not small in
number, specially when cultural or intellectual inadequacy
renders an intimate acceptance of more advanced creeds im-
possible.  In fact, the tendency to adjustment at a lower
level is so persistent in human nature that not only is there
back-sliding—an atavistic reversion to more prinitive
creeds “and cults—but also degeneration or fall from the
pristine purity of an advanced faith. When Hindus and
Jews worship idols they regress to an ancient form of their
own religion; but when Christians and Musalmans venerate
the relics of saints they manilestly yield to the innate craving
of man for tangible vehicles of supernatural power, in com-
plete defiance of the teachings of their faith.

We shall tarry a little longer on the locus of adoration.
It has been a moot question of Psychology whether there is
any such thing as Religious Instinct or whether Religion is
an cffect of the operation of other psychical factors. Anthro-
pologists are similarly divided into two opposite camps—-some
attempting to show that the idea of a supernatural power is
not universal and others holding just the opposite view.
Philosophers feel that the universality of belief or the con-

20
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sensus of opinion would show that the Creator stamped the
human mind with an innate idea of His own existence to
ensure that man would know his God instinetively and with-
out social instruction or casual revelation. Similar is the
belief of the Natural Religionists who think that the human
reason docs not stand in need of any special revelation  to
come to a knowledge of God. We shall not enter into any
discussion of these vexed questions of Psychology, Anthro-
pology and Philosophy of Religion. Our immediate purpose
is to draw &dention to the fact that the idea of the super-
natural, howsoever derived, has an irresistible appeal for the
human mind. Whether it was a vague sense of the
numinous (Otto) or an animistic belief (Frazer) or an awe
of dead ancestors (Spencer) that was at the root of religion
it is difficult to say definitely.  Philosophers have professed
to find in the sense of religion a potential infinity in the finite
mind— a capacity to transcend the infirmities of that finitude
from which man suffers in his conscious moments. Tt is not
improbable that religion has a multiple origin in the human
breast and that different types of religious  consciousness—
theism, polytheism, pantheisin—owe their existence to diver-
gent tendencies of the human mind and to  different  types
of human experience.  But the most curious fact of human
history is that man is cured of one type of religion only to
fall a victim to another and that even the atheist is not seldom
found to adore ideals as passionately as a savage worships
idols.  Freud has called Religion the obsessional neurosis of
humanity and expressed the hope that this illusion, as he
styles Religion, will surely disappear in the future with the
growth of culture as neurotic symptoms disappear with proper
treatment.  But il religion be the reaction of the human
mind to certain recurrent events of the physical and
mental worlds and to certain persistent needs of the human
heart, which no other attitude or belief is likely to meet
adequately, then the disappearance of religion is a very
improbable contingency. Atheism can be won only with
severe mental offort and retained with constant vigilance—
so persistent and imperious is the call of religious devotion



THE OBJECTS OIF WORSILID 155

to man with his developed acsthetic, intellectual and moral
senses and his proneness to the pursuit of ideals.

What object has not man fastened upon for devotion in
his religious quest! *“ Seizable, half-seizable, and non-
scizable *” objects have all been laid hold of for adoration and
worship.  As Iopking remarks:! ““ Man has  worshipped
everything on earth, including himself, stones, hills, flowers,
trees, streams, wells, occan and animals.  He has worship-
ped everything he could think of beneath the earth, metals,
caves, serpents, and underworld ghosts.  Finally, he has
worshipped everything between earth and heaven and every-
thing in  the heavens above, mist, wind, cloud, rainbow,
stars, moon, sun, the sky itself, though only in part hag he
worshipped the spirits of all these objects.””  MThat the list
does not err on the side ol exaggeration can he proved by re-
ference to the Vedie religion® where not only the speeial gods
ruling the different departments of nature (e.g., Dyaus, sky,
Agni, five, Sirya, Sun, Vita, wind, ete.) and even the distin-
guishable aspects and functions of the saune divinity were sepa-
rately worshipped (e.qg., Siirya, Mitra, Savity, Pisan, Visnu,
Vicasrant, all representing different functions of the Sun),3
but abstract agent geds (like Dhaty, Nely, Viscakarmany,
and abstract goddesses (like Sraddha, faith, Anumati, favour,
dramati, devotion, Nirrti, decease) were also invoked in
worship and even the fee paid to the priest (Daksind) was
deificd. A fruitful source of multiplication of gods is sacred
association : in Vedie religion things needed in rituals were
themselves invoked as gods  (Gravan, press-stone, Apas,
waler, Ghrta, clarvified butter, Barhis, sacrificial litter, Yiipa,
sacrificial post, cte.), and cven the implements of agricul-
ture and war received similar divine honours (e.g., Plough,

1 Max Muiller, referred to by Hophins, Or. and Ev. of Rel., p. 13; see also
Séderblom, The Living God, p. 21,
2 8ee Griswold, Rel. of the Rig-Veda, pp. 81-85.

3 Keith supposes that these different names of the same god might be due
to local, tribal and family difterences.  Sce Rel. and Ph. of the Veda and Up., I,
b. 92,
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Arrow, Car, etc.).* It seems as if man cannot help being
religious : while in some cases the nature of the stimuli
calls forth a religious reaction, in other cases man cxercises
his will to believe even in the absence of adequate stimuli.
The environment determines the object on  which faith
fastens itself; a change in the cenvironment would not
kill faith but  would simply alter the character of
the object.> There is this much resemblance then between
religion and neurosis  that, being  driven out of one
support, cach immediately clings to another. But in  this
respect religion also behaves like an instinet  which, once
being roused, persists with varied reaction to attain its object
and accommodates itself within limits to the field of its
operation.  Although we have no means of ascertaining how
in a sensitive and fertile brain the thought of taking up a
religious attitude towards the world originally arvose, we have
sufficient knowledge of primitive minds now to assert that it
arose independently at many centres of the world and that
it did not owe its origin to priest-craft-—it was not a decep-
tion that the first knave practised on the first fool he met.
Tradition fixes the form, but something akin to inspiration
or instinet determines the origin of religion and ensures its
immediate extension to the social group.

Many are impatient at the laborious ways in which
anthropologists and missionaries colleet data of the primitive
religious life.  But these have exactly the same  value  for
understanding the features of a highly developed religion as
the study of the primitive forms of animal life has for the
understanding of the human organism. 1In spite of its great
difference from the lower forms of animal existence the human
body betrays its origin from lowly forms through its onto-
genetic stages and its vestigial organs. In a similar fashion,
almost all advanced religions contain  clements that have

4 The deification of cult implements (e.g., incense-burner) was not unknown in
pre-Aryan India.—Sce Sir John Marshall, Mahenjo Daro and the Indus Civilisa-
tion, p. 69.

5 8ec Hopkins, Or. and Ev. of Rel., p. 88 f. n
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come down from primitive forms of faith. TLike the atavistic
reversion of organic forms, there is in men’s minds also a
tendency to slide back to lower types of belief at critical
moments. As in dreams, there is also sometimes an infantile
regression in men’s religious attitudes and acts, and the
claims of rational behaviour and individual judgment are
abandoned or suspended in favour of primitive disposition to
submission to authority, obscurantism and unmeaning
ceremonies. A study of the primitive forms of faith is of
value here in that it enables us  to  understand and
explain the etiology of many of the crudities that are to be
found in advanced religions. Hinduism and Judaism, for
instance, may not inaptly be compared to palimpsests where
changing conceptions have overlaid earlier creeds with fiesh
veneers at different periods of their history and yet not in such
a way as to prevent the confusion of eolours and perspectives.
Similar survivals of primitive faith are to be found even in
such prophetie religions as Christianity and Mubammadan-
ism, not to speak of such reformed religions as Confucianism
and Zoroastrianism.®  Not only are there survivals, but in
their process of expansion many of these religions have ab-
sorbed primitive and discordant elements from  their new
converts. As examples may be cited Buddhism which was con-
taminated by the Bon religion of Tibet, Judaism which was
influenced v Canaanite culture, Zoroastrianism which was
infected by later Magian beliefs,” and Vedic religion which
was mixed up with the indigenous cults of India. The con-
tact of different cultures is inevitably followed by reciprocal
give-and-take in ideas and beliefs; and while the noble
clements are generally taken over consciously, the primitive

6§ Even in present Christian and Mohammecedan and Zoroastrian monotheism
popular belief has remained impregnated with a very vital polytheism. Christian
Greeks still believe in the Fates and the Nereids; the Kelts have not quite re-
nounced the old mythology of those now called fairics, brownies, dwarfs and
banshees; magic rites, implying belief in spiritual powers, the evil eye, and
other remnants of an older gencral faith, still survive in a so-called monotheistic
religion.—Hopkins, Or. and Ev. of Rel., p. 281.

7 8ec Moulton, Early Zoroastrianism, Lects. VT and VII; see also Dhalla,
Zoroastrian Theology, p. 68 £., 76 f.
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clements are unconsciously imbibed—the process of absorp-
tion possibly starting with the retention of some of the old
beliefs by the new converts and ultimately ending with the
general diffusion of these beliefs in the conquering  creed.
Much of living Christianity to-day—at least in its  outer
aspects—is a legacy of Mithraism, Manicheanism, Neo-
platonism and Gnosticism, all of which Christianity supplant-
ed and suppressed but not before it had incorporated some of
their essential doctrines, rituals and festivals within itself.

The danger of contamination is not limited only to
religions with an open canon, but it threatens also  those
religions which believe in a closed canon.  Kxegesis, =soteri-
cism and accommodativeness can always find meanings in
the seriptures in accordance with personal, regional and con-
temporary nceds : as Hegel says, the seriptures have often
been twisted like @ nose of wax. Besides, when the preach-
ing of cthical monotheism is not backed by the extension of
requisite culture, the illiterate and backward part of the
religious community, while conforming outwardly to the
purer creed, develops inferior doctrines in consonance with
its own needs and spreads the contagion upward. Tt would
be a mistake to think, for instance, that every Christian
or Muhammadan of Africa is imbued with the ethical and
religious ideas of the New Testwment or the Qurlan®  As ¢
matter of fact, twenticth-century Christianity is still debat-
ing if the most yvulnerable points of its faith are not due to
the Apostle of the Gentiles whose interpretation of the life
and mission of Jesus was deeply coloured by Greek learning
and acquaintance with the Mystery religions of the time,
and was possibly influenced also by the needs of his pagan
flock.

‘We have remarked above that the criterion of progressive
faith is harmony of experience. Prophets of advanced
religions have almost invariably been noted for their deep
reflection on the problems of existence.  Retirement to a
lonely place to meditate undisturbed is recorded not only of

8 Sec Westermarck, Pagan Survivals in Mohammedan Civilisation.
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the Upanisadic scers and Buddha but also of Moses, Jesus
and Muhammad. Such a soul in solitude, we may well
believe, not only communed with God but also meditated on
the problems ol existence in relation to God.  We have
suggested already that what the prophet finds and what the
philosopher establishes are not identical in their methods or
contents ; for the prophetic search is for a life and the philo-
sophie quest is for an intelleetual  principle.  The prophet
seeks to ennoble by integral vision and the philosopher to en-
lighten by articulated thinking. It is not to be supposed that a
prophet’s vision of God is unnecessary to a philosopher  or
that a philosopher’s intellectual analysis is useless to a
prophet.  There are problems that only prophetic insight
can initiate although their implications are brought out by
later philosophical analysis.  Similarly, only certain types of
vision are possible to a prophet after he has consciously
acquired or unconsciously imbibed a certain amount of intel-
lectual culture.” As Rufus M. Jones remarks,!® *‘ Faith of
this creative sort, faith that is to be discovery, must be the
product of experience, of disciphne, of patience, of control,
of training, of technique, of suffering, until the eye of the
soul can see in the dark and can distinguish what is eternal
from what is only the capricious wish of our feeble human
desires.” ‘Tt is a sign of weakness when the creative
aspect drops out and faith becomes merely synonymous with
beliering some * deposit * transmitted from the past.””  An
harmonious adjustment to things sensible and supersensible
may come to certain natures spontancously or with ease ; but

9 Somowhat different is the view of Soderblom about the necessity of train-
ing in Mysticisin : ** If we ask why the great mystics of every kind despise as-
cetic training or have liltle confidence in it, the answer is casy. What they want
is no perfecting of human qualitics and faculties. They do not believe in any
human effort. God or the Divine or the inscrutable mystery of peace in heart or
that mysterious oxistence which they call the Infinite or Nirvana or cven the No-
thing, is to them much too greot to be conquered by means and methods invented
by men " (The Living God, p. 27). The great mystics believe in insight, know-
ledge, intuition, not in training, ascesis, just as the heroes of faith do not believe
in works and cxercises, but in trust.— Ibid, p. 28.

10 Pathways to the Reality of God, pp. 16, 17.
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ethical monotheism is a hard-won victory of the human mind
and could only have been achicved with the help of philo-
sophers of successive ages. By ‘ philosophers ™ we do not
mean only those who construed correctly the events of the
physical and the mental world but also those who inter-
preted aright the cthical needs of man and envisaged more
adequately than before the realm of moral responsibilities and
spiritual obligations. What the prophets conquer the philo-
sophers consolidate, and this position then becomes the base
of further prophetic operation .

One of the most oft-quoted passages of the Hindu serip-
tures is, ** The self is to be known (or heard), understood and
meditated upon.”" 2 The orthodox commentary on the passage
makes it to mean that the truth about the self is to be learnt
first from the seriptures, then to be understood with the help of
argaments favourable to the sacred literature, and then realis-
ed in one’s own life.  Manua lays down that those who take
the help of mere reasoning—to the exclusion, neglect or con-
demnation of the seriptures—in any spiritual matter, should
be driven out by good people. That the precaution Is neces-
sary will be evident from the fact that no positive religion,
that believes in the inscrutable nature of God, has been able
to dispense with all restrictions on theological reasoning.  To
know God fully ig to be God, and no religion believes that
man, limited as he is, is capable of understanding God fully.

11 Ag Bergson points out m his latest book, the morality and religion of
human society are static while the ieligion of the innovators, animators or sainis
is dynamic, outflowing, creative. *‘ The inertia of mankind has never given way
except to the push of genius. The orly societies which have ever made any pro-
gress bave been those which have been wise cnough to follow in the footsteps of
some innovator. Always 1t hae been the mysties who have led, and who muat
continue to lead, all civilised groups. Remembrance of what these souls have
becn, of what they have done, is deposited in the ecommunal memory of Humanity.
Each one of these privileged souls marks a certain stage attained in the
march of life; cach one manifests in some original form that love of Humanity
which seems to mark the very essence of creative effort. This love flows outward
in a torrent of vitality, spreads its contagious fire of enthusiasm, which is never
completely extinguished, and which may always be rekindled.—Advance, Dik Kdn.
(25-9-38), qnoting Literary Digest. See Bergson, The Two Sources of Morality
and Religion (Eng. Tr.), pp. 23-27, 200-0i, 229-81.

2Br. Kr, Up., 1I. 4.5; Ch. Up., VIIL 7.1,
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n I‘u&f «» lest man should, in his ignorance, presumption and
ﬁf‘;)]ly, tear religious truths to pieces, even legitimate
speculations  on  religious  matters  were  forbidden at
one time in many religions.  Rationalists and free-
thinkers have been subjected  to the grossest persecu-
tion 1 Christianity and  Islam—the  two religions
which  believe mnot only in the infallibility of their
seriptures but also in the impossibility of better revelations in
future. The fate of the Mu'tazilites® comes readily to one’s
mind in this connection—the  freethinkers of  Islam who,
while aceepting the existence ol an eternal God, denied the
cternity of the Quranic revelation and opposed the concept of
a God whose will makes the Good good and who preordains
every event of the physical and  the moral world, leav-
ing nothing to the initiative of man. In  proportion
as  Rationalism  has been kept  at bay, Mysticism  has
been  welcomed by almost  every  religion  as  confirm-
ing the Dbelief  that human  reason can never encom-
pass the nature of God and that there is always left over an
clement  of incomprehensibility in - Reality—an intellectual
eap which leaves scope for the operation of the non-rational
faculties of the human mind. The Mystics use the language
of the prophets themselves—they have a direct contact with
Reality, their very being is flooded and enveloped by Divine
Presence.  As in the case of prophetic vision, so also in mys-
tic experience, there is, as Jones remarks, ““ an enrichment

13 Mu'tazilite views : —

1. Man is the author of his acts and not Allih: therefore, he is a sccond
creator, Tn view of Lis personal responsibility man's punishment for
sin would be severe, (irave sins disenfranchise a Musalman from
the class of the Faithful and disentitle i from the intercession
of Muhammad on the Day of Judgment, and Hell for him would be
eternal,

2. Things are not gocd or cvil because God declares them to be so, but
God makes the distinction beeause things are in their own uature
good or cvil,

3. God has ordered and prolibited and promised and menacéd by non-
cternal speech.  There are no eternal qualities or decrees; hence the
Quran is not eternal, Sce Wensinck, The Muslim Creed, p. 60 f.

Mysticar "4 See R. M. Jones, Pathways {o the Reality of God, Ch. II. The God of
' 11! Experience (p. 34).

21
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of the individual mind, an inerease of its range and de, .
enlarged outlook on life, an intensification of insight, a
heightening of personality.”  No wonder, therefore, that the
Mysties, in spite of their unconventional life and language,
should not only be lightly let off but even treated with respect
by the orthodox in all religions. For a similar reason eestatic
visions and fits of unconsciousness have been regarded as better
methods of knowing God than logical thinking.  The Sufis
and the Yogins have alwavs been treated with marked defer-
ence by the Muslims and the Hindus respectively as persons
who have approached nearest to God.  The distinetive feature
of the  mystic,  however, ix that he  develops only  the
devotional and  personal side of religion to the mark-
ed negleet  of its practical  and  social oside and s,
therefore, ill snited  to be  the  founder of a  faith,
Even af it be  admitted  that  the great  saints of
Christendom have not always been quictistie in their attitude
but have, as Bergson points out, accepted as the motto  of
their life ‘Love, Creation, Action” (witness, for instance, the
Friends of God), Eastern and Greek mysties have been gener-
ally content with passive contemplation and detachment.

Tt is difficult to assign an exact funetion to reason in any
religion.  Reason sets o Timit to human  eredulity;  and
while it tussles with the obscure and the implicit, it rejeets
outright the improbable and the contradictory.  Religions
have always resented this arroganee of individual and inexpert
Judgment in matters sanctioned by collective faith and estab- -
lished by spiritual insight.  Still, there is no gainsaying the
fact that to-day the range of such matters is being definitely \
restricted inall religions that are aspiring after universality.
It does not matter in what way uncomfortable contents  are
being interpreted or explained away @ the truth ig that the ad-
vance of knowledge in other directions has rendered mar
seriptural texts absolutely untenable and these are now he’
treated as loans or interpolations or allegories, if not act
ascribed to the limitations of the prophetic vision. Adoptin:«_{
the fundamental assumption that divine revelations can
be ncither uncthical nor irrational, scriptural interp.
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has sought to dissociate the cternal from the tc.n-
poral factors and to reserve prophetic inspiration for  the
former alone. It has also, wherever necessary, sought to
establish the purity of the prophet’s character and purpose.
Thus, Christian apologists are not wanting to justily the
curse on the fig tree pronounced by Jesus and the death of the
herd of two thousand swine into which Jesus had driven the
devils.  Similarly, the impropriety, Iaid &t the door of
Muhammad, of abrogating earlier revelations to suit changed
crrcumstances and of contracting matrimonial alliances  in
exeess of the number fixed by revelation hag been sought to
be put in a reasonable light by the followers of the
Prophet.  In o similar fashion, too, the portiong of
the religious  Dbooks dealing  with the amorous hfe of
Kisna have been sought to be explained by educated Hindus
as interpolations or allegories. Rational exegesis has simi-
larly soughi to discard, twist or interpret allegorically scrip-
tural texts that are insupportable on seientific, speculative or
ethical grounds.  An illustrative example is furnished by the
explanation of Vedic texts by Dayananda Sarasvati, the
founder of the Arya Samaj, who sought to prove that, all
through, the Vedas taught pure monotheism, correet scientific
laets, and unquestionable moral action.

No religion has been entirely free from two types of
dangers.  The one is the danger of primitive thinking. Many
of the ancient cults perished because there was no systematic
attempt to develop them on rational Tines. Most of them suc-
cumbed belore faiths which were more in consonance with the
intellectual and ethical needs of the enltured mind.  Gods
that arc impossible to pull up by rational methods are un-
ceremoniously rejected by a civilised race.  This fate over-
took the Mediterrancan religions of Egypt, Gircece and Rome
when reason showed the futility of unethical polytheism and
crude theriolatry and when at the same time Semitic mono-
theism offered a more satistactory system ol beliefs.  Apart
from the question of oppression and forced conversion,  the
spread of Islam in Zoroastrian Persia was partially due to its
simple monotheistic creed, as oppused to the complex puri-
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ficatory practices and religious rituals of the later Tranian reli-
gion.® A similar cause explaing the rapid spread of Vaisna-
vism in India, with its simple preseription of loving devotion
and its [reedom from ritualistic complications. At certain
stages ol culture the concrete and the spectacular have an
irvesistible appeal. Tt is only then that polytheism and
idolatry, together with material offerings and gorgeous rituals,
sway powerfully the minds of men.  The lapses from purer
forms of religion and worship are due to similar primitiveness
of mentality.  The lower sections of all religious communi-
ties would be found to practise a form of faith very little re-
moved from crude superstition,  primitive magic and  poly-
theistie, if not idolatrous, beliefs.  Amulets and charms still
circulate, and visits to the tombs of saints are yet in vogue,
in countries where cthical monotheism is the only socially
recognised form of religion.

The sccond danger comes  from  extreme rationalism,
which, not being satisfied with removing the primitive crudi-
ties and irrational exerescences of a religion, attacks  the
very vitals of the faith.  Thus the pious admission of all reli-
gions that God cannot be known in Iis true essence by the
fradl intelleet of man may be exploited to establish the thesis
that God is unknown and unknowable and that to such a mys-
terious entity bordering on nothingness it is useless to offer
worship (agnosticism).  Or, it may be supposed that the
physical and the moral world present to man such contradie-
tory experiences that they can furnish no basis for establish-
ing an unequivocal theism. Beauty and ugliness, adaptation
and opposition, pleasure and pain, good and evil are so in-
extricably mixed up together that without doing violence to
one’s rational faculty one cannot believe that this medley is
due to a single good God.  The probabilities are rather that
cither there is no god (atheism) or that a duality of gods with
opposite moral qualities rules the world (ditheism, later
Zoroastrianism), or that a plurality of powers rule different
depavtments of the world without reference to one ancther

16 9co ERE, vi. 151, art. GABARS.
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(polytheism) or that the single power that rules the world is
limited cither in power or in intelligence or in goodness or in
all these combined (the theory of a finite God; J. 8. Mill).
Any of these theories would aftect man’s exclusive devotion to
a single ethical God. It should not he forgotten that a philo-
sopher treats religious experience in the same manner as any
other experience and  subjects it to the same critical
examination of reason. A philosopher does not start with
the certainty of God; and even when after laborious
enquiry  he  becomes  convineed that  God  exists, the
ultimate position he reaches is that God is an  hypothesis
that is not unworkable. As opposed to the direct in-
tuition and certain faith of a religious man, a philosopher’s
knowledge of God is always indirect—God is at most a key
that fits most satisfactorily the facts ol experience, without
excluding, however, the possibility of other explanations.
[Tence it is that philosophers have never succeeded in arguing
people nto devotion although they have often succeeded in
adding the cogeney of reasoned argument to the primary con-
viction of a devotional mind.

The effect of speculation on faith we shall illustrate from
Indian religions as being the most instructive.  Like all
ancient religions, the Vedice religion also possessed a generous
measure of polytheism.  There were gods and  goddesses
ruling different departments of nature, whose personality was
yet in a state of gristle’*—vague, shadowy figures not fully
personified, with physical associations too oppressively pro-
minent to allow a  thorough anthropomorphism or effec-
tive moralisation.’”  Such, for instance, were Agni (fire),

16 Sc¢ Keith, Rel. and Lh. of the Veda and Up., I, p. 58 1; also Winternitz,
A Huwslory of Indwn laterature, 1 (Eng. Tr.), p. 75 1.

17 There is Dyaush-pita, the Sky-father with Prithivi Mata, the Earth-
mother ; there are Viyu the Wind-spint, Parjanya the Rain-god, Sirya the Sun-
god, and other spirts of the sky such as  Savita; there is  the Dawn-goddess,
Ushas. All these are or were originally deifial powers of nature: the people,
though their mnagination created them, have never felt any decp interest in them,
and the priests who have taken them into their charge, though they treat them
very courteously and sing to them elegant hymmns full of figures of speech, have
not been able to cover them with the flesh and blood of living personality.—ILi, D.
Barnett, Hindu Gods and Iferoes, p. 13.
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Sarya (the sun), Soma (the sacred beverage), Parjanya (the
rain-cloud), Usas (the dawn), Sarasvati (the sacred stream),
Maruts (thunder-storm), Apas (waters)—* transparent gods,’
as Bloomfield ealls them, half-humanised, mostly resisting
imagery'® and lending themselves to further speculative treat-
went with advancing thonght.”  Speaking of  Agni, for
example, Bloomfield observes :® “* In the hieratic (in distine-
tion from the popular) hymns of the Rig-Veda there will be
few cases in which Agni is not more or less direetly connect-
ed with the sacrifice.  And it is well now to take this simple
article, the sacrifice fire; and let it unfold its own story step
by step.  How it turns in the hands of these priestly poets
into a person gifted with the thinly disguised qualities of fire;
into a messenger mediating between men and gods; into an
archpriest typical of holy rites; and finally into a god.”” The
chances of personification were, however, considerably mini-
mised by the tendency to ereate ““mythological synonyms,”” as
Hillebrandt calls the gods belonging to the samne department
of nature but possessing “‘special physical basis, distinguish-
ing characteristic and theophanic moment.””  Tet  us quotc
Grriswold in this connection :®  *“ The sun has many  dis-
tinguishable aspeets and functions.® [t is a bright orb
(Sarya), a light-giving friendly power of nature (Mitra), a
great stimulator of hife and activity (Savifar), a nourisher
and protector of cattic, shepherding them and finding them
when lost (Pagsan), wide-striding from cacth through mid-air
to zenith, * he of the three steps ’ (Visnu), and the one who

18 Macdonell, Vedic Mythology, p. 17.

19 Bloomfield, Rel. of the Veda, pp. 85-8). Ree also Griswold, op. cit., p. 81;
LRE. xii. 605, art. VEDIC RELIGTON.

20 Bloowmfield, The Religion of the Veda, p. 157. On the different chaiacters
ol Agni reference may be made to Hophins, Or. and Eov. of Rel., pp. 300-01. See
also Winternitz, op. cit., I, p. 98 f.

2 Griswold, op. «eil., pp. 83-1; also p. 277 (Savitar—the sun before rising).
See also Winternitz, op. cil., T, p. 76,

2 An alternalive view would be that cach special Sun-god was, in Lrigin,
the creation of a different Vedic tribe, all of these being finally bioughi together

within the Rig-Vedic pantheon as parallel formns of the sun-god.—Griswold, op. cit ,
p. 270,
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at dawn shines in every direction (Vivasvant).® The func-
tions of the god of lightning and of the god of storm are also
similarly differentiated.  Thus the lightning fighting to releasc
the cows of the sky manifests itsell as an impetuous warrior
(Indra) ; it is the third or acrial form of fire dwelling in the
clouds (Trita Aptya);¥ it is born of the heavenly waters
(Apam Napat); it grows in the mother cloud and brings fire
down from heaven to carth (Matariscan) ; it looks like a ser-
pent in the lower atmosphere (Ahi Budhnya); it leaps down
from the cloud mountains in a single streak of five like a ¢ one-
footed goat * (Aja Elapad) ; it strikes the earth, shatters trees
and kills animals and men (Rudra) ; accompanied by thunder,
wind and rain, it manifests itsell in numerous lightning
flashes (Maruts).””  The process nultiplied the gods of
nature althongh it prevented their personification.  Their
connection with the three physical realms——carth, air  (or
water), heaven—uwas so persistent that both the Rig-Veda
(T. 139.11) and the Atharva-Veda (10. 9.12) divided the gods
into  three groups—celestial, atmospherie  and  terrestrial,
although gods belonging to more than one  region are  also
mentioned in later classifications (e.g., Yaska’s Nirukla,
7.5).8

Buat there were not only transparent deities of nature de-
rived out of cosmic elements and loeal physical objects.  Some
of the gods had travelled down from pre-historie times—from

BT 1 interesting to note that in Kgyptian religion the sun was similarly
worshipped i a multiplicity of forms, Thus Ra as the sun sailing in his  boat
on the celestial ocecn (also as Amon-Ra), Atmu or Tum as the selting sun,
Khepera as the rising «un, Aten as the rays of the sun, Anher as the sceptred
lader of heaven and Sopan as the cone of light before the rising sun repre-
sented different forms of the sun (BRI, v. 218, art. EGYPTIAN KELIGION).
Ciimatic conditions did not permit a sinnlar mmitiplication of the gods of lightn-
irg and storm in BEgypt ax in Tndia.

2 Trita (AV. vi. 113.1; ~ix. 56.4; RV, viii. 47.13; i. 187.1; and other
places) and Traitana (RV. i, 158.3) seem to have been confounded together in the
Veda, whereas oryinally they were quite distinet from each other. Trita was
the name of a celebrated physician, and Traifana that of the conqueror of a
giant or tyrant; the first belonged to the family of the Siamas, the latter to
the Aptyas. In tho Zend-Avesta the original form of the legend is better pre-
served.—Haug, KEssays on the Religion of the Parsis, p- 278, See Bloomficld,
Hymns of the Atharva-Veda, p. 521 f.

2% Macdonell, Ved. Myth., p. 19.



168 INDO-IRANIAN GODS

the common Aryan ancestors of the Indo-Europeans and of
the Indo-Iranians.®®  There were perhaps also gods of yore
whom younger gods had dethroned from the hearts of a
later generation.”  Most of these had become *° translu-
cent *’ in Vedic times, that is, their original physical associa-
tion had grown dim in human memory. Some, shorn of

their physical attributes, had dwindled into mere names; but
others had undergone what Freud would call a sccondary ela-
boration and begun to assume a personal character. Thus
Bhaga, Mitra, Aryaman, Vivasvat, Trita Aptva, Apam

2% See Griswold, op. at., Part A, Ch, L

27 The Veda conceives of the Xdityas as the descendants of a feminine
Aditi who cnts a considerable figure as a very abstract  female, suggesting  the
ileas of ** freedom from fetters,” ** freedom from guilt,”” ** boundlessness ' and
“ universe.”” She is finally identified in the HMindu mind with *earth.” A
father who might be responsible for the offspring of this inferesting lady is
never mentioned. We are struck first of all by the fact that Aditi the mother,
a purely Hindu product, is obviously younger than her own sous, the best of
whomn are at lezst as old as the Indo-Traman period. T have, for my part, little
doubt but that Aditi is a well-executed abstraction of some kind.  Tn the past
T have suggested that the word Aditya meant originally ** of yore,” and that
this sct of antique gods whose most substantial members are  pre-historic were
thus fitly named  gods of vore " or ** gods of old.” We may perhaps contrast
with this the deseription of Indra as ‘‘later born” (anujavsra) in a legend
told in Taittiriya Brihmana (2.2.10). From the word aditya, conceived as a metro-
nymic, the feminine Aditi might be easily abstracted. Tf this is well taken, we
must assume that the Veda had forgotten the meaning of additya in the sense
of ‘“ of vore.""—Bloomfield, The Religion of the Veda (1908), pp. 130-31. See Mac-
donell, Vediz Mythclogy, pp. 17, 120 f— Aditi; also p. 43 {— Aditvas. The number of
the Aditvas is indefinite as well as their names. Mitra, Varuna, Arvaman, Bhaga,
Daksa, Amsa arc mentioned in RV. 2.27.1. Other enumerations in the TRig-
Veda, Atharve-Veda and the Brihmanas include the names of Dhatr, Indra.
Vivasvat, Martanda, Vispu. Siirya, Savitr. Agni is identified with Améa and
Sarya. Bloomficld has in mind Mitra, Arveman, Bhaga, Tndra and Vivasvat,
which names are found in the Avesta also, though not all in the secnse of a
good spirit. Bhaga, in fact, belongs to the Tndo-Funropean and not only to the
Tndo-Tranian. Oldenbery’s identification of the Adityas with the Amesha Spentas
is not generally accepted nowadays.

Tt has been similarly suggested that ' Tvastar is the more ancient dedy and
that Savitar has fallen heir to some of the functions of Tvastar.”’-—Griswold, The
Religion of the Rig-Veda, p. 276,

Macdonell points out that a similar supplanting of Trita by Tndra  is also
a possible theory—Ved, Myth., pp. 66, 697 (See also Tang, Hssays, etc.,
p. 275.) But he does not accept Roth and Whitney's theory that Indra absorbed
the pre-eminenc2 originally possessed by Varuna (V. M., p. 65). Barnett thinks
that ** amidst the maze of obscure legends about Indra there are three points
which stand ont with perfect clearness. They are, firstly, that Indra was a
nsurper; secondly, that the older gods foughi hard but vainly to keep him from
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Napat, Puramdhi and some such pre-Vedic gods® had be-
come more or less colourless in the Vedas; but the twin
Adving, Indra, Varuna, Visnu®—the first two certainly, and
thie third probably, pre-Vedic and the last Vedic—had almost
shed their physical associations and aequired human quali-
tics.  ITuman form and cquipment in keeping with their
proper functions were freely aseribed to the lTatter class though
definiteness was lacking in most cases.®  In later Vedic
literature symbols  representing  deities  began to appear—
possibly also images of Indra (RV. 4. 24.10), as Macdonell
points out.®

But deified forees of nature in different degrees of perso-
nification were not the only gods that the Vedie Aryans wor-
shipped.  Traces of animism and fetishism® are to be found
in the worship of deified  inanimate  objects  like
hills and  rivers, forests and plants  (both large and
small), implements and  weapons. Totemism  has not
been definitely  established in the Vedas;  but  some
animals,  that  were associated  with the gods or
served as fetishes or symbols, were praised and invoked, and

supreme divinity, and that in his struggle he kiled his father; and thirdly, that
he was identified with the warrior class, as copposed to the priestly order, or
Brahmans.” ** Indra was originally o warrior hing or chieftain who was deified,
perhaps by the priestly tribe of the Angirasas, who claim in some of the hymns
to have aided him in his fightt with Vritra, and that he thus rose to the first rank
in {he pantheon, gathering round himself a great cycle of heroic legend based
upon those traditicns, and only secondarily and by artificial invention becoming asso-
cated with the control of the rain and the daylight.” —Barnett, Hindu Gods and
Heroes, pp. 33-34.

28 Thus Gandharva who comes down from Tndo-Tranian period is equally
colourless in the Rig-Veda—Macdonell, V. M., p, 136. The whole of the TFourth
Lecture in Mills' Our Own Religion in Ancient Persia should be read in this con-
neetion, esp. pp. 75-81.

29 Macdonell, V.M., p. 49 (Aévin), p. 27 (Varuna), p. 39 (Vispu), p. 66
(Tndra). Also Griswold, Rel. of the Rigveda, p. 285 (Vignu); ERE. xii. 603.

30 ERE. xii. 602-03.

31 Macdonell, V. M., p. 155; ERE. xiii. 610. Sce bowever Ragozin, Vedic
India, p. 183. The image was probably a fetish at first (cf. Ark of the Covenant in
Israel’s battles).

32 Macdonell, V. M., p. 147f. Also Griswold, op. cit., p. 334, f.n, 1.
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attained a semi-divine status;® the cow, for instance, had be-
come aghnyd or inviolable (RV. 8. 9. 15-16), except for enter-
taining guests (S. Br. 3, 4. 1.2), and also a sacred animal
(AV. 12. 4. 5)—nay, cven the gods were supposed to be her
children (gojatah).* ®Wimilarly, the boar and the tortoise had,
by the time of the later Samhitas and the Brahmanas, become
identified with the Creator Prajapati—an identification that
was to have far-reaching consequences in the history of Vais-
navism at a later time when they came to be regarded as incar-
nations of Visnu. Again, there were the tutelary deities of the
houschold (Vastospati) and the ficld (Ksetrasya pati), spirits
of air (Gandharvas) and water (Apsarases), deified and im-
mortalised men (Rbhus), departed ancestors (Pitarah) with
Yama at their head, ancient priests (Atharvan, Angirases)

B Speaking of pre-Aryan religion, Sir John Marshall observes : ** We must
guard agrinst assuming that all the animals which served as chavmns or talismans
at Mahenjo Daro were necessarily objects of cult.  Nevertheless, it is safe, T be-
lieve, to infér that the images of composite animals with human faces were  in-
tended for worship, and there 1s hardly room for doubt that like the Tree-facod
god and Tree-goddesses on the seals, the other major animnls were also deified,
namely, the unicorn, tiger, clephant, rkinoceros, bison, buffalo, Bull (both humped
and humpless), and the gharival. (Mahenjo Daro and the Indus (icihsation,
Part I, p. T1). See Keith, op. eit.,, I, p. 61f. Also the following from Mar-
shall : ** When we find, as we do, that most of the clements which make ap this
pre-historic religion—so far as we can at present analyze them are perpetuated in
later Hinduism, we are justified in inferring that much of the zoolatry which
characterizes Hinduism and which is demonstrably non-Aryan, is also derived
from the pre-historic age.”’--Ibid, p. 73.

For a summary of pre-Aryan religion, see the same book, pp. 76-77. ** This
religion of the Indus people was the lincal progenitor of Hinduism.” ** Many of
the basic features of Hinduism are not traceable to an Indo-Aryan source at all.
They come into view, mnot in the earliest Vedie literature, which represents the
more or less Indo-Aryan tradition, but either in the later Vedas ar in the still
later Brahmanas, Upanishads, and Epics, when the Vedic Aryans had long since
amalgamated with the older races and absorbed some measure of their eulture
and teachings. Chief among such features are the cults of Siva and the mothg
goddess, of Krishna and of the Nigas and Yaksas, the worship of animals ond
trees and stones, phallism, yoga, §iktism, and the doctrines of samsira (motem.
psychosis) and bhakti (devotion to e personal god).'-—Ibid, p. 77. (Per contra sce
Keith, The Religion and Philosophy of the Veda and Upanishads, Vol. I, p. 54,
which was written before the Mahenjo Daro excavations were widely known in
their true significance.)

For a distinction between the two cultures—Aryan and pre-Aryan, gee
Marshall, op. cit., p. 110 f.

3 Macdonell, V. M., p. 151,
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and scers (Saptarsi) and heroes (Kutsa, etc.), who dwelt in
heaven—to all of these honour and worship were due. Then
there were the wives of the gods—some like Indrini,
Varunani and Agniyil without much independent character,
and others like Usas, Sarasvati, Vac, Prthivi, Raka,
Sinivili, Puramdhi, ete., with some independent status of
sheir own. Lastly, there were the demons and malevolent
spirits ®—asuras, panis, raksases, diasas and  dasyus,®
pisacas,¥ aratis and drubs®—who, in tangible or intangible
forms, inflict woes and injuries on men either spontancously
or at the instigation of other men, oppose the gods and, by
disturbing their sacrifices or interfering  with  their dead
bodies, prevent men from attaining their spiritual ends.
These too had to be controlled or propitiated by proper in-
-antations or offerings.

ITere then is as uncompromising a medley of gods, god-
lings and demons as is to be found anywhere else—a rather
hopeless erowd not easily reducible to any kind of sys-
tem. In fact, the system of worship had a tendency to intro-
duce new gods and fresh complications.  'We must rernember
that in the Vedas we are not at the beginning of Brahmanic
religion—the primitive beliefs had already reached a certain
philosophical position in the theory of gods and many myths
were simply alluded to and their knowledge taken for granted.
Nay, more : an elaborate system of sacrifice, which was con-
ducted by a highly trained priesthood with serupulous adher-
ence to the details of the rituals and hedged in by minute
prescriptions and  prohibitions, had practically made the
hymns liturgical in character although prayers unaccompanied
by ceremonial acts were not entirely unknown.® Now,

35 See Macdonell, V.M., p. 156 f.

% The corresponding Avestan ‘ dahyus ' means * pooples,” * tribes ' and does
not have the hateful sense of the Vedic word.—See Ragozin, Vedic India, p. 113,
f.n. 1. 8ee Mills, Our Own Religion in Ancient Persia, p. 92.

3 In the Tait. Samn. (2.4.1.1) the three hostile groups of Asuras, Raksases, and
Pidacas are respectively opposed to the three classes of gods, men, and Pitra.

38 Iranian Druj. For similar distinctions among the Tranian evil spirits, sce

Jackson, Zor. Stud., pp. 99-108.
3% ERE. xii. 610 f.
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every sacrifice involved the use of certain objects and imple-
ments and also certain attitudes of mind.  The association of
these with the sacrifices to the gods ended in their own deifi-
cation.  The psychology of the transformation was perhaps
this that any imperfect functioning on their part would make
the entire sacrifice nugatory. In this way, the sacrificial post
(vanaspati, scaru, yipa) to which the victims were tied. the
sacrificial grass (barhis) on which the gods descended to take
the food-offerings, the doors leading to the sacrificial  field
(devir drdarah), the sacrificial waters mixed with  Soma
(@pas), the press-stone for crushing the soma-plant (gravan.
adri), the sacrificial butter (ghrta) pounred into Agni, *“ the
mouth of the gods,”” all received divine homage in the Rig-
Veda, and in the Atharva-Veda the saerificial ladles  and
even the remnants of the sacrifice (nechista) (AV. 11, 7) were
assigned “‘divine power of the highest order.””®  Again, when
the correct uttering of the mantras was regarded as essential
for the successful termination of a sacrifice, a presiding genius
of holy speech (Vace) was inevitable and she was at the time
of the Brahmanas identified with the sacred stream, Sarasvati,
on whose banks sacrifices were performed and mantras sup-
posed to have been composed.™ A more important personi-
fication was the *° Lord of Prayer ™" (Brhaspati or Brahmanas-
pati),”® who is regarded as favouring  the man who offers
prayer and scourging the hater of prayer.  Barnett goes so far
as to suggest that even Visnu was ““ originally nothing more
or less than the embodied spirit of the sacrificial rites.””®  As
is well known, these two  personifications had important
consequences in the later history of Hinduism—the one deve-
loping into the Absolute (Brahman) of Pantheism and through
it into Brahma, the first person of the Trinity, and the second

40 Macdonell, V.M., pp. 1564-55; Griswold, op. cit., pp. 84-85; Keith, op. cit.,
I1, pp. 444-45.

41 Bloomfield, op. cit., p. 213 (also p. 191); Macdonell, V.M., p. 87. Sce
the author's Sarasvati the Goddess of Learning in K. B, Pathak Commemoration
Volume, p. 82 f.

4 Macdonell, V.M., p. 103; Griswold, op. cit., p. 170 f.
43 Barnett, op. cit., p. 89.
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into the God ol theism and later into the second person of
the Trinity.%

But the same turn of thought that diagnosed the neces-
sity of aid from the objects of rituals, correct speech and
personified prayers and rites discovered also that there was
an inner side to all external aets of the men who offered sacri-
fices and of the gods who received them. Al worship must
proceed out of faith (Sraddha), piety and devotion (Aramati)
and desire (Kama).® 'The gods must similarly assume an
attitude of favour (Anwmati) and hounty (Sanrta), and they
should also be able to manifest anger (Manyu) and send death
or destruction (Nirrti). In any serious undertaking both gods
and men must practise ardour (Tapas). Al things, wgain,
must be done in proper time (Kala)* to bear fruit, and health
(Prana) and vigour (Asuniti) must be maintained.  The needs
of the sacrificing priests must not be forgotten by the rich
patron in whose spiritual interest the Brahmana priests stirred
from carly dawn, and suitable sacrificial fee (Daksina) should
be paid at the end of a work. In this way, all the essential
conditions of a successful act of sacrifice were duly deified
and adored.  These abstract gods were the results of reflec-
tion on the various aspects of the principal type of Vedic
religion. It has been maintained not without reason that a
hieratic religion, as the Rig-Vedic religion undoubtedly is,
does not contain all the elements of the popular religion, and
that for these we must go to the Atharva-Veda which embo-
dies In a generous measure the popular cults, superstitions
and beliels.  The contents and the traditions also make it
clear that different priestly families had predilections for
different deities and that the same deities were also different-
ly conceived by them.

Rational speculation on these heterogeneous ele-
ments  led to diverse results. A Dbelief in an un-
redecmed plurality of gods is not favourable to a proper ap-

4 Ragozin, Vedic India, p. 262; Macdonell, V.M., pp. 101.02, 104.
45 Macdonell, V.M., pp. 119-20.
46 Winternitz, op. cit., I, p. 160.
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preciation of the nature, functions and attributes of the super-
sensible world with which man wishes to hold commerce. In
fact, many polytheistic religions have been disfigured by the
quarrels, jealousies and pettinesses of contending gods.  The
more complete the humanisation, the greater the risk of
unsavoury myths recounting the passions and foibles of divine
beings. It is not always an advantage to believe that the
gods could come down on earth and hold social relatiens with
men; for very often they have been pictured as being tempted
by the Dbeautics of the daughters of men and becoming the
progenitors of ordinary human families—not of kingly [@ni-
lies alone, as in China and Japan. The hieratic character of
the Vedie religion” and the imperfect personification of most
of its gods prevented many of the common pitfalls of a poly-
theistic faith in the early Indo-Arvan religious speculation.
Compare, for instance, the Vediec and the Dauranic  beliefs
about the character and activities of the gods and you will at
once be convineed that it i far better to worship imperfeetly
humanised forces of nature than to believe in a plurality of
humanised gods with hmited power, intelligence and mora-
lity.® A sacrificial religion which was often pragmatically
interested in the gods as helpers in war and givers of plenty
in peace had little incentive to look beyond the power, the
grace and the bounteousness of the gods approached for favour.
This will explain why most of the gods, personal or abstract,
were invested with many similar attributes by the poets and
worshippers.®  Tutclary deities were few and were generally
later developments—most of the gods were cosmice and nation-
ally or tribally worshipped. This also favoured development

47 Keith draws attention to the danger of drawing too sharp a distincetion
between the priestly and the popular religion of Vedic times.—See Religion and
Philosophy of the Veda and Upanishads, I, Ch. 4, § 5 {p. 55f.)

48 Speaking of Indra, for instance, Macdoncll observes, ** To the wmore in
tense anthropomorphism of Tndra's nuature are doubtless due certain sensnal and
immoral traits which are at variance with the moral perfection eclsewherc attri-
buted to him and essential to the character of the Vedic gods.”’—Macdonell, Vedic
Mythology, p. 65.

49 For instance, in the Atharvaveda the gods hardly differ from one another
and all have become demon-killers.—See Winternitz, op. cit., I, p. 124,
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of speculation about their nature and a sublimation of their
functions.

As in all religions, speculation was not always favourable
to the Vedic gods. 1In a seripture primarily religious
there cannot be much room for the views of scep-
tics and agnostics : these can at best appear as opi-
nions that are to be abjured by the believers and
the orthodox.  Still, there are stray passages to show
that freethinkers were not absolutely wanting even in those
olden days.® Unfortunately, an ancient tradition considered
the gods to have been originally mortal and to have acquired
immortality by the grace of Savitr or of Agni or by drinking
Soma er by practising continence and austerity®—a tradition
which was exploited not only in the interest of later Absolu-
tism but also for sceptical and agnostic purposes. There was
also the belief that the gods had been originally few in number
and that many of the gods were born later. This led some
scers to ask if the ultimate principle of existence was not
Nothing or Non-being® rather than Being and if the gods had
not arisen from the non-existent—a position that we find some-
what modified in the view that chaos or primeval waters be-
gan the process of creation.®® Tt ig this position that the
Chandogya Upanisad combated in its doctrine that it is sat
(Being or the Existent) that existed originally—sadevn
saumyedamagra asit.  Where creation ig ascribed to a Primal
Unitary Being, a doubt is expressed if it was really the work
of that Being and, if so, whether that Being was conscious of
its creative activity.®  Some seers, again, express surprise at

5 Winternitz, op. cit., I, p. 98.

51 Macdonell, V. M., p. 17.

52 RV., 10.72.6; Sat.’.Br. VI.LL. RV, 10.129.

5 Macdonell, V. M., pp. 18-14; AV, 10.7, 15. See Muir, Original Sanskrit
Texts, V, Sec. xxi (5).

5 The cntire Sikta runs thus (Ragozin, Vedic India, pp. 427-28) :

1. Nor Aught nor Naught existed then; not the acrial space nor heaven’s
bright woof above. What covarel all? Where rested all? Was it
water, the profound abyss?

2. Death was not then, nor immortality; ther¢ was no difference of day

and night. That One breathed breathless in Itself; and there was
nothing other then It.



176 THEIR VIEWS OF AGNI AND INDRA

the lowly origin of Agni out of two picces of dry wood and at
the priestly or divine funetions aseribed to such a being.
How can a living god spring out of dry wood?  How does
he grow without being suckled by his mother?  How horrible
is 1t that a son should devour his parents?  But, as Ragozin
" remarks,® the sense of reverence prevented open scoffing or
seepticism, and so the poet who asks the third question hastens
to add : “ But I, a mortal, cannot judge a god; Agni is wise
and knows.” 8o long as the reverential attitude persisted,
the position that the worshipper took up wag that the ques-
tionable conduet of a god might be known but not imitated by
a human being :% the divine standard was deelared to be in-
applicable to men.  Fortunately, in Vedie times Indra was
practically the only god who had ocecasional lapses  from
correct conduct, due primarily to his excessive drinking of
Soma. No wonder, therefore, that scepties should be found
to disbelieve in the existence of a god whose moral behaviour
was sometimes so much out of keeping with the general con-
duct of the other Vedic gods (RV. 2. 12. 5). Scepticism that
made a systematic negation of the gods as helpful aidg to men
wag a position of later development; and, curiously cnough,

8. In the beginnmg there was darkness in darhness enfolded, all  was
undistmguishable wate:, Timt One, wlich lay in the emply space,
wrapp~l in notiungiess, was developed by the power of heat.

4. Desire first arose in It—thar was the primal germn of mind, which
poets, searcling with thew antelleets, discovered in their hearts to be
the bond between Being and Non-Being,

6. The ray of hght which stretched across these worlds; did 1t come from
below or from above? Then sceds were  sown and  mighty forces
arose, Nature beneath and Tower and Will #hove.

6. Who 1ndeed knows? Who proclaimed 1t here—wlienee, whenee  tlus
creation was produced?  The gods were later than s production
who tlLin knows whenee it sprang?

He from whom this creation sprang, whether he made it or not,
the All-Seer in the highest heaven, he knows it—or he does not.”

For an interpretation of this alleged ignorance, see the commentary on
Taittirta  Brabmana, quoted by Muir, Ornginal Sansknt Texts, V,
See. xxi (5), p. 363.
5 Ragozin, Vedic India, p. 160; sce RV. X. 79.4.
% See Hopkins, The Ethics of India, p. 13.
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it was ushered in by a theistic speculation which overreached
itself. o this aspect of development we may now turn.
The line of speculation that aceepted the reality of the
gods but found their number and nature unsatisfactory follow-
ed the usual Taw of religious thinking in the human race.  Tf
anthropologists and missionaries have rightly reported  the
rchgious beliefs of the primitives, religion takes in them the
form either of animistic faith in an all-pervasive conscious-
ness, or of a fetishistie, totemistic or ecuhemeristic belief  in
the existence of a number of separate spiritual entities, or of a
behiel in an All-ITather. These three modes of primitive reli-
gious thinking provide the germs of pantheism, polytheism
and mc .otheism respectively. In Vedie religion also specula-
tion developed along all these three lines, with the result that
the Brahmanism or Tlindaism that subsequently arose out of
Vedicism  ended  either in an impersonal Brahman or in a
Trinity (or multipheity of gods) or in a Supreme God.  In
the Vedas themselves the theistic carrent was the strongest—
the spirit  of  reliance  upon  the help and merey  of
the gods had not vet completely given way to the
behef in the  self-sufficiency  of  the individual soul or
the inability of the gods to  withstand  the  potency
of religious rites and formulac.  Tater on  the three
factors necessary  in religious worship—man, material and
deity—came to receive different emphasis from different elass-
es of thinkers,  When man came to be considered as the most
important element and self-knowledge eame to be synonymous
with salvation, the gods became  superfluous  for  spirvitual
blessing.  Deprived of their hoon-giving capacity, the gods
retained o shadowy kind of existence in the Upanisads,
Buddhism, and Jainism, and were portrayed as being them-
selves in need of the saving knowledge and as approaching
enlightened beings for spiritual illumination.s  Tndra  was
the foremost god according to the Upanisads because he was
the first to gain  self-knowledge at the fect of Prajapati

5 Deussen, Philosophy of the Upanishads, p. 173: U, C. Bhattacharyya,
The Vedic Gods in the Upenishads, in Phil. Quart., Vol. T. No, 3, p. 202. See
Winternitz, op. cit., T, p. 201,

23
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(Chan. Up. 8. 7.2) or because he was the first to know
Brahman (Kena. Up. 4. 3).  The mortality of the gods was
reaftirmed and their heavens were declared to be transitory in
character—good enough as temporary places of reward for the
ritualistically virtuous but non-existent to the spiritually wise.
So far as reality was concerned, there was not much to choose
between god and man, heaven and earth, for ultimately all
were transient manifestations ol a single impersonal spiritnal
principle, namely, Bralman. ™

While the increasing emphasis upon self-knowledge was
a new feature, the Vedie scers had themselves sown the seed
of pantheism.  We have alveady seen that Vedie worship in-
cluded practically all types of beings  gods; deified  heroes,
sages and ancestors; animals; plants; inanimate objects; and
abstract entities.  Imagination, backed by the will to believe,
embraced representatives ol cach type; besides, the major gods
themselves were intimately associated with cosmie forees and
physical phenomena. This almost verged on animism, which
is the forerunner of a pantheistic view of the world.  In due
time, one of the theories propounded was that the entire uni-
verse was derived out of o primeval Purusa sacrificed by the
gods :¥ *“ Whatever is, is Purusa—-Dboth what has been and
what shall be.”® A similar adentifieation of  the  goddess

58Tt is interesting to note that in the thewstic Bhagavadgita the Samhkhya
Trakrti is identified with Mahat Brahma presmmably because both were devoid
of distinguishable characteristics and personal qualitics (Bh. G. xiv. 3-4). But
the respectful attitude towards the Upamsadic Brahman is to be met with in
the concoption of Drabma-nirvana, the highest type of salvation for the wise
(Bh.G. v. 24-26). (Sce also Bh. G. ii. 72; viii. 13; xiv. 26), The theistic attitude
asserls itself in such a passage as xiv. 27.

59 The Purusa Siakia (RV. X. 90) has generally been interpreted in  a
pantheistic sense by Western scholars.  But the verses are not unequivocal in
meaning. Thus the Purusa 1s said to extend ten angulas (fingers) beyond the
carth (bhiimi); and though in one place the immortals are said to constitute
three-fourths of hun, yet in the later portion of the hymn Indra, Agni and Vayu
are said to be derived out of the onme-fourth part that created the things of the
earth. This permits the interpretation that even if All is God, God is not All,
for He is something more, The question of the freedom of the finite spirit which
in its ethical aspect is relatively independent of God does not arise in the context
of the hymn, which is essentially a cosmogonic speculation,

6 Macdonell, Ved. Myth., p. 16,
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Aditi < not only with all the gods, but with men, all that has
heen and shall be born, air and heaven ”’ was also made
(RV. L. 89. 10). Two other divinities, both ending in pati
(which suffix Western scholars have regarded as a sign  of
later speculative development), namely, Brahmanaspati and
Prajipati, also helped pantheistic speculation, the former in
the Upanisads and the latter in the Brahmanas.  Already in
the  Rig-Veda Prajapati had come  to be  regarded  as
embracing all things  (RV. 10. 121. 8105 in the
Satapatha  Brihmana  he  was  regarded as all and
everything (1. 3. 5. 10; 1. 6. 4. 2; 4. 5. 7. 2).©
Brahmanaspati too appropriated to himself  the deeds and
powers of all the gods.®  He replaced  the worship of the
nature-gods as the holiness and power of  Prayer (brahman)
1os¢ in popular estimation, till at Tast he effected a transition
from the semi-personal god of the Vedas to the impersonal
Absolute of the Upanisads.  In the Rig-Veda® the question
had been raised about the * wood " and the *“ tree ” out of
which the heaven and the earth had been made by Vidvakar-
man and the Vidvedevih (All-gods) and the standing  place
ol the world-fashioner (Vidvakarman) during the process of
fixing the creation.  The Taittirtya Brahmana® gave the
reply : “* Brahma was the wood, Bralima was that tree out
of which they fashioned the heaven and the earth.  Wise
ones, with my mind T declare unto vou, he took his stand on
Brahma when he made fast the world.””  The Upanisads took
up the idea in right carnest and made Brahman the impal-
pable all-pervasive® spiritual essence of the whole world.
When with this was united the other Vedie idea that the TUlti-
mate Principle of existence possessed, like some gods  (e.q..
Agni, Indra), the inscrutable power (Maya) of taking diverse

61 Macdone!l, V.M., p. 16.

82 Ibid, p. 5; sce Winternitz, op. at., 1, p, 219 F,

8 Ragozin, op. ait., p. 262; Macdonell, V.M., p. 101 f.

6 RV. X. 81.4; see Ragozin, op. ct., p. 416.

% Taitt. Br. i, 8. 9. 63 sce BRE. i. 196,

6 The impalpable character is made cut by cutting open  a  Nyagredha
(fig) seed which reveals no form of the future tree; and the all-pervasive

character is indicated by comparison with salt which is present in every sample
of the sea-water. (Ch. Up. 6.12; 6.13).
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forms, the coast was cleared for the Advaita Vedanta which
Sankara later made familiar.  Speculative and mystieal in-
terests were adequately served; hut the gods disappeared as
the ultimate determiners of human destiny and became reduced
to a class of transient manifestations of the Absolute—in a
much higher plane of existence than men, no doubt, but prac-
tically useless to the latter in the matter of attaining that
scnse of oneness with Brahman with which alone salvation
ame now to be identified.  In the Yoga system, which is
monotheistic in its views, God was retained for cosmie func-
tions; but so  far as  human  salvation  (kaivalya)
was concerned  Ife was regarded as one of the many
means  for  the  attainment  of  Samadhi  which s
essential  for self-realisation by finite spirits.® Tt may,
therefore, be fairly said that this line of speculation ended in
an intellectualistic monism where the affective needs of the
heart—Ilove and devotion- were ignored and the entire sacri-
ficial cult, which represented the volitional aspeet of worship,
was abandoned.  The inserutable nature of  the  Absolute,
which could be only negatively deseribed as possessing none of
the attributes of worldly objects (neti netdy, promoted mystic
contemplation;  religion was  superseded by philosophy——
and generally a mystic philosophy at that--and the gods of the
Vedas fell from their pedestals of pristine glory.  The emo-
tional fervour of the Persian Sufis is lacking in the Upanisadic
literature : the main tendeney is to pander as little as possible
to the sentimental aspeet of human nature and to preach the
message of a salvation that is bevond both good and evil,
pleasure and pain. It was a great thing to have shown that
a geographical heaven was a part of the transitory cosmos
projected by the powers of the Absolute and to have cquated
salvation with the attainment of the highest plane of con-
sciousness.  But  when man’s  self-realisation entailed a
complete disappearance of the gods and even of T¢vara, leaving
no provision for the gratification ol those emotional cravings

6 Manri Up., f. 6; Mund. Up,, 2. 1. 7.
W8 tSvarapramdhanat va (Yoga Satra, 1. 23).
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which a personal God can alone satisfy, the solution failed to
appeal to the ordinary mind.  Buddhism and  Jainism  dis-
missed the Absolute altogether but retained the new cult of
stoical alararia and intellectnal  salvation.  As  against all
these, the popular mind reaftirmed its faith in a personal god
in the great theistie religions of Vaispavism and Saivism that
almost overtook the three earlier intellectualistic movements.

The speculative movement that emphasised the import-
ance of the materials spelled  equal - disaster to the  gods.
A sacrifice involves the use of both material objects and
mantras.  While an insistenee upon the former may lead to
the belief that certain speeific objects are indispensable  for
invoking certain deities (and even in Rig-Vedie times various
favourite objeets of different gods had begun to be specified),
an insistence upon the latter may engender the notion that a
correct procedure and an accurate pronunciation are essential
for success in any religions undertaking.  The danger pro-
ceeding from the first became greater when image-worship
nide ity appearanee.® and  material - offerings and divine
forms became  closely associated by contiguous association.
But for the fact that the extension of the Arvyvan settlemeny
necessitated the use of local substitutes™ the materials used
i worship would have been still more stereotyped.  Tn the
Vedie times, however, the general absenee of idols prevented
the use of set material offerings; and because the fire served
as the uniform * mouth of the gods,’™ such products of the
ficld, the forest and the flock as could be easily consumed by
fire were used ag sacrtficial offerings.

The case was different, however, with the mantras.
Being linked easily with the primitive belief in the magical

89 For image-worship in Vedie times, see Muir, Original Sanshrit Teats, V,
Seeo s (B : Ind the Vedie Indians make images of their  gods?  (3rd odn.,
p. 453): B. . Bhattacharvya, Indian Tmayes, Part I, p. axiv {.; Griswold, op. cit.,
p. 337,

0 Thas there was a break in the {radition about the Soma plant with the
effect that its ddentity beemine unknown in ecourse of time and loeal  substitutes,
nearly approximating the original plant in quality and appearance, were used.
See Griswold, op. cit.,, p. ?19; also Ragozin, op. it., p. 170, f.n. 2,

LGrswold, op. cil., p. 162, Firoless sacrifice on barlus (sacrificial giass)
was also practised as in ancient Tran.—Griswold, op. cit., p. 158,
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efficacy of formulac and incantations, these could soon be
believed to have a power independent of the grace of the parti-
cular gods approached by prayer.  The distinetion  between
religion and magic has been well put in the pithy saying
“ Religion persuades the gods and magic compels them.” '™
That the distinction was on the whole well observed in the
Rig-Veda would be evident from a comparison with the
Atharva-Veda where magic spells abound and which therefore
was long kept out of the canonical list of the Vedas (known
therefore as Trayt or group of three—Rk, Yajus and Siaman).
But spells are not absolutely unknown in the Rig-Veda, as
when a person uses  praver magically to oust a rival or
apprehends that a god would be lured away to the scaeri-
fice of another by the more efficacions prayer ol that other
(which implies that the god could not be present at even two
places simultancousIy).™  Plants and waters are supposed to
be able to cast out diseases and wash away sins. But,  as
Hopkins remarks,™ much of the magic used was tinged with
religious ideas and, in fact, the priests  generally pre-
ferred to clothe their own utterances in petitions to  the
gods direct.  For such an early religion the absence of black
magic is a remarkable phenomenon and it is a striking testi-
mony to the speculative ability of the ancient Indo-Aryans
and the purity of their faith.

When, however, we reach the period of the Brithmapas™
we find that a change for the worse had taken place.  The
cessation of the practice of composing new hymns had invest-
ed the ancient texts with an inviolable sanctity and a mystie
significance.  They are now supposed to exercise a coercive
force on the gods. I the formalities of a religious ceremony
have been faithfully fulfilled, its attendant fruits are bound to

2 Griswold, op. cit., p. 337. Sce 8. K. Maitra, fichgion and Magic, in the
Journal of the Department of Letters (Calentta University), Vol. XXVIT.

1 Hopking, Ethies of India, p. 14; Ragozin, op. cit.,, p. 379; RV. X. 145;
RV. IV. 25 1. The Mimansa Thilosophy used this as an argument against the
theory of gods as hoon-givers

"t Hopkins, Ethics of India, pp. 14-15.

7 Sce Winternitz, op. «it., I, p. 1871,
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follow—not because the gods would be pleased to bestow them
but hecause they cannot prevent their arrival.  Let us quote
a typical example given by Macdonell :™ *° The notion that
the kindling of Agni exercised a magical influence on the sun-
rise seems not to be entirely absent in the RV.  Such ap-
pears to be the meaning of the poet when he explains @ * Let
us light Agni, that thy wondrous brand may shine in heaven’
(5. 6.4).  This notion is clearly stated in a Brahmana pas-
sage :™ ¢ By sacrificing before sunrise he produces him (the
sun), else he would not rise” (SB. 2. 3. 1.5; TS. 4. 7. 13.3).”
This looks like a bold presumption; but when we remember
that not only among primitive races but even in modern
times Tusty sounds are produced by some Hindus to drive away
the demon that s believed to he swallowing the =un or the
moon during an celipse, we can see its filiation to the magieal
beliel  that underlies such a  religious  act.  Gradualy
a philosophy was prepounded to show that wnantras have an
efficacy (Sakti) of their own, and an elaborate theory of sound
Wphotarada) was evolved to Justify such o belief.™®  The
Mimamsa philosephy which took up the task of  supplying
the rules of Vedie interpretation exceeded its function when
it proposed to show that the hymns were in a sense more
powerful than the gods approached with their help, and that
an immaculate performance of Vedie rites could produce a
meritorious result (apirca, adrsta) which was bound to bring
in due time a favourable destiny (bhagya).

What lowered the prestige of the gods still  further
was  the  inereased  emphasis  laid  on the  self-sufi-

76 Meedonell, Vo M., p. 98,

T SBE. xn. 328,

8 The first mim of racrifice was to present a sunple thank-offering. Tha
sccond aim was to nourish the gods with the essence of the offered foed, and  to
strengthen them for their duty of maintaining the universe.  The next idea was
that of making these oblations the means of wresting boons from the mvigorated
and gratified deities, and so accomplishing some specific earthly object, such, for
example, as the birth of a son. A still more ambitious object was that of employ-
ing sacrifice as an instrument for the attainment of superhuman powers and even
exaltation to heaven (Monier Williams, Brehmanism and Iinduism, p. 22, quoted
in art. HINDUISM, ERE. vi. 693); sce Max Miller, Six Systems of Indian Phi-
losophy, p. 402 f,
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ciecncy of the moral law—the theory that Karman
produced its fruits without reference to divine [avour
or disfavour. The heterodox  systems  of  Buddhism
and Jainism drew the logical conclusion of the Kar-
man doctrine that gods were not  necessary either  for
temporal benefits or for final blessings.  Being tethered  to
the sacrificial system, Brihmanism could not get rid of the
Jods altogether ; but it preached the doctrine that in the act
of saerifice the mantras and the rites were more  important
than the gods.™ Tt is indeed true that there was this religious
development that the Mimamsa did not feel the necessity of
defending the independent reality of many cqually posuerless
gods: it often thought of godhood in the singubtar as
the locus  of  worship or the  person  sacrificed  unto
(yajiia-purusa).  But very little of the divine capacity  was
left to this Being when the theory was advanced that His only
[unetion was to bring about a dissolution of the world at the
end of cach eyele of existence in order to give a temporary res-
pite to souls suffering  from continuous  rebirths,  without
being able to mitigate a jot or tittle of their merit-
cd doom. TIn fact, the relation between the law of
Karman and  God was very much like the  relation
between o moving  train and a  pointsman.  Just as
a train moves by the energy of its own fuel and the pointsman
enly shunts 1t on to this hine or that without heing able to
accelerate or retard its speed, so also the condition of a soul
at the beginning of a cycle or at the dissolution of its Tast
cmbodiment is determined by ifs own actions of a previois
life® and God can only push a soul into its appropriate
material form without having any capacity to modify the
desert or the doom.  In extreme speculation even this little
initiative of God was taken away and Karman was supposed

9 A sinnlar evolution of thought led to Mantrayina in deecadent Buddhism
of India and Java,

80 See Nyaya-Mainijari (Vizianagram Series), p. 273 1 also Yoga Siitra, ii. 13.
Vade the avthor's paper on The Viessttudes of the harma Doctrine in  Pandit
Muadan Mohan Mulaviya Commemoration Volume, p. 4971 f.
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to operate directly without the co-operating activity of God.
Tt is evident that a (God to whom prayers arc useless can hardly
retain His title to the veneration of man. As in Greek
belief, an inexorable fate (adrsta) above the gods took fthe
place of a God of grace.®® No wonder, therefore, that the
Mimamsakas, in spite of their faith in the sanctity of the
Vedas, should come to be regarded as atheists.  Unlike the
followers of the path of knowledge (jianamarga), these
followers of the path of work (karmamarga) did not lose faith
in a heaven to be won by the faultless performance of pres-
eribed rites with appointed materials and mantras. But
both classes agreed that the individual was a  self-sufficient
entity for purposes of salvation and that the ultimate means
thereof was a true knowledge of the self and not merely a
correct  performance of sacrificial acts. A more radical
position was taken up by the Samkhya system which
disbelieved in  the efficacy of religious acts, in the
passibility of proving the existence of God and, there-
fore, of concentrating attention on Him as a means to
the Samadhi (mystic contemplation) that cffects the
release of the soul (Purusa) from its association with the
body (Prakrti), and in the final absorption of the personal
finite in the impersonal Absolute (Brahman). The Samkhya,
therefore, rejected the Mimamsa, the Yoga, and the Vedanta
solution of the problem of God in relation to man.  We need
only add the views of the materialists and the sceptics
(Carvakas) who called the Vedas unmeaning jargon, the priest-
ly symbols and acts mere disguises and devices to deceive
fools, and sensual pleasure the highest blessing. Tt appears,
therefore, that the majority verdict of Indian  philosophers
went against a belief in God as understood in the Semitic
religions, namely, a unitary and ethical personality ruling
the universe by moral law but capable of forgiving and willing

81 See Bhartrhari's Nitidatakam, 94-103. ** Despite the handicap of an over-
stressed religious ritual, which nearly blinded her to the great light of ethics,
Tndia emerged with the belief that religion is a matter not of form but of mind
end will, and that a good character is more essential than a good ritual.”’—Hopkins,
Fthics of India, p. 236,
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to forgive the penitent sinner out of His abundant grace.
What prevented godlessness in the bad sensc of the term was
that the Indian approach to the problem was spiritual and
cthical, although it was not religious as understood abeve.
There was no attempt to equate the spirit with the body
(except in the small materialistic school) or to deny the
validity of the moral law ; and, in the Vedanta system of
Sankara, the ultimate reality of Brahman, which was des-
cribed as existence, consciousness and bliss  (saceidananda-
srariipam), was also acknowledged.

It would be idle to deny the profound influence that
these philosophical speculations had on the whole trend of
Indian religious thought. It isnot the fool in India that said in
his heart that there was no God.  Although there are family
books in the Rig-Veda and some families are supposed to have
had a special liking for certain deities (e.g., the Vasisthas
for Varuna),® there is no evidence to show that in India there
was anything like the tribal monolatry of the Semitic groups
of Western Asia® or the local monolatry of the Igyptian
nomes. The speculative mind had to start with the whole
assemblage of major and minor gods; and when it did not
take the road to monotheism, it reached either the impersonal
Absolute or the impersonal Moral Order. When, however,
a renewed interest in  devotional  religion  manifested
itself and the various Puranas were composed, a curi-
ous intermixture of  absolutistic,  magico-cthical and
theistic speculations took place. The Supreme Ged and
Brahman were either identified or placed side by side, and
demons were portrayed as being able to wrest from the un-
willing hands of the gods any boon they desired, by dint of
proper worship.¥ Sages had to be tempted with the aid of
heavenly dancers (apsaras) lest their austeritics should

82 Griswold, op. cit., p. 147; Keith, op. cit., pp. 91-92.

8 Griswold, however, thinks that ‘ the Rigvedic pantheon probably re-
presents the gods of different Aryan tribes ™' and that ‘‘ political federation was
doubtless followed by religious federation, according to the usual custom in an-
cient times.”’—Religion of the Rigveda, p. 8.

8 See Hopkins, Epic Mythology, p. 195, for a list of such boons given by
Brahma.
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inevitably dethrone the existing authorities of heaven who
had won their posts by similar cfforts in the past. No grace
or aid of God was necessary to attain these heavenly positions.
As a matter of fact, the gods ruled for only one cosmic age to
be replaced in the succeeding age by a fresh set.® 'Thus the
mortality of the gods, which was an original belicf of the
Rig-Veda, returned in a new form. The Vedanta thought that
even the gods needed self-knowledge in order to be saved and
that a finite soul attaining heaven might be regarded as being
on the way to salvation (kramamulkta), which would be attain-
ed when all things would be reduced to their causal conditien
(F@randavastha) at the end of a cosmic cycle.® But this inter-
mediate stage of heavenly residence was not indispensable
and finite souls of the earth could excel the gods by attaining
salvation direct,¥ Jainism going so far as to suggest tlat
only men could be saved and gods would have to be reborn
as men to get their salvation after proper enlightenment.
Muhammad claimed to have converted jinn as well as men
and he lived nearly twelve hundred years after Mahavira and
Buddha. No wonder that on behalf of these two teachers it
should be similarly claimed that even the gods paid them
homage for theii spiritual wisdom.

Let us now trace the fortune of the speculation that took
the gods seriously and refused to reduce them to transien!
manifestations of an impersonal Absolute or helpless wheels
of a moral machine. Its task was much more formidakle,
for the Vedic gods hardly formed a pantheon with well-
defined duties and relations. There was no recognised head
of the groups of gods as was Zeus Pater in the Greek religion

8 Speculations on this pomnt are ncither clear nor consistent.  There is
very liltle to suggest that there have been more than obe Vispu or one Siva.
Pussibly tho rise of scctarian worship prevented the multiplication of the supreme
God to rule over different cosmic ages. Visnu, for instance, was supposed to get
into his sleep of involution (yoganidrd) at the dissolution of one cosmic cycle and
to wake up at the beginning of the next cycle. But Brahmg was treated as subject
t.. dissolution (Bh.G., xv, 16). See also Carpenter, Theism fn Mediacval India,
pp. 268-69; p. 276 (M. Bh. xii. 348),

8 Maitri Up., 4. 6.
8 See Hopkins, Ethics of India, p. 286, f.n. 11,
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or Jupiter in the Roman religion.  Father Sky (Dyaus Pitar)
as the god of heaven had generally as his counterpart Mother
Karth (Prthict Matar) ;¥ and although the gods (devas) were
regarded as their children, Dyaus does not appear to have
been at any time more than a colourless head of the divine
clan in India. Tn addition to an imperfeet personi-
fication, he and his consort are not always rvegarded
as  being  ‘ancient born’ for they are themselves
spoken of as Dbeing Dbegotten  or created.¥  Besides,
the paternity of the gods does not helong to them alone,
for other parents are also aseribed to the gods collectively or
individually in different places.®® Aguain, being too nearly
related to the gods of nature, they are not usually regarded
as being also the parents of men and other creatures though
that relation is not entirely absent.®® Dyaus, therefore,
proved an unpromising divine unity and was unceremoniously
dropped in later speculations.  But the idea that the gods
were related by birth lived on, and, in spite of conflicting
accounts of their origin out of one another, they were con-
ceived to form something analogous to a human tribe or clan
(and even to be divided into castes) and to be actuated by a
commeon clan-spirit or group-mind.  They were often invoked
together in larger or smaller groups and they were also often
collectively represented.®  The unedifying speetacle of  the
gods being in conflict with one another, as depicted in the
Puranas, is almost entircly absent in the Vedas.® This
facilitated their collection in  comprehensive groups with

88 Griswold, op. cit., pp. 98-99.

83 RV. I. 160. 4; V. 2. Griswold, vp. at., p. 10; Macdonell, V.M., pp. 12,
126.

% Macdonell, V. M., p. 14.

8 Ibid, p. 16; p. 126 (RV. L. 150.2; 160.2; 185.1),

9 In RV. II. 3.4 the Vasus and the Adityas are supposed to fall outside the
All-gods group.

% The gods on the whole are conceived asg dwelling together in harmony
and friendship. The only one who ever introduces a note of discord is the war-
like and overbearing Indra. He once appears to Lave fonght against the gods
in general (4. 30. 3-5); he slew his own father, and shattered the car of Dawn.
He also seems to have threatened or one occasion to slay his faithful companions
the Maruts.--Macdonell, Vedic Mythology, p. 18 (sec Barnett, Hindu Gods and
Heroes, pp. 81-3).
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varying denotations.  Thus in the later Vedic litera-
ture and the Brahmanas the carthly gods were compre-
hensively called Vasus and had Agni as their leader, the
atmospheric gods were called Rudras, having Indra at  their
head, and the heavenly gods got the name of Adityas with
Varuna as the chief representative.®® The highest group
comprehending all the gods received the appellation of
Vigvedevah (All-gods).»

But while the idea of a confederacy of the gods materially
helped the growth of manotheism, the speculative mind could
not rest with this imperfect unification.  Inadequate personi-
fication and ill-defined functions obscured the boundaries of
the gods. 1t was difficult under those circumstances to keep
separate the deities whose principal functions had eitieer a
joint or an identical effect.*®  Fire and lightning, for instance,
have similar illuminating functions : no wonder, thereiore,
if Agni and Indra should appear at first as a dual divinity
and then regarded as identical, cach apprapriating in  time
the attributes of the other.””  The lovse association of func-
tions and attributes with the gods made it possible to invest
at least the major gods with all powers incidental to supreme
divinity ; and when in this way their distinctiveness was lost,
the different deities came to be regarded as different forms
of one and the same ultimate principle. If the same Agni
could be simultaneously present in many houses, in  the

9 For other groupings, sce Macdonell, Vedic Mythology, p. 130 f. The
groups tend to increase.  See, for mstance, Chin Up. 3, 6-10 and Bhagavadgita
xi. 6 and, 22.

95 Sometimes these are distinguished from the Vasus and the Adityas (RV.
2.3.4). Bh. G. xi. 22 follows this tradition of regarding the Visvedevih as a
circumscribed  group.

9% There is the work of rain-giving, in which, to a greater or less degree,
Paranya, Varupa, Indra, Dyaus, Rudra and the Maruts all participate. As
gods of the lightning there are Indra, Trita Aptya, and so forth; as physician
gods Rudra and the Maruts, Varuna, Soma, Asvins, Vita and the Waters; as
demon-slayers Agni and Indra and in gencral the gods of light; and as gods of
song Brihaspati, the Maruts and the Aftigirasas.—Griswold, The Religion of the
Rigveda, p. 104.

97 Macdonell, V. M., p. 16.
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lightning, and in the sun, and if Tndra could multiply him-
sell through his occult powers, why should it be impossible
for a single Power to manifest itself in the different forces
of nature? Both pantheistic and monotheistic speculations
started from this line of thought. Passages like the follow-
ing are not isolated : “ The one Being sages speak of in many
ways ; they call it Agni, Yama, Matarigvan ’ (RV. 1.164.46).
The same idea of unity was sought to be conveyed by depict-
ing the mutual dependence of the deities.  In fact, the con-
cept of a unitary Giod was more easily reached than an agreed
name—possibly there were champions lor different deities,
as Is suggested by RV. 2. 1, where an entirc hymn s
devoted to show that the different gods were in reality nothing
but Agni, and by other isolated passages where similar claims
are advanced for Surya (RV, 10. 170.4), Varupa (RV. 8.
41.1-7) and Indra (RV. 8. 87.2).% The use of terms like ¢ the
One,” * the One unborn,” * the One unknown,’ points to the
adoption of an indefinite god as the ultimate unity; but it
served the purpose of monism more than that of monotheism.
Hence the framing of a new name became imperative.  This
conerete god would correspond to the All-Father idea of
primitive minds.

Now, an examination of religious speculations  shows
that God as Power appeals first to the human mind. A god
is what one is afraid to displease. Tt is also a being whose
aid a person seeks in order to overcome some evil or attain
some good. Perhaps the sccond character is  apprehenderi
and appreciated carlier : we want to have the gods on our
side in order to succeed in our undertakings and to defeat our
enemics.  Yahweh was the Lord of hosts in Israel? so also
was Indra to the Vedic Aryans. But power manifests itsell

9% RV. 1I. 1 looks hke & reply to RV, VIIL, 929.2 where the hymn to the
Viévedevah distinguishes the different gods; see Ragozin, op. cit., p. 434,

% Macdonell, V. M., p. 118.

10 See in this connection Muir, Original Sanskrit Texts, V, Sec. xxi. (19)

as to whether polytheism or monotheism was the earliest form of the Aryan
religion (3rd cdition, p. 4192).
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most strikingly in acts of creation, whether of the world or of
gods and men. A world ruled by regularity and law indicates
the existence of a single being who not only wields the power
to bring it into being but also the will and the intelligence to
regulate its working. Such a conscious fashioner of the
wortd the Vedic Indians found in Prajipati—a name which
was coined to suit the [unction ascribed to it, namely, the
lordship of all creatures. Prajapati quickly replaced the pre-
Vedie Tvastr and the colourless deities Dhitr  (supporter),
Vidhatr (Disposer) and Vidvakarman (All-creating), who
were personifications of  the architectonic and eontrolling
activities of the Creator.’®  After being tentatively associated
with Savily and Soma in an adjectival form and standing for
a distinet deity in a few places, the name is used in the magni-
ficent hymn of RV. 10. 121 in the sense of the Supreme God
who brought everything into being and is therefore rightly
termed Hiranyagarbha, the germ of gold.*® This became
the established meaning of the term commonly in the later
Vedic  literature  and  regularly in  the Brihmanas.'®
Prajapati was not a nature-god and so it was easy to invest him
with supreme wisdom and ethical qualities: it is with this
enhanced connotation that he appears in the Upanisads as
instructing Tndra and Virocana. But his principal function
as ‘“* the god of offspring ”” and of creation in general was
never forgotten, and he became latterly identified with
Brahma, the first person of the Hindu Trinity, who is
supposed to be the ereator of the world.*™  Brahma, in fact,
absorbed also the intellectual function of Prajapati and
beeame the revealer of the Vedas.  Tn later Hinduism he also
appropriated the names of Dhatr, Vidhatr, IIiranyagarbha
and such other deitics who were closely related to Prajapati
in  his functional aspect.  Being associated, on the

10 Macdonell, V.M., p. 116; also pp, 116, 118; Barnett, op. cit., p. 48 f.;
Winternitz, op. e¢it.,, T, p. 222 f.

102 Macdonell, V. M., p. 118.
103 Ibid, p. 118.
14 Tbid, p. 119 (Aévalayana Grhya Sitra, 3, 4, etc.).
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one hand, with the sacrificial god Prajapati of the Brahmanas
and, on the other, with the philosophical unity Brahman of
the Upanisads,'® Brahma had a fair chance of being raised
to the supremest position.'® What went against him was
the want of popular enthusiasm for a God who made no appeal
to the emotional life of man and remained mostly a god of the
sacrificial class.  So he retained his position as the advisor
of the gods in difficult situations but retired from the active
government of the world after peopling it with diverae
creatures, including the gods.™ [is unfitness for the supreme
positian was proved in popular opinion by a variety of causes.
Although called Svayambhi (self-born), he carried with him
the Vedie tradition of the waters being the source of all things
and of a primeval *‘ golden egg or germ *" out of which all
things arose.'® So, in later times, he was represented as
being born in the lotus issuing out of the navel of the primeval
Purusa resting on the waters (Narayana or Vispu)'® or as
issuing out of the primeval egg grown out of the seed of the
Primal Being thrown into the primeval waters.™  Secondly,
the creation of the world by him was not aliways non-sexually
conceived and an obscure Vedie text concerning the incest of
a father with his daughter and the birth of Vistospati out of
that incest wus foisted on him in his character as Prajipati

165 The Upanigads recogmsed a Saguna and a Nirguna Brahman but did not
give the Saguna Brahman or Tévara the name of Bralmna.

106 Carpenter, Theism in Medaeral India, pp. 10, 170; see also pp. 71, 73.
Maiijuéti was conceived to possess functions simlar to those of Brahma  whose
namo he came to bear. And Avalokitedvara too had some of his physical properties.

107 Titles mean something historically,  but they are no gauge of belief or
of the cstimation in which a god is really held...... Brahman’s titles......are ampli-
fied more for grandiloquence than for added meaning.—Hopkins, FEpc Mytho-
logy, p. 192. Sec also p. 193 (§ 134, Brahman as Preserver) where the continning
activities of Brahmi are described.

18 See Hopkins, Epic Mythology, p. 189. Similar cosmic eggs were believed
in by the Phoenicians, the Babylonians, and the Iranians. Sce Casartelli, The
Philosophy of the Mazdayasman Religion under the Sassanids, p. 107.

19 For this transformation of the independent Brahman into an agent of
Visnu, see Hopkins, Epic Mythology, p. 197. For a similar Saivite transforma-
tion, see p. 198.

10 For Brahmana parallels, see Winternitz, op. cit., I, p. 223.
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and he was represented as begetting Manu, the progenitor of
the human race, on his own mind-born daughter Sataripa.*!
The rational and moral instincts of the race rejected a god who
was neither causally first™® nor cthically ideal. Besides, there
was some incongruity between a God as Power and a God
who carried the symbols of DBrahmanic detachment
and intellectual preoccupation.  His position could be
maintained only so long as the old tradition of ascetic
fervour (tapas) as the cause of creation did not completely
die out.™  When the idea of Brahmi, Visnu and Siva as
a trinity was well established, possibly there disappeared also
the religious motive for worshipping Brahma.  ** Men wor-
ship Siva the destroyer because they fear him; Visnu the
Preserver because they hope from him; but who worships
Bralima the Creator? His work is done.”’™ As Hopkins
remarks, ** Brahman comes into the group as a matter of
form, because it was impossible for the sectarian worshipper
to deny the old orthodox Creator, who had been chief of the
pantheon, the old Father of gods and men, since the end of
the Vedie age.”’™  Mis decline from power is traceable in
the Mahabharata and the Ramiyana ;' by the end of the
sixth century of the Christian era the small seet which consi-
dered hini te be the Supreme God died out, and to-day in the
whole of India therve are very few temples dedicated to him ™7

1 For the offspring of Brahma (or Prajipaty), sce Hopkins, Epic Mytho-
logy, p. 180f.

12 The cgy theory 1s repudiated in o speech aseribed to the Wind-god :
*How can he who is unborn be born of an cgg? The egy means space; hence
enly was the Great Father born, There is no (cosmc) cgg; but Brahman is; he
18 the king, the cnlivener (creator) of the world (M.Bh. XITII, 154, 19). —Hopkina,

Epic Mythology, p. 191.
15 Cf. the hymn of Aghamarsana, in RV. X, 190,
14 Carpenter (quoting Hopkins), op. at., p. 182.
115 Hopkins, Ort. and Ev. of Rel., p. 304; also Epic Mythology, p. 189 f.
116 Barnett, op. eit., p. 111
17 There are temples at  DPushkar (Rajputana), Dudahi (Bundelkhand),

Khed Brahmia (Mahikantha, Idar State, Gujarat), Kudakkal (Malabar), Chebrolu
(Kistna district), Kalahasti (South Arcot), Mitrinandapuram (near Trivandrum).
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But it is not power as such that the human mind seeks
in God. A god that does not embody the ethical ideal has
little chance of survival in human worship, especially when
man learns to control the forces of nature himselt.  We are
overawed by the dynamically sublime, but we require sore-
thing more in God to make Him the object of our prayer and
devotion. If power had been the primary qualification of
godhead, Agni, who consumed everything, orv Indra, whose
matchless valour was so often extolled in the Vedas, or Soma,
who invigorated men and inspired their muse and ¢ven made
the gods immortal, would have attained the supreme position
in Hindu religion.  Bug although the Vedie seers approached
these gods oftenest with their hymns, the future belonged
o gods of a diflerent type—gods that did not engage the hand
or employ the head so much as attracted the heart of man.
The Briahmanas had extolled sacrifice and prescribed rituals.
The Aranyakas had alRgorised them. The Upanisads had
rejected them after recording the faint protests of those who
were against the mere pursuit of self-knowledge to the total
abandonment of works. A time, however, soon came when the
Upanisadic identif cation of Atman (the sell) with Brahman
was challenged ard the Vedie relation of man and God was
restored with a deeper spiritual significance and  ethical
meaning.

The way for this consummation was heing prepared in
the Vedic hymng themselves. Max Miller's theory of Vedie
henotheism has heen  discussed  threadbare  in subsequent
literature on Vedie religion and not always in favour ol that
theory. ™  Speakiing of the theory, Macdonell observes:
““ Henotheism s an appearance rather than o reality, an
appearance preduced by the indefiniteness due to undeveloped
anthropomorphism, by the lack of any Vedie god occupying
the position of a Zeus as the constant head of the pantheen
by the natural tendency of the priest or singer in extolling
particular ged to exaggerate his greatness and to ignore oth
gods, and by the growing belief in the unity of the gods,‘

u8 Macdonell, V. M., p. 16.



GODS AS PRESERVERS OF ORDER 195

cach of whom might be regarded as a type of the livine.
Henotheism might, however, be justified as a term to express
the tendency of the RV. towards a kind of monotheism.”
The gods were distinguished from other types of beings by
the possession, in generous measure, of ‘‘ the qualities of
power, sovereignty, wisdom, Dbeneficence and  beauty.”’'*
They were also regarded as ‘ truthful * and ‘ not  deceitful.”
They could be relied upon to keep their covenant of grace and
gift, provided men, on their part, fulfilled their duties ¢
sacrifice and prayer.  Further, in relation to themselves, the
gods act in unison.  No invocation of groups of divinities
would have been possible, had it not been prompted vy the
beliel that they possessed perfect anderstanding among them-
selves about their proper functions and were prepared to act
harmoniously together tor the benefit of the worshipper.!?
In this way the gods are related to the Eternal Order (rta)
which rules not only the physical but also the moral world.*
Speaking of this aspeet of  divinity, CGriswold remarks,™
““ All the gods are alike in either determining, or expressing
or guarding some aspeet or other of pita, which may be tran-
slated as * the course of things,” * nature,” or * cosmie order.”
Through the great conception of Rite the multiplicity of
nature is reduced to a unmty and the multiplicity of the gods
(corresponding to the multiplicity of nature) is seen to reflect
a single will, hecause all are * labourers together  in main-
taining a single all-comprehensive cosmic order.  Thus the

18 Griswold, op. cit., p. 109.
120 Sce Keith, op. eit., p. 86 1.
12t The Vedic word rita (connected with Greck  'apery’  and Latin ratus)
means fit, orderly, good, and as a noun ritam is the right order of the universe, of
the sacrifice, and of ethical conduct, the true way as opposed to its negative,
anritam, that is, false or untrue. Tt conrotes a ccrtain ‘'‘ harmony '’ (which is
etymologically from the same root) between ideal and practice. In a cosmic sense,
designates the harmony of the world, the regularity of nature, as cvinced by
orderly procession of celestial bodies, of scasons, and of their carthly repre-
iatives in the scasonal sacrifices and the regular conduct of men, as opposed
irregular conduct. Tt is not, like the Chinese Tao, a cosmic power, but it is
the order instituted by the Wise Spirit as regulator of the world.—Hopkins, Ethics
of India, pp. 2-3 (see Keith, op. cit., I, pp. 83-84).

12 Griswold, op. cit., p. 108; Macdonell, V. M., p. 26.
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tendency of Rigvedic religion was toward some form ol unity,
whether monotheistic or pantheistic.™

In fact, we come in view now of the second withess to
the existence of Gad, namely, man’s moral consciousness and
his yearning for a spirit that responds to the call of devoton
and love. The unity that the intellect seeks and establishes
is found to be also the power that makes for righteousness
and social concord. The henotheistic attitude achieved thre:
things : (i) it established an exclusive affection for one deity
at a time; (it) it raised that god to the position of the vole
creator and preserver of the world; (iii) it invested that ged
with a fixed will and an ethical purpose in the government of
the physical and moral worlds. It would not be true to
say that the ethical character of the gods was a late achieve-
ment of Vedie speculation.  What really took place was that
the ethical quality, which was originally associated with one
deity or group of deities, became the common property of all
the gods through identification or association with the ethical
divinity.”  This could take place only when anthropo-
morphism had sufficiently covered up the physical origin of
most of the Vedie gods and facilitated the transference of the
ethical qualitics of Varuna and the Adityas to these deities.
Western scholars have deplored the eclipse of Varuna, ** the
Indian Yahweh,”" in post-Vedie literature. Tt is true  that
1t would have been an advantage had the selection of Varuna
prevented the war of sects in later times.  But an explana-
tion of the supersession of Varuna may possibly be found in
the fact that monotheism did not come by way of
monolatry in India, as it did in Israel, and cach of the
major gods was conceived in course of time to be the guardian
of the moral order (rtusya gopd)."™  This obviated the
necessity of a separate ethical deity who would have
assumed the position of a ‘ special god * of morality and
affected the independence of the other geds. The ethical

18 Hopkins, Ethics of India, p 13.

124 Aditi is scveral times spoken of as protecling from distress (amhas), and
she is said to grant complete welfare or safety (10, 100; 1, 94.15), but she is more
frequently invoked to rolease from guilt or sin, Thus Varupa (1, 24.15), Agni
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Varuna vitalised the other gods by association and identifi-
cation and disappeared from view in the process ; but a realm
where he could reign as a special deity of nature was feund
for him in the waters with whieh, in fact, he had Vedie
associations.  The other factor that contributed to the down-
fall of Varuna, as indeed of all the gods, was the development
of the idea of an independent and impersonal Moral  Order
which had once been regarded as ““ the First-born >’ of  the
divine fervour  (RV. 10. 190). Varupa, again, was the
personification of the constancy and regularity that keep the
physical and the moral order going.  As he had not gathered
round him any considerable myth of having bestowed gifts
on worshippers in the past, the frankly hedonistic temper
had no need of him, and later generations did not see the
utility or logic of approaching him with frequent rites on the
principle of veeipreeal service. Al these causes conspired
to diminish the importance of the ethical Varuna; but it
would be untrue to say that the wmoral standard of the com-
munity was materially lowered thereby.  The interest of the
succeceding ages was in  sacrifice and  self-knowledge—the
onc was probably accentuated by contact with indigenous
belief in magic and the other as a reaction therefrom.  DBut
morality lived on even when interest in Varunpa had wvaned,
and an independent investigation into the conditions of moral
discipline was undertaken in the dilferent philosophies, and
concrete rules of life laid down in the different codes ol social
and individual cthies (Grhya-sutras and Dharma-gastras).
But the Vedic Varuna did not really die—he 10se
phoenix-like out of his own ashes in more attractive divine

(4, 12.4), and Sawitr (5, 82.6), are besought to free from guilt against Aditi. Aditi,
Mitra «nd Varuna arc umplored {o forgive sin (2, 27.14), Aditi and Aryaman, to
loosen (the bonds of) sin (7, 93.7). Worshippers beseech Aditi to make them
sinless (1, 162.22); praying that by fulfiling her ordinances they may be without
sir. towards Varuna (7, 87.7) and that cvildoers may be cut off from Aditi (10, 87.18),
Hence though other gods, Agni (3, 54.10), Savitr (4, 54.3), Sun, Dawn, Heaven
and Earth (10,35.2-3) are petitioned to pardon sin, the notion of releasing from
it is ruuch more closcly connected with Aditi and her son Varupa whose fetters
that bind sinners are characteristic, and who unties sin like a rope and removes it.—
Macdonell. Vedic Mythology, p. 121. (See also pp. 26 and 38.)
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colours.”  The Rig-Veda conceives of him as a noble
lord, a king and a universal monarch—-as a being to whom
sovereignty belongs in a  pre-eminent manner. e is
possessed of mysterious powers ; the whole world is established
in him and obeys his laws.  He regulates the movement of
heavenly bodies and terrestrial objects alike.  Nothing is seerel
from him—neither the hidden depths of the earth nor the
hidden depths of the human soul.  From his heavenly mansion
of a thousand doors and his seat of a thousand columns
he looks on all deeds, beholds the truth and falsehood of men
and is an invisible witness of man’s thoughts, intentions and
acts.  The sun that roams over the world by day and the
stars that shine by night keep a wateh on the conduet of men
and report it to him; and his thousand-cyed spies ferret out
every wrong and are never deceived.  Even the gods eannot
transgress his fixed ordinances, which Varuna strictly guards.
He hates and punishes such moral lapses as falschood, deceit

cruelty, cheating, cursing, gambling, anger and drunkenness
and afflicts with disease those that break the moral law.
There is no possibility of escaping from his jurisdiction and
his fetters inexorably ensnare the sinner.®  Communion
with him is broken through sin and he withdraws his friend-
ship and favour from the impenitent sinner.  But  Varuna
has a benign as well as a terrible aspect. He supports his
own creation with timely rain and adequate nourishment.
Being superior to the moral law, which is established in him
and is an expression of his holy will, he does not insist upon
strict justice being meted out to sinmers. e understands
their failings and is willing and able to forgive even the daily
transgressions of his laws provided they are truly penitent.
He is able to drive away disease and death and to release

125 Griswold, op. ert., Ch. Vi Macdonell, V.M., p. 24 f.: Ragozin, op. at.,
p. 140; Keith, Rel. and Plal. of Veda and Upanicads, I, p.  246f.; Wintermtz,
op. cit,, T (II.T.), p. 80Tf.

126 Whatever thing two sitling down fogether talk about, Varuna as a
third kuows (AV. IV. 16.2); s2¢ Guiswold, op. cit.,, p. 129,

121 See AV. TV. 16; Winlernitz, op. cit., I, pp. 114-45:Ciriswold, op. cit.,
p. 129,
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from all sins. He is merciful and gracious and one can be
restored to his favour by ““ moral seriousness in trying to
discover one’s ‘hidden faults’ (VII. 86, 3-4), conlession of sin
(VII. 86, 6; 88, 6; 89, 3), longing to be justificd in the sight
of Varuna (VII. 87, 7; 1.21. 15); prayer for the remission
of penalty (VIL. 86, 5; 88, 6; 89,1, 5; . 24, 9, 11-15;
25, 1-2; V. 85, 7-8; IL. 28, 5-7, 9), purpose after new
obedience (VII. 86, 7), oblations and sacrifices (1.24, 14)
and hymns of praise " (VII. 86, 8 ;1. 25, 3-4).18
So, as Macdonell points out, *“ There is in fact no hymn to
Varuna (and the Adityas)'® in which the prayer for forgive-
ness of guilt does not occur, as in the hymms to other deities
the prayer for worldly goods.” ™ In fact, this aspect was so
prominent that even when other gods (e.g., Aditi) are prayed
to for forgiveness of sin, the prayer often takes the form  of

128 Griswold, op. eit., p. 129 (with footnote).

129 The following quotation from Griswold neatly pufa the relation between
Varuns and the Adityss :—

Varupa stands out clear and distinet with sharply defined characteristics.
Mitra h s companien and double is in most matters simply the replica of Varnna.
What i3 true of Mitra is true of all the other Xdityas in their relation to Varuna
their head. They have little or no individnality or real personality. They indeed
form a system with Varuna, revolvicg about him, as it were, like plancts about
a central sun. But in relation to Varuna they are little more than cxpressions of
his divine naturo, personified aspects of the -ame,—in short, little more than
names of the great god. Thus Mitra and Aryaman explicate the social nature
and laws of Varuna. Mitra, ‘he of the compact,’ signifies that Varupa is a
covenant-keeping yod and demands that men should be like him in this  respeet
Aryaman ‘ the loyal,’” ‘ the true ® with special reference to the marriage contract
means that Varuna desires truth and loyalty in the marriage relation. Bhaga,
‘he of bounty.” and Amsa, ‘he of the due share.' emphasize the bountiful and
gracious character of Varuna who * gives to all men hiberally,” and to every man
his due. Dalsa * he of sirength, cleverness, insight, will ' emphasizes the creative
purpose, power and shill of Varuna. Tn a word, if the Adityas are in the aggregate
sense gods of celestial light, they are also, ‘in the aggregate sense,” gods of
truth and righteousness, the crcators and directors of an eternal and inviolable
world-order, both physical and moral. Beiuy * observers of order' * ritavanal,’
i.2. holy themselves, they are able to say with one voice : ** Be ye holy, for T ar
holy ""—Thie Religion of the Rigreda, p. 143 (sce Keith, op. cit., p. 99). For a
comparison of the Adityas with the Amesha Spentas, sce Griswold, op. cit., p. 145 f.,
and Keith, op. cit., p. 102. For a comparison of the Vedic list with the Paurinie,
see N. K. Bhaitasali's Iconography of Buddhist and Brahmamical Sculptures in
the Dacca Museum, pp. 154-58.

130 Macdonell, V. M., p. 27.
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secking to be released from the fetters of Varuna with the help
of these gods.!*

But the future allegiance of Hinduism belonged to other
gods. Simultancously with the Aryanisation of the land,
there went on an  impereeptible  absorption of indigencus
culture and this led to a shifting of emphasis to such Vedic
gods as could be casily assimilated to objects of local worship.
Possibly also, the fitful monotheism of the Vedas  did  not
satisfy those who had passed through the baptism of Upani-
sadic monism and a more systematie attempt to lead things
to a primal personal unity was the crying need of the hour.
The Vedic gods, again, were gods ol the whole tribe, although
it is not improbable that this or that god was occasionally
preferred as being the best and highest.  But as the area of
Aryan culture extended, local considerations must  have
dictated the ranking of the different gods, with the effect that,
after the period of the Upanisads, seetarianism began to rear
1ts head and to look upen this or that god as the supreme
entity and the souvee of all things. A change in the popular
idea regarding the proper method of approaching God, how-
saever caused, was also responsible for the development of
theism. Not intelleetual contemplation but loving devotion
was looked upon as the proper way of gaining divine help
and guidance, and so the impersonal Brahman was veplaces
in popular affection by the personal gods of later Hinduism.
Two gods towered above the rest henceforth in popular esteemn,
namely, Visnu and Siva; but the Vedie solar worship also
managed to survive in some form all through the centuries
by the side of Vaisnavisin and Saivism. The cult of Sakti,
the Mother Goddess, also attracted some earnest minds and
managed to fuse together Vedie and aberiginal  beliefs.
Ganeda, probably the god of a local cult, also gained come
following and was duly affiliated to the cnlts of Siva and
Sakti. Many of the Vedic gods were totally forgotten in the
new pantheon of Hinduisni-—specially, the minor and older

131 Macdonell, Vedic Mythology, p. 121.
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gods, and some were allied to the new divinities. A new
literature grew up to discourse on these sectarian gods and

hostile traditions were established among the new theists of
India.
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CHAPTER V
TrE Gops or HinpuIsy : Pavurxwnic

We must see in the raising of Visnu to the supreme posi-
tion an attempt to combine the power of Tndra. the saerificial
and creative aspeets of Brahmanaspati and Brahma, and the
moral government of the world asseciated hitherto with
Varuna.!  An additional motive must have been supplied by
the tradition that Visnu had laboured in the past for the
benefit of man (RV. 7. 100.4; 6. 69.5-6; 6.49.13). THis
famous *‘ three strides,” encompassing the whole realm of
existence, had a'so established his ommipresence, including
his home in the highest heaven, and his kinship with the
rolling disc of Stirva who was worshipped in a variety of forms
in Vedie times.  Barring a vague solar association,? however,
Visnu had very little of physical origin about him and he
could, therefore, be easily personified and endowed with
necessary intellectual and ethical qualities.

But the rise of Vaisnavism cannot be wholly explained
by the above considerations.  We must assume that the mind
of the nation was being insensibly prepaved for a new theistie
cult.  The better minds must have had enough of sacrificial
cruelty and fanciful rites meant to placate the gods, and the
popular mind must have indicated in no uncertain terms its

! Macdonell, Vedic Mythology, p. 37 f.; Griswold, op. cit., p. 282 f. For the
ousting of Indra by Visnu, see B. Sasiri, Bhakti Cult in Ancient India, p. 99 f.
(Ch. IX. Vishnu Everywhere).

2 See Barnett, op. cit., p. 38; Hopkins, Epic Mythology, p. 206. The modern
dhyana of Nardyana places him in the Sun (savitrmandalamadhyavarti). See
Bharatan Kumarappa, The Hindu Conception of the Deity, pp. 89, 111, 117 f. In
the Nat-hlaung Vispu Temple at Pagan (Burma) where different Avatdras of
Vignu were inserted in niches, an image of Sirya of South Indian variety probably
figured as an avatara.—Niharranjan Ray, Brahmanical Gods in Burma, p. 412. (But
in Java an identification of Siva and Sirys is not rare.)
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dissatisfaction with the cold speculative unity of Brahman.
A simplified and less costly rite and a god capable of responding
to the needs of the human heart could alone bring together in
common worship the wise and the ignorant, and a god
that had sacrificial association and carried with him a tradi-
tion of willing helpfulness to man wag just what the nation
wanted at the time. The unity of godhead had been almost
achieved in the Vedie age ; and in the sub-Vedic age, namely,
in the Upanisads, Monotheism had even passed over into
Absolutistic monism. All that was needed was to fix up the
name and attributes of the unitary God and to define the
proper attitude of worship towards him.

We may very well believe that the Vedic Vigsnu was
found suitable for achieving this purposc. When Prajapati
had satisfied the cosmegonic interest but was found to be un-
suitable for the government of the world, the religious temper
found satisfaction in Visnu who tcek interest in human
affairs.  Already in the Brihmanas stories had begun to be
told of a god who exerted himself on behalf of gods and men in
various assumed forms.  The fish that saved Manv from the
deluge, the tortoise that created offspring to people the world,
the boar that lifted up the submerged earth and the dwarf
that outwitted the demons and helped the gods are instances
in point and, as is to be expected, Prajapati was credited
with some of these achievements.  But very soon all these.®
and more besides, were ascribed to Visnu in his capacity as
the moral governor of the world, and of all gods he alone was
supposed to have come down periodically to set matters
right, whenever the world was in distress, not because of any
sacrificial compulsion but out of his own free will and grace.

It is at this point probably that by a happy stroke of
speculation Vignu was identified with Purusa Narayana who
in the Satapatha Brilmana (X1I, iii. 4. 1) was regarded as
having pervaded the whole of nature.*  This term waked np

3 Winternitz, op. ecit., I, p. 205— the iden ification was probably effected
through sacrifice, with which both Pralapati and Visnu were .dentified. Sec 2l-o
B. Kumarappa, op. cit., p. 89.

4 Barnett, op. cit., pp. 76-17.
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reminiscences of the Vedic Purusa who had allowed himself
to be sacrificed so that the universe might come into being,
and it also facilitated the fancy that this primeval spirit was
also Narayana (of the family of Nara)® or identical with man in
his spiritual qualities. For one endowed with such qualities
it is not only possible to take actual human form, if necessary,
but also to reciprocate at all times the love which his devotees
bestow on him. The former aspect proved the basis of the
theory of incarnation (avatdre) and the latter of the path of
devotion (bhakti).® 'This is evident in the Nardyaniya section
of the Mahabharata (X11, Chs. 336-343) and the Bhagavadgita
(VI. 385-42), in both of which we have a message of spiritual,
as opposed to animal sacrifice, of a god without whose * co-
operative grace ’ salvation is not possible, and of a life devo-
tional which obviates the necessity of austere practices, Vedic
rites and intellectual speculations alike. The latter refers to
the many descents of God, whenever virtue declines and
iniquity prospers, in order to set right a disjointed world ; the
former specifies these different descents.” The cthical charac-
ter of the supreme God is brought out in the usual Indian way

5 This is Barnett's suggestion, only that he thinks that this Nariyapa, *'a
man of the Nara family,"” was originally a divine or deified saint, a rishi. He
refers to divine saints mentioned in the Rigveda and the Brahmanas as being creators
of the universe and treated in legends as being the equals of the gods, attwining
divine powers by their mystic insight into the sacrificial lore. We have taken
the term in a slightly different sense. It may be added that the orthodox derivs-
tion of the term which makes it to mean (as hinted at, e.g., in the Manu-Samhita,
I) * one who rests on the ocean ' (referring to the Paurdnic belief that Visnu
rests reclined in mystic sleep on his serpent-couch in the ocean of milk) links it
up with the Vedic primeval waters out of which creation originally arose.—See
Barnett, Hindu Gods and Heroes, p. 7.

8 Bhakti connotes chaste fondness as well as devout faith, (The Vedic
Sraddha and the Brahmanic Preman are earlier terms.—Hopkins, Ethics of India,
p. 194. See also Sir Charles Eliot, Hinduism and Buddhism, II, p. 180 f., for the
early beginnings of Bhakti in Indian religious literature.)

7 The list omite the names of Fish and Buddha and substitutes Krsna for
Balarama. Another list substitutes Swan (in which form Vispu is supposed to
have communicated the Vedas to Brahman) for Fish (which in later mythology
does not save the life of Manu but rescues the Vedas from the Deluge) (M.Bh.
XII. 340. 100).—See Carpenter, Theism in Mediaeval India, p. 289f. The list
of incarnations is not uniform (see art. INCARNATION (Indisn) by H. Jacobi in
ERE. vii. 198, f.n.l), nor is incarnation understood in a uniform eense, for it
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by supposing that Narayana was born as a son of Dharma or
Righteousness.

But the stream of Vaisnavism was apparently fed by
many rills of thought.® Titerary and archaological remains
refer to a Bhagavat or Lord—the name borne as a part by the
Bhagavadgita ; a Vasudeva who claimed a sect of followers
(as did Arjuna); and a Krsna, son of Devaki.  What clans,
tribes or peoples worshipped the supreme God in these differ-
ent names can only be a matter of conjecture now ; but the
tradition of Krsna’s association with the Abhiras (cowherds)
and of the worship of Vasudeva-Krsna by the Satvata tribe
lends colour to the supposition that possibly these gods were
worshipped by people who were either scripturally or intellec-
tually incapable of, or traditionally averse to, performing
Vedie rites’ and understood the deep Upanigsadic Philozophy,
which Krsna Devakiputtra learnt from Ghora Angirasa, in a
devotional sense. [t is also probable that, being outside the
Vedic pantheon and originally having no association with
Visnu, these new gods could not be worshipped in the Vedic
way and consequently the simple worship practised by their
original adherents passed over into the Brahmanic cult. By
the time ol the Narayaniya scetion of the Mahabharata some
sort of federation of these faiths had been firmly established,
for we are told that, as Dharma’s son, Nardyana
had three brothers—Nara (a previous incarnation of
Arjuna), Hari (or Visnu) and Krsna who, being regarded

covers alike actual descent (plenary or partial) and manifestation (real or docetic).
See also 8ir Charles Eliot, Hinduism and Buddhism, Vol. II, p. 147 f.; Hopkins,
Epic Mythology, pp. 217-18; Barth, Religions of India, p. 170f.; Schrader,
Int. to the Paiicaratra and the Ahirbudhnya Samhitdé, p. 42; B. Kumarappa,
op. cit., p. 110 f.

8 The reader is referred to the illuminating article of H. Jacobi on INCAR-
NATION (Indian) in ERE. vii. 193f. See also R. G. Bhandarkar, Vaisnagiem,
Saivism and Minor Religious Systems, Parts I, VI, VII, VIII, IX; also S8ir
Charles Eliot, Hinduism and Buddhism, Vol. II, p. 152f.; p. 201. For difference
between Narayana and Krsna, see Hopkins, Epic Mythology, p. 214. See Bharstan
Kumarappa, The Hindu Conception of the Deity, Chs. II-IV. (The present writer
got this excellent manual too late to be able to utilise it fully.)

9 See Sir Charles Eliot, op. cit., p. 166; N. N. Ghosh, Indo-Aryan Literature

and Culture (Origins), p. 47.
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as the son of Vasudeva (and Devaki), was also called Vasu-
deva. The Taittiriya Aranyaka (X. i. 6) had referred to
Narayana, Vasudeva and Visnu as three phases of the same
god. Not only was this confirmed but even a philosophy of
cmanation (the theory of Vytihas) was reared upon the
relationships  of Vasudeva—his brother (Balarama or
Sankarsana),’® son (Pradyumna) and grandson (Aniruddha)
being deified with different divine functions,” and sometimes
the whole group being regarded as forming a hierarchy of
beings emanating from Narayana.'? In short, a serious and
systematic attempt was made to posit a self-sufficient unitary
divinity, creating and controlling the physical and the moral
universe and holding spiritual and moral relations with man.!

10 It appears from Kautilya's Arthasastra (Kng. Tr., Bk. XIII, Ch. 8) that
an a cet'ec sect owing allegiance to Sankargana existed at one time and that it
used a sacrificial beverage. See Barnett, op. cit., p. 91.

11 Speaking of the origins of Vaisnavism Sir Charles Eliot observes (op. cit., II,
p- 197 £.) : ** The Paiicaratra was not Brahmanic in origin....Jt socms to have grown
up in north-western India in the centurics when Iranian influence was strong and
may owe to Zoroastrianism the doctrine of the Vyiihas which finds a parallel in
the relation of Ahura Mazda to Spenta Mamyu, lns Holy Spirit, and i 1he
Fravashis. It is also remarkable that God is credited with six attributes comparable
with the six Amesha Spentas.” The four forms had no fixed functions. Lokacarya
in his Tattvatraye assigns knowledge (jidna) and strength (bala) to Sankarsana,
lordship (ai$varya) and power or vinlity (virya) to Pradyumnna, and abihity (aktn
and cnergy (tejas) to Aniruddha. Schrader in lus Introduction to the Paiccratra
and the Ahirbudhnya Samhitg gives an elaborate account of these gunas and their
relation to the Vyihas (p. 20f.) and queries if these six divine attributes were
not barrawed from Zoroastrianism 1n which also God is ascribed six attributes
(p. 176). See B. Kumarappa, op. cit., p. 99 [.

12 For Vyiihas in the Caitanya school, see Bhandarkar, op. cit., pp. 12, 53, 85.
Flsewhere (M. Bh. VII. 29.26 f.) the four forms are differently conceived and do
not refer to the four Vyihas. Sce Carpenter, Theism in Mediaeval India, p. 242;
Barnett, op. cit., p. 86. For a sinular conception in Saivism and Buddhi-m, sece Sir
Charles Elot, Brahmanism and Buddlism, II, p. 198, H. C. Raychaudhuri
(Early History of the Vaisnava Sect, p. 105) remarks : ‘‘ The ousting of the
Vyihas by the Avataras was one of the characteristic signs of the transformution
of Bhiagavatism into Vishnuism.”

13 Speaking of the predominance of Siva and Vispu in the later religious
literature, Sir Charles Ehot remarks : ** The change created by their appearance
18 not merely the addition of {wo imposing figures to an already ample pantheon;
it is a revolution whi“h might be described as the introduc‘ion of a new religion,
except that it does not come as the e¢nemy or destroyer of the old.”'—Sir Charles
Eliot, Hinduism and Buddhism, 1I, p. 196.



VISNU AS SUPREME GOD 207

We shall quote Carpenter’s admirable summary of the reli-
gious position attained by Visnu-Nariyana-Krsna in the
Epics :

‘“ Above all gods he rises, like Brahman of old, or
Siva as Mahedvara, into sole Deity. Nature is
the scene of his sovercignty ; there he reigns as
King of kings; foremost in the universe, there
1s no higher Being in the three worlds. Hymn
after hymn celcbrates his unceasing activity.
The mighty frame of earth and hcaven consti-
tutes his body ; the sky is his head, the sun and
moon his eyes, the winds his breaths. Without
beginning and without end, an infinite eternal
energy, he pervades all worlds, the unchanging
fountain of all power, so that the whole creation
springs from him and disappears in him. He is
the Infinite Self (anantatman), Teacher of the
heavenly powers, the Unmanifest Spirit of all
matter (pradhdna), Soul of the universe, with the
All for his Form............... Vishnu is no mere
metaphysical entity transcending the Three
Strands," an abstract magnitude, an intellectual
identification of Cause and Effect, a ritual
harmony of sacrificer, priest, offering, and deity.
He is God with a character, Source of all Morality,
Revealer of all Truth. Not only is he the divine
Author of the Vedas, the Instructor in all the
sciences, the Master in all learning, he is the
supreme Providence, Ordainer of ordainers, ‘* he
who does good to everyone ™’............ True, he
is the destroyer of sin as well as of grief and pain ;
but he has no personal anger against the wicked :
he forgives all injuries, he is inclined to show
favour to all, he purifies the sinner and protects

1 The Samkhys gupas—Sativa, Rajas and Tamas—out of which the material
world ariges,
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the pious, and he has come on earth a hundred
times. Such a Deity needed no slaughtered
animals upon his altar......... and the path to
union of spirit with him lay through lowly
surrender of all desire for personal reward of right
action, and that meditation on the Eternal which
freed the soul from bonds of sense and time......
The universe was not a regrettable necessity
whose existence was to be deplored, nor was it to
be thought away as an illusion ; it was real, and
to be “‘ seen in God *’ (to use the phrase of Male-
branche), the product of divine love, the sphere
of discipline for man’s fellowship with the Most
High.’’#

The Bhagavadgita, though eclectic in character, substan-
tially holds up the above ideal of God and attitude of worship
towards Him. Again and again does it point out that God
can be realised not by the study of the Vedas and other serip-
tures, nor by performing penances, austerities, sacrifices and
rites, nor by ceremonial gifts, but by Divine grace and by low-
ly surrender and dedication of self to God. But it does not
attack the caste-organisation—on the other hand, it insists
upon the fulfilment of the duties of one’s status and station
in life without the hope of any benefit in return. Tt sanctifies
all moral acts that are performed in a spirit of detachment
and not with the idea of coercing God into beneficence nor
in a spirit of religious beggarliness. To see God in every-
thing and everything in God is the proper object of worship
and only a life of discipline and devotion can attain this
object.

It is impossible to exaggerate the influence of this new idea
of God and man’s relation with Him. The philosophers now
got materials of a new interpretation of those Upanisad'c texts
which had taught the origin of all things out of a unitary

18 Theism in Mcdiaeval India, pp. 242-3; see also Hopkins, Ethics of India,
p- 218.
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being. The theistic philosophers of South India, who in-
herited the legacy of the Epics, as augmented by the contri-
butions of the Purianas and of their own Dravidian devotees—
the Alvars, challenged the absolutistic interpretation of the
Vedanta by Sankara and gave the whole system a theistic
turn.® The schools of Ramanuja, Nimbarka, Madhva,
Vallabhacarya (originally of Visnuswamin), and Caitanya
had their own commentary on the Brahma-Satra, but all
agreed that God and His devotee were both real and that
devotion was the only sure way of knowing Him and com-
muning with Him. True, the ascetic ideal of India continued
to sway the minds of most of the founders of these Churches ;
but the lay householder was assured of the fruits of his
devotion even though he had not recited a single Vedic hymn
or performed a single sacrificial act. New scriptures depict-
ing the exploits of Vispu were composed and canonised.
There were even occasional and serious attempts, more or less
succossful, to democratise society by abolishing caste-privileges
and, by admitting pcople of alien faiths into the fold, to
universalise the religion as in the early days of Vaisnavism
when a Greek ambassador Heliodora could call himself a
worshipper of Bhagavat and erect a Garuda-column
to Visudeva.” Tach man was called upon individually to
make peace with his Maker and to be at peace with the whole
world.

We shall not tarry over the shortcomings of a creed that
tended to produce a serious emotional unbalance when
sensuous clements effected an entrance into the constitu-
tion of devotion. The disinterested love of God got mixed up
with illegal human love that brings no return except social

18 The most surprising and historically important fact in the various lauds
of Visnu as All-God is that he is nowhere called by the sacrosanct formula of the
Vedanta. He is wise, knowing, blest, true, joy, etc., but he is not even said to
be possessed of cit, still less is he designated as being sacridananda in the phrase
of the later Upanisads and Vedanta.—Hopkins, Epic Mythology, p. 208. See B.
Kumarappa, op. cit., Ch. IV.

17 Barnett, op. cit., p. 88; Bhandarkar, op. cit., p. 8; H. C. Raychaudhuri,
Materials for the Study of the Early History of the Vaisnava Sect, p. 58.
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obloquy, and a secondary growth of unsavoury myths round
the personality of Krsna tended to undo, in minds prone to
confusing symbols with facts, the good achieved by emphasis-
ing the emotional nceds of man. The classic philosophies of
India had tabooed the emotions in matters spiritual ; the new
creed sanctified the feeling life of man—the mutual love of
a father or mother and a child, of a friend and a friend, of
& man and a maid. That God is T.ove was preached in all
possible forms and the danger of corruption was not scented
afar. An association with the lower Sakti cult—partly due
to Vedic tradition of female deities, partly due to the identi-
fication of Sakti with the Vedantic Maya and partly due to
the psychological necessity of postulating an cternal object of
Divine love—-transformed the spontancous sportiveness of
God in creating the world and the longing of the finite for the
infinite into the guilty amours of a cowherd Krsna and the
wanton abandon of the youthful girls of Brndivana.t®

The danger came from an altered conception of the nature
and necessity of divine incarnation. The Vedas had talked
of deified men, of gods coming down to the seat of sacrificial
grass (barhis), of the many forms of Agni and the occult
powers (mayd) by which Tndraz (ould assume many forms.
Religious speculation had regarded the early descents of God
(e.g., of Prajapati) as casual and prompted by the need of

18 For a defemce of the Krsna-Radh&-cum-Gopl relation, see B. Sastri, Bhakti
Cult in Ancient India, p. 329 f. (Ch. XXII. Suddha-Prema); G. N. Mallik, The
Philosophy of Vaisnava Religion, Book TII, Ch. TI. (The Principle of Radha).
A passage like the following from the Bhagavadgiti may, for instance, admit
both of a spiritual and of an unholy interpretation :—

sarvadharmian parityajya miamekam #aranam vraja
aham tvdm sarvapipebhyo moksayisyami ma Sucah.

* Leaving all dharmas take refuge in me alone; I shall release thee from
all sins, do not grieve '’ (Bh. G. 18.66).

In the Kularnava Tantre t sadhaka (religious devotee) is enjoined to cut
off the bonds (pafa) which make him a soul in bondage (pafu), namely, pity (daya),
ignorance (moha), shame (lajja), family (kula), custom or habitual conduct (4ils)
and caste (varna). This again may have dangerous as well as spiritusl implications.
(Soo Avalon, Tantre of the Great Liberation, Int., p. Ixxxi)
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meeting a definite situation. The later idea of a god begin-
ning his life on carth with infancy and ending it with death like
ordinary human beings necessitated the filling in of the details
of temporal life with mireculous deeds and heroic exploits.
As the divine objective was in all cascs the rewarding of virtue
and the punishment of sin the divine incarnation was natural-
ly endowed with martial valour ; hence either Ksatriyas or war-
like Brahmanas were alone thought of as possible manifesta-
tions of the Dcity.”® The effect was that divine and human
irresponsibilities managed to coalesce in some of the incarna-
tions—especially in the two {orms of the Dvapara Age, namely,
Balarama whose drunkenness and fits of violence under the
influence of wine were notorious and Krgna who took undue
advantage of the passionate love of the wives of the cowherds
of Brndavana. How these unethical myths gathered round
the greatest religious preacher of India must remain for ever
obscure just as we cannot explain now how obscene figures
came to adorn the exterior of temples in Orissa: the fact
remains that an enlightened posterity has expressed i mno
uncertain terms its disbelief in and disapprobaticn of the kind
of conduct attributed in the Puranas to Krsna, and has either
ascribed it to contemporary vicious taste or seen in it an
allegory of the mutual yearning of the finite and the infinite
soul. But as Krgnaism is not the whole of Vaignavism and
Hinduism has chosen to follow the domestic ideal of Rama
and Sitd, of Laksmi and Narayana, rather than the relation
of Krsna and Radha® or the sixteen thousand cowherdesses of
Brndavana,™ its baneful influence on social life hag been
less than that of debased Saktaism and decadent Tantric

19 8ee the author’s Vitality of Hindu Religion in Philosophical Quarterly,
Vol. I.

2 Radha does not appear by name either in the Visnu Purdna or in the
Bhagavata Puréna. See, however, Bhakti Cult in Ancient India by Bhagavatkumar
Sastri, p. 105, and also Philosophy of Vaisnava Religion, Book III, Chap. II (The
Principle of Radha) by Girindra Narayana Mallik, who quitec a Rk Parisigte
Bruti. Radha is a pobular figure in early erotic Prakrit Literature (e.g., the
Gahdsattasai) round ¥ m many love romances form and grow. It was another
step to take her up in the plane of religious and mystio worship.

2 Carpenter, op, cit., p. 481; Hopkins, Epic Mythology, p. 214.
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Buddhism.? When not taken allegorically, the amours of
Krsna may be interpreted physically rather than ethically, that
is, they may be regarded as the indication of a superhuman
vigour that is possible ¢nly to an incarnate Deity-—God is great
in all things, not excepting the possession of sexual virility
when he takes a human form. Still, it is only cendid to admit
that the influence of this debased conception of God on the
unconscious mind might be considerable,® and that in certain
deformed cults Krsnaism did exercise a bancful influence just
as a literal imitation of the union of the two generative
principles of Siva and Sakti produced orgiastic rites in ** left-
handed >’ Saktaism.

It is almost certain, however, that Vasudeva-Krsna®
was originally conceived in noble terms. It is now
conclusively established that there could have been ** no
Christian influence at work in originating the worship of
Krsna *’ (because ‘‘ the Jains have Dbuilt up their entire
hagiology on the model of the history of Krgpa *’) nor is the
Bhakti cult an import from the West.®  The philosophy of
the Bhagavadgita generally follows the alignment of the cul-
ture and tradition of Indian religious and philosophical
thought, intensifying at the same time the theistic and devo-
tional element of religion, and, for that purpose, setting up
the figure of Krsna as a worthy object of adoration and wor-
ship. The other clement that ecnforces attention is the
direction to renounce the fruits of action. We may
very well suppose that the Vaisnava religion, as taught in the
Bhagavadgita, was extremely well-timed. It was the first %

2 Hopkins, Ethics of India, p. 203; see Sir Charles Eliot, Hinduism and
Buddhism, 11, p, 124 f.

B See Hopkins, Ethics of India, p. 211.

% H. Jacobi adduces evidence to show that the two were originally treated
as distinct individuals.—ERE. vii. 196, art. INCARNATION (Indian).

3 ERE. vii. 196; ii. 548. Sce also H. C. Raychaudhuri, Materials for the
Study of the Early Ifistory of the Vaisnava Sect, Lecture 1IT; and Barth,
Religions of India, p. 167, f.n.1; p. 219f.

2 Barth argues for the priority of the Saivite religion but adwmits that
Saivism *‘ early lost its hold over religious epic poetry.” (The Religions of India,
p. 196 1)
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great theistic movement, after the Absolutistic uphcaval of
the Upanisads, which claimed that all worship paid to other
gods was appropriated by Lord Krsna himself.” It thus
continued and cnnobled the Vedic religious tradition. It
recognised class distinctions but gave no pre-eminence to any
class in matters spiritual : it taught that a faithful perform-
ance of ordained duties without any hankering after the
[ruits thereof was religiously meritorious in all cases.® Inci-
dentally, it set up the toiling Lord as the great exemplar of
disinterested service. It attached a higher value to mental
operation and attitude in worship than to its matcrial side :%
it admitted, however, temperamental differences in
methods  of  approach, while holding wup intelligent
faith and active devotion as the ideal of a spiritual
life.  We may very well suppose that the great prin-
ciple of Karmasannyise (renunciation of the [ruits of
action) was a compromisc between a contemporary ideal of
non-action (akriyavada), which was combated by Brahman-
ism, Jainism and Buddhismn alike,® and an ideal of interested
action (kamatmatd, in the language of the Manu-Samhita),
designed to bring temporal and transcendental benefits to the
self.  'We may suppose also that the foundation of a liberal
non-sacrificial theistic neo-Brahmanism which was ascribed to
Krsna Devakiputtra, regarded as a Ksatriya, and the non-
theistic reform movements of Mahavira and Buddha, both also
assigned to the Ksatriya caste, were not wholly accidental bu.
represented an attempt to establish the leadership of the

21 Bh.G. 9.23. See B. Kumarappa, op. eit., Ch. II. Conception of the Deity
in the Bhagavadgita.

2 Bh.G. 18.41-9.
29 Bh.G. 4.24-38. See in this connection Bh.G. 18.5-6; also 12.12 and 10-25.

30 Many of the heretical toachers taught a philosophy of inactivity or of
spontaneous perfection or a philosophy of chance or time bringing things to
fruition. See Svet. Up. 1.3; also B. M. Barua, Pre-Buddhistic Philosophy,
p. 189. The docirine of Karman (and transmigration), we may very well
suppose, got its emphasis and universality at about this time in Brahmanism,
Jainism and Taddhism by way of reply, although the Gita did not fail to point
out how the putency of Karma seeds could be destroyed, vséz., by disinterested
action,
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Ksatriyas® in non-conventional religious thinking in imita-
tion of earlier herocs.® The Bhagavadgita achieved some-
thing more. At a time when the Vedic gods had become
mostly mythical or symbolic owing to Upanisadic influence,
it proposed a personal god who was supposed to have walked
the earth and was, therefore, not an unreal personage. Here
we have the figure of a god whose exploits are described with
graphic details and whose friendly instruction to a companion
in doubt breathes a spirit of disinterested scrvice in the cause
of humanity and the world at large. It is doubtful if at a
time when the scriptural prescriptions were being perfunc-
torily obeyed or viewed with scepticism any one but a living
teacher, or one supposed to have lived on carth, could have
caught the ears of the public.® 'The times longed for a new
creed, and a new teacher was immediately forthcoming.
The demand created the supply : this alone renders intelligible

31 In the Buddhistic scripturcs the order of enumcration of the castes is
always Kgatriya, Brahmana, Vaidya and Sudra. Mahavira is also supposed to
have been trapsfcrred from the wowb of a Bralimana woman to that or a Ksatriya
lady as he refuscd to be born **in a beggarly caste.’”” Ilavell has suggested that
Visgu and his éikhary temple we modelled on an Aryan chieftain  (of the
Kgatriya clan) and his royal chapel with tie high-peaked crown (see Ilavell,
A Handbook of Indian Art, p. 57; see also p. 77). Possibly the Brahmanic claim
to be considered as ‘ gods on earth ' was partly responsible for Kgatiiya revolt.

32 The great Ksatiiya figures of tho Upamsads are Janaka, Aévapati Kaikeya,
Pravahana Jaivali, A atadatru. Western scholars whose jealousy and hatred of
Brahmanic ascondancy 1n India take the formn of aserib.ng all religious originality
to the Ksatriyas nced be reminded of the Upamsadic text uttered by Ajatadatru :
pratilomam cartadyadbrahmanal ksatriyamupeyat (That a Briahmana should ap-
proach o Kgatriya is against the mnormal order of instruction), which
makes it clear that a Brahmana sceking enlightenment at the hands of a Kgatriya
was unususl and exceptional, the normal relation being just the reverse. See Muir,
Original Sanskrit Texts, I, Ch. IV, Secs. xuv-xv (3rd Ed., p. 4261.). See also
Keith, Aitareya Aranyake, Introduction, p. 50.

3 Similar conditions are prevaling in  India to-day. Ramakrishpa
Paramahamsa, Vi:ayakrishpa Go>wémi, the Brahmacari of Baradi, Vamikygepa
(the mad Vama) of Tarapith, Ka¢hia Baba and many lesser luminaries have
left or are leaving followings of different s'zes in Bengal. Mediaeoval saints of ITndia
—Ramananda, Kabir, Nanak, Dadu, otc.—le"t similar followings n the past. For
ar account of the mcdiacval saints, see Skelch of the Religions of the Hindu Sects
by H. H. Wilson; Theism in Mediacval India by E. Carpenter; Indian Religious
Sects (in Bengali) by Aksayakumira Datta; Saints of Mediaeval India (in Bengali)
by Kgitimohana Ben; The Religions of India by A. Barth,
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the ready acceptance of the three new creeds of Vaisnavism,
Jainism and Buddhism by a large portion of the population
without much opposition and bloodshed. We may also
believe that there was a popular revulsion of feeling against
the cult of sacrificial cruelty and those responsible for its
continuance : this alone can explain why with a singular
unanimity the message of Ahimsa (non-injury) was preached
by all these new movements and a gradual decline in the
sanctity of caste-distinetions took place. A compassionate
preacher, sceking out the weak and the sinner. and a gracious
Tord, condescending to come down on carth to put down
iniquity and to lend a helping hand te struggling souls, were
just the helpers that men wanted when their faith in the
magical efficacy of Vedic rites and in the possibility of attain-
ing eternal existence and happiness through mere meditation
began to wanc. True, Vaisnavism sometimeg went to the op-
posite extreme and thought that the taking of the T.ord’s name,
even once with the last dving breath, would wipe away the sins
of a life-time ; but the magie effeet of name is an ancient in-
heritance of man and was also a necessary, though exagger-
ated, reply to those who had deprived God of all grace and
power to save the sinner. The traditions of devotion, com-
passion, non-injury, Divine grace and equality of men Vaisnav.
ism has, except on rare occasions, followed all through its
history down to the present times, and its strong hold on the
popular mind is mostly due to its appeal to the sentiments of
men who crave, out of their weakness and failing, for a
Divine Deliverer, mereiful rather than stern, anxious to save
Tis creatures rather than solicitous of their oblations and
offerings. Tt has also set its face all along against Absolutism
and absorption of the finite in the infinite and thus satisfied
the eraving for individual immortality and a blessed personal
existence in proximity to Ged as a reward of virtuous and devo-
tional life.™

3 Bee G. N. Mallik, The Philosophy of Vaisnava Religion, Bk. IV, Ch. VI.
The Highest ¢ ~d or Summum Bonum in the Vaignava Sysiem. BSee also M. T,
Eennedy, The Chaitanya Movement, p, 98 £,
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Vaignavism contributed something more to the religious
tradition of Tndia. Although in Vedic times certain priestly
families were specially associated with the adoration of
certain divinities they did not form any well-defined sect with
special modes of worship and organisation. Different tribes
or clans did not have their own patron gods ; cach god was a
god of the entire community. Whether due to the fact that
Vasudeva-Krsna was originally the patron deity of a special
tribe or clan or whether because he was originally the local
deity of a small arca or whether because the Vignu-Krsna cult
was from the very beginning a proselytising religion,
Vaisnavism soon developed into a definite religious community
with an organisation of its own and established the brother-
hood of its adherents through the common fatherhood of the
Lord and the common spiritual headship of the Acarya (the
spiritual preceptor).  The communal spirit was probably in-
tensified by its rivalry with Saivism, Jainism and Buddhism ;
and that spirit is not dead even te-dayv, although coneiliating
souls have suggested the devices of Harthara, the composite
divinity, half Visnu and half Siva,® and Trimarti, the divine
Trinity of Brahmi, Vispu and Siva, to indicate the comple-
mentary character of the major deities® and even gone to the
length of identifying Siva and Visnu by making onc a form
of the other and ascribing the function of cach to the other.
But it -was not without its advantages, because a common
faith brought men closer together in weal and woe and
established bonds of fellowship, sympathy and mutual help

35 Sec Barth, The Religions of India, p. 185  Sir Charles Eliot, op. cit.,
11, p. 193. For the popularity of this combined deity in the ancient Indian colonies
in the Far East, sce Bijan Raj Chatterji, Indian Cultural Influence tn Cambodia,
[- 51: * The cult of Hari-hara seemg to have been popular in Xambuja, as there
are many images of the combined dcities still existing '' (see also p. 53). The
same was the case in Java.

38 Barth, op. cit., p. 179 f. Hopkins points out that ** the union of the three
highest gods into a trinity forms no part of epic belief * (Epic Mythology, p. 231).
Trimirti was a favourite assemblage in Ancient Indian colonies like Cambodia
(sec B. R. Chatterji, op. cit., p. 105). Buddha sometimes replaced Siva in this
Trinity (see ibid., p. 188; also p. 261). A single image embodying the Trinity
(as in the cave at Elephanta near Bombay) is not rare in Java,
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among them. In the Caitanya school mutual helpfulness and
collective devotion are the most outstanding features and the
spirit of service and kindly feeling encompasses the whole of
sentient creation. It is, therefore, pre-eminently a religion
of love : its motto is the same as that of Christianity, ‘* Peace
on earth, goodwill towards men.”’ Tt has not unrcasonably
been said that the cult of compassion and non-injury, preached
by the three religions of Vaisnavism,¥ Jainism and Buddhism,
is responsible for the less of martial traditions in India and
its subjection to foreign conquerors.  Vaisnavism absorhed
many martial as well as savage races within its fold during
its march of conquest and thereby changed the whole tenor of
subsequent civilisation in India. Killing in any form has now
beceme abhorrent to Indian minds : in Vedic rites, in obla-
tions to the manes, in the entertainment of guests and even in
Sakti worship vegetables and cereals have entirely replaced
animal offerings® and the fish-cating Bengali and Sarasvata
Brahmanas are looked down upon by the other Brahimanas of
Tndia although the older scriptural traditions are entirely in
favour of the former.¥  Food-taboos were not unknown in
Vedic times; but thanks to Vaispavism, Jainism and
Buddhism, life in all its forms became sacred throughout
the length and breadth of India in later times as a
logical consequence of the message of universal compassion

37 1t has becn suggested that Vaignavism fell in line with Jainism and
Buddhism in order to convert the Jainas and the Buddhists near about the Mathura
region.—Sce A. Avalon, Principles of Tantra, Vol. I, Tntrodu-tion, p. xi.

38 See Hopkins, Epic Mythology, pp. 209, €17; S Charles Eliot (Hinduism
and Buddhism, 1I, p. 152) thus puts the Upamsadic origin of this cult: ** The
Upanisad does not refer to Krishna as if he were a deity, and merely says that
he rewcived from Ghora insirn~tion after which he never thirsted again. The
purport of it was that the sacrifice may be performed without rites, the various
parts being typified by ordinary Luman actions, such as hunger, eating, laughter,
liberality, righteousness, ctc.'” He also thinks (pp. 159-60) that the preponidera-
ting influence of Buddhism round about Muttra (Mathura, the seat «f the epic
hero) might be responsible for the milder rites of Vaisnavism. (Sec also pp. 170-1).

39 The Vedic Aryans are a nation of meat-eatery, who appear to have had a
genoral aversion to fish, since ihere is no direct mention of fishing in the Vedas.—
Sir John Marshall. Mahenjo-Daro and the Indus Civilisation, Vol. I, p. 111.

See, howeve tha story of Saraswata in MhB., Sal. Par., 1i, 35-48,

28
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preached by these religions. About its influence on national
health, national outlook on war and national capacity to with-
stand foreign aggression there may be some honest differences
of opinion ; but there can be no doubt that practical bene-
volence could go no farther and that if the nations of the world
cauld be persuaded to beat their swords into ploughshares, to
abandon all territorial ambitions and imperialistic designs, and
not to injure any living being wantonly for sport or aggressicn,
their practical re'igion would not be very far from the
Vaignavism of India.

What the spirit of religion can achieve with an unpro-
mising material we shall now illustrate by the history of
Saivism, the rival of Vaignavism as a popular religion.*
In popular Hindu religious worship offerings are made to
Dharma (L.aw or Morality), Jiiana (KKnowledge), Aisvarya
(Power) and Vairagya (Dispassion or Detachment).® We
may very well suppose that Varuna, Brahma, Visnu and Siva
represent the essence or embodiment of these virtues respec-
tively. Siva is the ideal Yogin and, in his aspect
of a meditative god, is the patron deity of San-
nyasins. He lives far away from the haunts of
men. His home is in the inhospitable mountains;
he holds the GGanges in his matted locks; his wife is a
mountain-maid ; and his son Skanda was nursed by the six
Krttikis (Pleiades) in a bed of reeds in the Himalayas.®
For arm-band, girdle and sacred thread he has snakes; for
his loin-cloth, the skin of a tiger (or elephant) ; for his vehicle,

40 See Macdonell, Vedic Mythology, p. 74 (Rudra); Hopkins, Epic Mythology,
p- 219 f.; Sir R. G. Bhandarkar, Vaisnavism, Saivism and Minor Religious Systems,
p 102 f.; Muir, Original Sanskrit Teats, IV, Ch. IIT; Keith, Religion and Philoscphy
of the Veda and Upamshads, I, p. 142 f; Sir Charles Eliot, op. cit., II, p. 192.

411t is interesting to note that in Java a Caturai§varya mantra, addressed
to Dharma, Jiana, Aidvarya and Vairagya--represented as lions with white, red,
black and yellow colours respectively —was used. In fact, the Hindus invoke their
opposites also, viz., Adharma. A'fana, Anaidvarya and Avairdgya, just as they invoke
the goddess of small-pox (Sitald) and the snake-goddess (Manasa) in order to be rid
of their attacks and attentions.

4 Hopkins, Epic Mythology, p. 297.
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the bull ;® and for his car-tops the dhatura flower. When
he is conceived as a dweller of the plains, he is pictured as
living in cemeteries, wearing a garland of skulls and hesmear-
ing himself with ashes. He is reputed to have burnt the God
of Love to ashes when the latter had dared to disturb his
meditation. But, although noted for his anger, he is equally
famous for his quick forgiveness and his ready bestowal of
boons. He is directly accessible to all persons in all conditions,
being in this respect the most democratic of the gods. Very
simple offerings please him and a Brahmana is not always
needed to officiate at the religious ceremony.® No coniplicated
rituals grew up round his worship nor did extensive incarna-
tion-myths gather round him. Ile does not disdain to mix
with the lowest class, and when Arjuna fights with the incog-
nito god the latter was dressed as a Kirata. Bhitas (ghosts)
and people of the hill and the jungle are his companions. But,
though unsocial in his outward behaviour, he is most benign,
and demons as well as men have often got from him
boons that puzzled and perturbed the gods. He is the friend
of the entire creation too. When the churning of the ocean
brought forth good things, the other gods appropriated them ;
but when poison was thrown up, only Siva could and did
swallow it and save creation—that is why he became blue-
throated.® His terrible (ghora, bhairava, rudra) form is
born when crime is committed or iniquity is performed, just
as with his benign (aghora, $iva, daksina) form he bestows
blessings. He casts his terrible noose round sinners, and

43 Probably the Tibetan yik is meant (see Sven Hedin, Trans-Himalaya).
But Mahenjo-Daro excavations prove that the bull was the object of an extensive
cult among the pre-Aryans from whom probably Siva has been borrowed. See
Marshall, Mahenjo-Daro and the Indus Civilisation, p. 52 f,

# ERE. xi. 93, art. SAIVISM.

45 Ramayana, i. 45. This adjetive comes down from Vedic {imes. See
Vajasaneyi Samhits 16, 7, where he is called ‘ bluc-ne-ked." The inythological
explanations are various. The blue throat is regarded as having been cansed bty
the swallowing of poison, the biting of Uanas’s snaky locks, throttling by
Narayana and smiting by Indra’s axe (see Hopkins, Epic Muythology, p. 226).
Religious devotion ° India has managed to forget all but the beneficent episode
of swallowing the poison.
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even the gods are not exempt from his moral government.
Did he not tear off the fifth head of Prajipati who cast inces-
tuous looks at his awn daughter?®® He is the lord (pati) of
finite spirits (pasu) ; he releases them from sin if they wor-
ship him mentally, and he grants them salvation.  If he is the
ordainer of discase and death, he is also the great healer,”
being himself the conqueror of death (Mrtyuiijaya). So,
both for soul and for body, men need Siva’s help, and the
gracious god never [ails to help those who sincerely scek his
aid and banish from their minds anger and greed.® The
Svetasvatara Upanisad, in which a systematic attempt {o
sublimate his character was made,® describes him as a *‘ god
who has no parts, who does not suffer change, who is all
peace, has no defects and is unpolluted, the bridge for cross-
ing over to immortality.”” THe is deseribed as being con-
cealed in all beings, as all-pervading, ‘‘ the internal soul of
all beings, presiding cver all actions, the support of all heings,
the witness of all, the life-giver, absolute and without
qualities.”’® He can be known only by bhava (faith, love or
pure heart), and to know Siva is to be free from all nooses
and to attain cternal peace. The philosophical schools that
arose in Kashmir and in the South all trecat him as the
ultimate principle of existence, and they all Jay down rules
about the way of obtaining salvation through him. Tn the
true Bhagavata way Siva was regarded as the origin as well
as the ultimate refuge of finite souls.

Tiet us look for a moment now inte the antecedents of
a deity who divides with the different forms of Visnpu the

46 Tn the Satapatha Brahmana (9.1.1.1-6) the gods are dcpicted as being
afraid of the s‘rung bow and the arrows of Rudra, lost he should destroy them.—
Macdonell, V. M., p. 76.

47 At Tarake§war (Dist. Hughli, Bengal) there is a regular system of fasting
al the door of the deity in order to obtain medicines for hopeless cases and almost
incurable diseases. The tradition of being a healer comes down from Vedie times.
—8ee Macdonell, Vedic Mythology, p. 76.

48 For the Pasupata vow, see Bhandarkar, Vaisnavism, Saivism, ete., p. 112.

49 See Bhandarkar, op. cit., p. 110.

50 Ibid., p. 109.

b1 Ibid., p. 109.
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allegiance of the major portion of the Indian population and
whose spiritual kingdom covered at one time the distant
islands of the Indian archipelago and reached the shores of
the Chinesc Sea. The distribution of the adherents of Siva
is significant—they, in alliance with the followers of Ganesa
and Sakti, formed at one time a ring round the worshippers
of Vispu.®® From Nepal, Tibet and Kashmir on the mnorth
we might travel down to Cape Comorin (and Ramesvaram) on
the south along the sca ccast and then travel up the
Tamil land till we reach Bengal and Assam, practically with-
out losing contact with the cult of some member of the
Saivite houschold. The middle of this circle is mostly
occupied by Vaisnavism.  Altheugh notable exceptions occur,
yet it may be safely said that Saivism is more in contact
with the original non-Aryan population of India than
Vaignavism which circulates in the heart of the Aryan
¢ ttlement.®  This distribution is quite in keeping w.th the
historical origin of the creed. 1 the remains of the recently
excavated Indus valley civilisation at Mahenjo-Daro, Harapp
and other places can be trusted to reveal the truth, the cult of
Siva (both figured and phallic) is not an Aryan monopoly or
even an Aryan discovery.® The original Aryan attitude®
towards the phallic symbol was definitely hostile, for in the
Rig-Veda Indra is invoked to keep oft the $isnadevas %

52 See Muir, Or. Sans. Texts, TV, p. 241.

8 Eliot remarks (Hinduism and Buddhism, I, p. xxxvi) that ‘‘ many legends
iy the Kpizs an” _e Puranas indicate that there was hostility between the old-
fashioned Brahmans ard the worshippers of Rama, Krishpa and Siva.”

5 For the prototype of Siva in pre-Aryan Indus valley civilisation, see 8ir
John Marshall, op. cit., p. 52 f. The phallus (with the yoni), the yoga sttitude,
the three faces, and the lordship over anunals (pasupati) are all present in the
archeological remains (see p. 54).

5 Bhandarkar thinks that the Linga-worship had not come into vogue at the
time of Patufijali who refers to an image or likeness (pra‘ikrii) of Siva as an object
of worship (op. cit., p. 115). After the discoveries at Mahen'o-Daro and other
places it would simply mean that the Aryans were slowly accepting this mode of
worship.

5 Macdonell, op. cit., p. 155. There is some difference of opinion abont the
exact meaning ¢ the word. Most writers agree that it mcans the worshippers
of the phallus (Bhandarkar, Macdonell, etc.); but Ragozin thinks, perhaps wrongly,
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(devotees of the phallic cult) from the sacrifice, and the con-
quest and carnage of Indra in the lands of the latter are
recalled.

~ There is no doubt that in the Vedas and in sub-Vedic
literature (excepting, of course, the Seetaseatara Upanisad),
the terrible aspect ¢f the deity was most in cvidence.”
Although prayers for blessings, healing remedies, protection
against the anger of and ewl from other gods, ana wellare
for men and beasts are not unknown and his knowledge ol
the doings of men and gods and the case with which he is
invoked are referred to, the frequency with which malevolence
1s attributed to him and his fierceness described and feared
makes it clear that the title of Siva (bon g 1 or auspicious)®
was only euphemmtxcally used of him. ““ He is implored
not to slay or injure, in his anger, his worshippers, their
parents, children, cattle or horses.’”® All the most terrible
substances enter into his composition® and he assails men
with fever, cough (consumption), poison and celestial fire
and 1s a veritable man-slayer. He leads a host (gana)® of
cqually ferocious beings who attack men and animals, and
the prayers are directed to keep him and his band away. He
1s prayed to in later literature “* for safe conduct when travers-
mg a path, coming to a place where four roads meet, crossing a
river, getting into a ferry boat, entering a forest, aqcondmg
a mountain, passing by a cemetery or by a cow-shed or such

that it refers to serpent-worship (op. eit., p. 393). Roth suggests the trans!ation
‘ tailed (or priapic) demons ' and Muir is not sure if phallic worship is meant
(0.8.T., IV, p. 348). Sayana translates it as ‘ unchaste or lustful men’' (rce
0.8.T., IV, p. 347). Sir John Marshall remarks that ‘‘ the belief in Nigas is
unknown to the Vedic age ’ (Mahenjo-Daro, elc., Part T, p. 68. Sce art. Lingo-
pasang by Vidhusbekhar Bhattacharyya in the Prabasi (Bengali Monthly), Vol.
XXXIII, p. 741 f.

57 Ma~donell, V. M., p. 76; Bhandarkar, Vaispavism, Saivism, efe., p. 162;
Muir, 0.8.T., IV, p. 340.

88 Vaj. Sam. 3. 63; 16. 41.
8 Macdonell, V.M., p. 76.
8 AV, 3. 83.1.

61 Bhandarkar, Vaignavism, Saiviem, etc., p. 104; Bee Muir, 0.8.T., V,
p. 272 f. (quoting the Satarudriys).
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other places.”” He and his followers received the omentum
or the bloody entrails of the victim at a sacrifice and were
thus treated on the same level as demons. He was even
regarded as the patron of robbers and pilferers and as being
sitilar to them in nature. No wonder, therefore, that in the
Brihmanas and the Stutras Rudra should be isolated from the
ather gods, who are generally beneficent in character and
disposition, and that it should be stated of him that when the
gods attained heaven, Rudra remained behind.®

That Rudra did not exactly conform to the ideal of an
Aryan god can be proved by a number of concurrent testi-
monies.® The celebrated sacrifice of Daksa,® which ended
so disastrously, was sought to be performed without Siva’s
presence and the violence with which it was broken up by
Siva or his followers may be interpreted as a forcible
entry into the Vedic pantheon by him. Apparently Siva
had originally no share in the sacrifice® and this is alluded to
in many places of the Mahabharata,”® and references to his
seizing the. property of other gods are not infrequent.” On
the other hand, human offerings to Rudra arc contemplated
by Jarisandha (in the Sabhiparvan),® and the later literature
depicts in no uncertain manner the anti-Vedic propensities of

62 Sat. Br. 1.7.3.1.

8 The precise relation between Siva and Rudra is not yeb satisfactorily
‘raced out. The introduction of an entirely new divinity from the mountains of
the north has been supposed, who -was grafted in upon the ancient religion by
being identified with Rudra; or again a blending of some of Agni's attributes with
those of Rudra to originate a new developmen*: perhaps neither of these may be
necessary; Siva may be a local form of Rudra, arisen under the influence of
peculiar climatic relations in the districts from which he made his way into
Hindostan proper; iniroduced among, and readily accepted by, a people which, as
the Atharva shows, was strongly tending toward a terrorism in its religion.—
Whitney, quoted by Muir, 0.8.T., IV, p. 338.

6¢ Muir, 0.8.T., IV, p. 8i3f.

65 The Paficaviméa Brahmana (VIIL. 9. 16) alludes to the exclusion of Rudra
when domestic animals were divided among the gods and also to his character as
the slayer of cattle.—Eng. Tr. by Caland, p. 157.

6 Bhandarkar, V.S., p. 118; Muir, 0.8.T., IV, p. 814.

67 Muir, 0.8.T., IV, p. 241.

68 Ibid., p. 246. Father H. Heras, in a lecture beforec the Bombay Branch
of the Royal Asiatic Society on 26th July, 1936 (as reported in the Advance of
Calcutta of 5th August, 1936—Dak edition), mentions the fact that human sacrifices
in batches of s .0 or multiples of seven were offered by the Mahenjo-Dero people
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the followers of Siva.® His followers were mostly despicable
in Aryan eyes—ganas, bhatas, Kiratas, Nisadas, rogues,
robbers and cheats ; his wife too is painted in no attractive
colours nor are her attendants and associates—Sabaras,
Varvaras and Pulindas—Iess repulsive to the Aryan people.™
This persistent tradition of a savage association renders it
extremely probable that Rudra of all the Vedic gods was
thought to be similar to some savage deity and that his worship
was instituted on savage models at first. That non-Brah-
manas could worship Siva (and sometimes Brahmanas could
not worship the phallic symbol) is an additional evidence in
this direction.” Some obscurc verses of the Paficaviméa-
Brahmana™ probably allude to the absorption of the followers
of Rudra within the Aryan fold by permitting them to recite
some Vedic verses. It is also permissible to think that in the
interesting Brahmana stories about his successively getting
from Prajapati his present epithets™—Rudra, Sarva, Pasgupati,
Ugra, Adani (Bhima), Bhava, Mahan-deva (or Mahadeva),
Téana—epithets that apply half (Rudra, Sarva, Ugra, Adani)
to the terrible and half (Bhava, Pasupati, Mahan-deva, T§ina)
to the benign aspect,”™ we have probably the story of a gradual
progression of Siva towards ultimate supremacy, after an
intermediate identification with Agni, Vayu, Darjanya,
Prajapati (or Soma-Candramas), Tndra and Aditya (Sirya)
had transferred to him some of the attributes of these other
gods.” But while, on the one hand, identification with

to the god who had the trident, the axe and the snake as his associates and who
was presumably the prototype of Siva.

69 Muir, 0.S.T., IV, pp. 320-21.

70 Ibid., p. 273.

7 Ibid., pp. 369, 370 (quoting Harivamsa).

73 Ibid., p. 344 (f.n.), 317.

73 Paficaviméa Brahmana, XVII, 1.1 (Eng. Tr. by Caland, p. 454). See
Winternitz, op. cit., I, p. 154.

7 Muir, 0.8.T., 1V, p. 283{.; 286 f.; p. 342. (The identifications are slightly
different in the Satapatha and Sankhayana Brahmanas.)

7% Bhandarkar, Vaisnavism, Sawism, etc., p. 105.

"8 Rudra's description tallics most approximately with that of Agni. So also
does that of his wife who bears names denoting fire—its flames, smoke, etc.

Father Heras, in the lecture referred to in footnote 68 above, mentions the
interesting fact that the Mahenjo-Daro supreme god An also possessed eight forms



THE PHALLIC CULT 225

beneficent deities ennobled Rudra’s character, his similarity to
some non-Aryan divinity, on the cther, led to the transference
to him of some of the repulsive features of the latter, and
not only was the darker Vedic side retained but it was actually
accentuated by the addition of savage traits from non-Aryan
sources, till Rudra came to be regarded as unfit fer heavenly
company, frequenting cemeteries, besmearing himself  with
ashes, smoking narcotics, wearing repulsive apparel and
ornament, and forcing his entrance into the Vedic pantheon
with the help of turbulent followers who threatened to stop
the sacrifice to the cther gods. The latter identification also
led not only to easy unconventional worship but probably
introduced the originally cendemned phallic cult into the
Aryan religion.

We shall close our account of Saivism with a reference
to this phallic cult in order to remove some misunderstandings.
We may admit at the outset that just as the guilty love of
Krsna, when dwelt upon in excess of religious need, may lead
to corrupt thoughts, so also an immoderate pre-occupation
with the sexual symbol of Siva may lead to orgiastic rites,
especially when complicated by extreme Sakta tendencies.
Sanskrit literature is unfortunately not altogether free from
lascivious descriptions of the divine amours of Krsna and
Siva, although it may be admitted at the same time that they
might have been more considerable without the religious
restraint. But sex-symbols have a less activating effect on
imagination and action in a country where climatic conditions
enforce a semi-nudity on its male inhabitants during the hot
mon..s and where traditions cf austerity and detachment have
made even the complete nuaity of the ascetic followers of some
religious sects not a thing of shame. In fact, the Buddhist
monks alone were directed to be decently dressed in ancient
times, as contrasted with Jaina monks cf the Digambara sect
and Hindu sannyisins whose deal of perfecticn was complete
apathy to their physical environment and their social sur-

and was identified with the sun which passed each year through the constellations
of the Zodiac, then regarded as only eight in number as against our present twelve.

29
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roundings. The origin of the Linga (phallus) was not due in
India to vegetation myths or to esoteric obscenity nor was the
sexual symbol the earliest representation of Siva.™ The
earliest references like the Mahabharata and the Vayu-Purana
ascribe its origin to Siva discarding his crgan of generation
and becoming a yogin, when other gods had been found to
undertake the task of creation. The shedding of the linga
was thus symbolic of abstenticn from creative activity and its
worship, therefore, an adoration of sexual restraint.” The
other story that Siva killed Kima (Cupid) when the latter
attempted to disturb his meditation confirms the tradition of
his conquest over sexual passion. It is almost certain also
that in the earliest Brahmanic literature the linga (the male
genital) was not associated with a yoni (the female genital
and that the linga became a procreation symbol later when
the yoni was added.” This changed conception about
the sexual symbol was reflected also in iconographic repre-
sentation, and Ardhanari$vara images, combining Siva and his
spouse Parvati in their half-figures, made their appearance.®®
The wives of the Vedic gods were shadowy figures by the side
of their husbands; but the increasing association of Sakti
with Siva shows that equality of the female with the male
was a trait of the people from whom the Siva-Sakti cult was
derived or, if two independent cults fused into one, their
gods, male in one case and female in another, had already been
developed too much on monotheistic lines into supreme deities
to be subordinated to each other in the new synthetic creed.

77 Bhandarkar, op. cit., p. 115. Patafjali refers to images of Siva heing
sometimes made of precious metals. See p. 228 infra.

8 Creation was often conceived in terins of procreation even in Vedic times—
See Macdonell, Vedic Mythology, pp. 11-12. See also p. 221, f.n. 54, supra.

" Most of the Paurdnic references to the sexual aspect of the Lifga are to
be found in Nagendranath Vasu's Vifvakoda (Bengali Encyclopedia). XVII,
p. 256 f. (under art. LINGA. In the Rigveda the fire-drill in the wood (arani)
rouses associations of procreation because it rcsembles the phallus in the yoni.

8 Fiven Harihara figures have been sexually explained. See the Vifvakosda
article referred to in the last footnote.

Father Heras, in the lecture referred to in footnote 68 ahove, suggests that
the combination of the Mahenjo-Daro god An with the goddess Amma (the mother)
might have been the original of the Saivite Hara-Parvati figure of the Ardhangriévara
type.
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Just as in the worship of the Trinity, when not complicated
by sectarian bias, no godhcad is really subordinate to the
other two, s0 also in the composite Siva-Sakti cult an attempt
was made to recognise both the gods as complementary to each
other and neither as subordinate to the other.® It is not
unlikely that a polyandrous social organisation and an exten-
sive Mother-cult® provided the soil for the equality of the
female principle with the male and tha! both the Vedantic
Maya and the Samkhya Prakrti were pressed unconsciously
or consciously into the service of the Siva-Sakti cult.®

Let us return, however, to Siva. Linga, in the sense
of that which is destroyed or which is ultimately dissolved,
is a fairly ancient term.® It is permissible for us to speculate
that the destructive aspect of TRudra, which ultimate-
ly made Siva the third person of the Hindu Trinity, would
receive the epithet linga,” and then, by the principle of
symbolisation or visual representation (which Freudian
psychology has now familiarised to us in the domain of
dreams), the representation would take the form of the other
meaning of linga, namely, sexual organ. It is not improba-
ble that by a similar process of transference the epithet
sthanu, which mecans immobile existence, was transferred to
the immobile ascetic god rooted at one spot like a post or a
bare tree-trunk (the other meaning of sthanu).® In fact,

81 This might explain why in Tantia literature Siva and Devi (Sakti) are
both revealers of spiritual truths - the former of Agamas and the latter of Nigamas.
—Sce A. Avalon, Principles of Tantra, p. Ixi. This might also explain the
Ardhandriévara figure (the androgynous Siva).

82 Speaking, for instance, of the village gods of South Indis, Bishop Whitehead
remarks : ** Speaking generally, in the Hindu pantheon the male deities are pre-
dominant and the female deitics occupy a subordinate position. This is characteristic
of the geniis of the Aryan religion, but in the old Dravidian cults a leading feature
was the worship of the female principle in nature.”” (The Village Gods of South
India, p. 17; see also Index of the Gods, p. 167, 1n support of the above.)

8 See Wilson, Sketch of the Religions of the Hindu Sects, p. 151 f.

84 See, for instance, Tévarakrsna’s Samkhya-karika, 10.

Just as death and the God of death are both denoted by the term mrtyn, so
also destruction and the God of destruction may both be called lifiga. 'The other
meaning of linga. viz., subtle (as in lifgadarira), may also be implied.

8 Tt is not improbable that this immobility is responsible for the rule that a
Siva-linga, once fixed, should on no account be removed.—Mahaniroana Tantrq
(Eng. Tr. by A. Avalon), Ch. XIV, 98.
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the Vayu-Purana account, which depicts Visnu as digging
into the ground as a boar to discover the root and Brahma as
flying in his swan-vehicle to find the top of the Linga,® has
the trec-analogy in mind (and the comparison of God with a
tree is pretty old in Indian religious literature). Worship-
ping a tree as a symbol of the five-faced god (Paficinana or
Siva) is not yet a dead village-cult in Bengal. If the linga
had originally a sylvan origin (and Siva’s association with
forest tribes does not rule that possibility entirely out), the
phallic cult in India in its original conception could be casily
related to the wership of sacred stakes, trees or groves which,
according to (irant Allen, is one of the origins of gods,® und
would thus resemble the Hebrew asherah. But the hilly
association is so persistent that possibly the cu't of the linga
could be more casily related to the worship of sacred stones,
practised at one stage of culture by all nations of the world.
Still, even in that case, it is possible to agree with Grant
Allen that *‘ the standing stone may have been and often was,
in later stages, identified with a phallus ”" and that *‘ the
lingam, instead of lying at the root of the monolith, must
neeessarily be a later and derivative form of 1t.”’¥  Specula-
tive minds could casily sce that there was an obvious advan-
tage in using a shapeless stone as the proper symbol of one
whom philosophy had described as formless by nature.®®
The Saiva linga and the Vaisnava dalagrama are both

8 Vayu Purdina, Ch. 55; Linga Purana, T, 17, 5-52. The episode is inscribed
in stone at the Minaksi Temple. Madura, as also in Hoi-Qué Stelae Tnscription
of Bhadravarman TIT (of Champi), dated 831 Saka ycar. (See R. C. Majumdar,
Ancient Indian Colonies in the Far East, Vol. I, Champa, p. 175, Bk III, p. 116.)

8 Katha ULp. 6.1; Bh. G. 15.1-3. R

8 See Grant Allen, Evolution of the Idea of God, Ch. VI (Sacred Stakes)
and Ch. VII (Sa-red Trees). Some have traced the origin of the lidga to the
yipastambha, the sacrificial po:t.--Sce The Proceedings of the Convention of
Religions in India, 1909, Vol. TI, p. 124, f.n. 6.

Sir John Marshall describes tree-worship among the pre-Aryan population,
from whom the phallic cult nnght have been taken, in Mahenjo-Daro and the Indus
Civilisation, Part T, p. 63 f.

8 Grant Allen. op. cit., pp. 73-74.

% Tt is not improbable that Muhammadan i~onoclasm is responsible for the
lnga and other shapeless forms in North India as more likely to escape notice or
less likely to offend Islamic susceptibilities, while the absence of continuous Muham-
madan hostility in South India made images more frequent there.
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shapeless stones,” and it is not very unlikely that the so-called
Svayambha linga, or pebble rounded and shaped by the forces
of nature, was the original form under which Siva was
worshipped. The fact that both in India and in the Far
KEastern Hindu colonies lingas with one or more faces carved
at the top (mukhaliinga images)” have been discovered shows
that the phallic association was not obtrusive in the popular
mind. It has been almost universally admitted, moreover,
that the atmosphere of a Saiva temple is intensely
religious, if not puritanic, and that the orgiastic rites, which
one would expect of crude phallism, are absent in India even
though the temples are irequented by men and women together
in large numbers and, except in very orthodox South Indian
temples, all have direct access to the divine symbol.*® It has
been admitted by ail, for instance, that the Lingayats, who

91 Speaking of the Smarta method of worshipping the f4ve sectarian gods
(Siva, Vigpu, Sakt:, Surya and Ganesa), Farqubar writes thus : ** The worship of
the five gods in Pancayatana Pajé 1s observed at home. Images or stone and
metal symbols, or diagrams, or earthenware pots, may be used o represent the
divinities.  The 1mage or symbol of the god whowm the worshipper prefers 13 placed
n the centre, and the other four are so set as to form a syuaie around the central
figure.”” He then adds the following footnote - ** The ore usual sywbols are:
Vishnu, the Salagrama pebbie; Siva, the Narmadedvara pebble; the Devi, a piece of
metal, or the Svarperckha stone found in a niver in South Tndia; Sarya, a round
piece of Saryakanta, s.c., sun-stone, or of sphatika, s.c., crystal; Gancéa, the
Svarnabhadrae, a red slab from a stream necar Arrah.”-—J. N. Farqubar, Outiines of
the Kelgious Laterature of India, p. 293.

921t was a regular custom with the kings of Champad to instal thcse
mukhalinges, to carve a face lke their own at the top to indicate their umty and
identity with the godhead as prea‘hed by the Vedanta and to name them after
themselves as lord of so and so.—See R. C. Majumdar, Champa, p. 186. This
probably follows earlier Indian models.—Scc Epigraphia  Indica, XXI, p. 7
(D. R. Bhandarkar, Mathura Pillar Inscription of Chandragupte 1I: G. E. 61).

Even in M.Bh. four-mouthed Mabhalinga is referred to. (Sce A. Avalon,
Principles of Tantra, p. li1.) Iconographic representations of Sakti appearing from a
Siva-hiiga are not unknowu (cee Bhattasali, op. cit., p. 192).

93 As Sir John Marshall puts it : ** In medival and modern India it is only
very rarely that lingas take at all a naturalistic form. Ninety-nine per cent. of
them are so conventionalised that most people would find a difficulty in recognizing
thewr phaliic chara:ter.”'—Op. cit., p. 60. ‘* Nothing is more likely than that, as
Saivism developed, it largely absorbed the older bactylic worship and appropriated
its symbols to phalliz worship. This would explain why tho vast majority of
medieval and modern lifigas are fashioned more hike bactylic cones than phalli,”"—
Ibid., p. 61. The corrupt taste of Orissan sculptors, however, is reflected not only
in obscene decorations of the temples at Puri and Konarak but also in naturalistic
representations of the phallus in some temples at Bhuvaneévara.
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are under a religious obligation to carry a small linga in a
reliquary hung round the neck,* are noted for the purity of
their worship (and they worship no images). It is well to
remember that in the Mahabhirata words like ardhva-linga
and @rdhva-retas, used of the god of the phallus, bring out
the sense of sexunal restraint even in the original conception
of the symbol.®

It has been observed by many writers that the Saivas
form a far more compact sect than the Vaisnavas. Two
reascns have been suggested to account for this fact. The
one is that, although there are differences in the philosophies
of the various Saivite sects, the god worshipped is one.
Vaignavism worships the supreme God under many names—
Nariyana, Krsna (with or without Radha), Rama—and the
sccts and sub-sects are not always on the best of terms, as if
the gods worshipped are different and behave like rivals for the
affection of the devetees. Siva or Pagupati is a single god, and,
even when different names and forms are aseribed to him, no
rival sects worship these different forms. The antisocial aspect
of the god has attracted some morbid minds, and the existence
of at least two sects—Kapala and Kalamukha, noted for their
practice of what society would consider to be revolting and
unethical, indicates what the possibilities of the darker side
of Saiva religion are; but these two sects worship the same
god as the other Saivites do. The eight forms of the deity—-
Sarva, Bhava, Rudra, Ugra, Bhima (or Adani), Pasupati,
Mahan-deva (or Mahadeva), Iéana—have no separate
biographies, and his five faces®—I$ana (or Sadagiva),
Vamadeva, Aghora, Tatpurusa and Sadyojata on the top,

% Wilson, Sketch, etc., p. 189. Farqubar, op. cit., p. 261. See Bhandarkar,
op. cit., p. 135, for the different conceptions of Lifga in the Lifgayat or Vira-faiva
BchOOL% The Mahenio-Daro three-faced (and also three-eyed, says Father Heras in
his lecture referred to in footnote 68 above) God who is regarded by Marshall as a
prototype of the historic Siva is probably @rdhvamedhra although in a yoga attitude
If the figure has been corre-tly made out (there is some doubt about it still), the
erect position of the sexual organ is not priapic but symbolic of the reverse function,
i.e., sexual restraint. (See Marshall, op. cit., p. 52.)

% Kliot, op. cit., IT, p. 198. Siva with more or less faces is also known. If the

Flephanta cave figure is not of the Trimirti but of Siva alone, then this will
correspond to the three-faced prototype of Siva of the Mahenjo-Daro excavation.
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north, south, east and west sides respectively, indicate the
single deity’s power of superintendence in all directions.”
No wonder, therefore, that Advaitism should be the favourite
philosophical creed of the Saivites, and their religion mono-
theistic. Siva has no avatiras as Viénu has; hence it is
easier to think of him as eternal. The Bhagavadgita refers
to the many previous births of the Lord Krsna and the differ-
ent avataras, again, have not always come with plenary
power and inspiration, many of them having been obliged
ta seek earthly alliances to overthrow their adversaries. But,
although Siva has his band of terrible followers, he always
acts direct without assuming an earthly figure.® We might
even go so far as to assert that he has been more democrati-
cally conceived than other gods : he has been given a perma-
nent earthly residence in Mount Kailasa, though references to
his heavenly home in Sivaloka are not absent. Brahma
and Vispu, cven when resting in the ocean of milk—
the one on the navel-lotus of the other, are farther
away from the land of mortals and they are :nore
often thought of as residing in heaven than on earth.
We may a'so see in Vaispavism and Saivism two opposite
types of religious appeal. Vaispavism claims allegiance
on behalf of a god who periodically becomes man to share
men's sorrows and bring succour to them in distress.
Saivism, on the other hand, calls upon men to worship a god
who is easily accessible but who does not at any time forsake
his divinity and subject himself to human infirmities.®

9 Other functions are also ascribed to these faces. Thus, according to one
school of thought, the four Vedas came out of the four mouths and from the central
mouth the Tantra of the higher tradition (iirdhvamnaya) issued; according to
another tradition, the twenty-e'ght Tantras of the higher tradition sprang from the
upward curtent and issued from the five mouths while the Tantra of lower tradilion
has been produced by ‘ the downward current ' * below the navel.'—See A. Avalon,
Principlzs of Tantra, Vol. I, Introduction, p. xxx f.

98 Brahma has no avatdras cither; but as he has no fun-tion of moral govern-
ment, an avatdra of Brahma is unnecessary. Pugkara, the most noted earthly
seat of Brahmai, is a place noted for Brahma's own sacrifice rather than for people
seeking his help there.

For Lakuli as incarnationof Siva, see J.B.B.R.A.S., XXII, p. 164 f; see

also Ep. Ind., XXI, p. 6.
% We may quote Sir Charles Eliot in this connection : *‘ Krishpa is in the
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Both agreed, however, that the old Vedic religion of sacrifice
had failed to satisly the human heart and te provide for weak
and erring mortals who felt the need of forgiveness pro-
ceeding out of divine grace and who had no faith in formal
expiation achieved with ritualistic ceremony. Both, therefore,
set God above the law of Karma and, while emphasising the
necessity of a moral life lived in devotion to (God and service
to man, admitted the possibility of working off the injurious
results of occasional lapses by sincere repentance through the
fargiving grace of God. In both systems Bhakti was laid down
as the essential condition of a religious life and the authority
of the Vedas was slackened by the admission of non-Vedic
authority as embodied in the sectarian literature.”™ Not
only was provision made for a less formal mode of worship Imt
the Sadras were also granted a right to usc this sacred litera-
ture in licu of the Vedas, which they could net read,™® and to
worship God without the help of the Brihmana priest. The re-
sult was immediately visible in a large extension of the ITindu
community not only in Tndia but also in the islands of the
Indian Archipelago and in Kamboja and Campa. Saivism,
being still less trammelled by orthodox traditions than Vais-
navism, made more extensive conquests in these Far Eastern
Hindu Colonies'® and quickly fused with Mabavana Buddhism
not only there but also in Nepal.'®  The ugly features of the
god were forgetten to satisfv the need of an ideal, and the

main & product of hero worship, but Siva has no such historical basis. He personi
fies the powers of birth and death, of change, decay and rebirth—in fact all that
we include in the prosaic word nature.”"—Hind. and Bud.. I, p. xvi.

10 As the Kularnava Tantra says, for eah age (yuga) a suitable Shastra
is given—namely, in Satyayugs, Shruti; in Tres, Smrili; in Dvipara, the
Purinas; and in the Kali age the Tantra.— A. Avalon, Principles of Tantra, Vol. T,
Introdu-tion, p. xxii. See also A. Avalon, Tantra of the Great Liberation, p 1.

018, 8. Siryanrdyana Sastri does not accept the view that the Saiva
Agamas were non-Vedic and non-Aryan in origin. See The Sividvaila of Srikantha,
Note D. The Agamas and the Mahabharata (p. 81f.). Also p. 4f. for a discussion
of the Dravidian origin of the Xgamas,

102 The greater hold of Saivism may also be due to the fact that the Tamila
who emigrated to these places were mostly Saivites and Baivism had greater
popular and royal backing in South India than Vaisnavism at the time of the
colonisation.

18Tt is still a matter of dispute as to whether Saivism engulfed Mahaysn
Buddhism or vice versa.—Ses A. Avalon, Principles of Tantra, Vol. I, Int., p. lviij.
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hymns offered to Siva, as to Vignu,!® are the purest expressions
of monotheistic devoticn.  As a personal God, he is regarded
not only as Mahakala, who destroys all creation, but ulso as the
creator and preserver of the world ; the screne ascetic who sets
an example of self-restraint ; the moral governor who punishes
sin and rewards virtue ; and the gracious Lord who forgives
the penitent sinner, affords him fresh opportunities of a
spiritual life and grants salvation to all his devout worship-
pers.'® The sccret of the success of sectarianism in India
lies in the fact that in India Philosophy and Religion are far
more intimately associated than anywhere else and the theory
of the savant becomes the common  belief of the popular
mind within a short time. The Upanisads and the Vedanta
system have established once for all the sole reality of
Brahman, and every supreme god is identified with the
Vedantic Absolute, with the attribute of personality added or
emphasised.  The other gods tolerated or recognised then
become merely different forms of this supreme god, if not his
creatures and attendants.  Kven when there is no predilection
for any particular god, all the different gods are conceived to
be ultimately one in essence, sharing among themselves the
different aspects, attributes and functions of one supreme
deity.

Extreme caution is needed in dealing with a faith like
Hinduism which a writer docs not live or see from within.

104 For the All-god character of Vignu, see Hopkina, Epic Mythology, p. 207.

105 Speaking of the greater appeal of the Natardja image in South India and
of the Maha-yogin image in North India, IIavell makes the following fine observa-
tion (Ilandbook of Indian Art, pp. 182-83) :

* In the pellucid air of tle Western Ghats, washed clean by monsoon
storms. the Brahman at his evening prayers hcard day by day B8iva’s drum, the
time-beat of the orean, thundering along the shore, and saw the golden snn
throbbing on the western horizon as it sank slowly into the jaws of the mysterious
dragon of the nether world. So the Brahmani-al ait of Southern India is a true
interpretation of Indian history and, like all true art, holds the mirror up to
nature in revealing to us the beatific vision of the Universal Lord in his mystic
Dance of Creation and Dissolution. And 1n like manner the calm serenity of those
majestic peaks of the Himalayas ia the still moon-lit nights, when every sound is
hushed and all nature lies asleep, gave to the northern artist his inspiration for
the image of the Lord upon His exal'ed Lotus-throne, the Great Spirit ** brooding
over the face of the waters "’ who is cause evcrlasting of the cosmic rhythm.'
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Historical treatment of a god may not reflect adequately—aften
it totally misunderstands and misinterprets—the spiritual
evolution of man’s ideas regarding that god. Tt is not difficult
to point out in a religion, ennobled or degraded by the imagina-
tion!® of the inhabitants of a vast continent teeming with a
heterogeneous population with different grades of culturs,
the shady past of a god or a mixture of light and shade in his
character. What is more difficult is to understand and
appreciate how the tribal memory manages ta forget mos} of
the unsavoury tales about a god in the same way as the indivi-
dual mind represses its own unpleasant memories. If the idea
of a moral god ennobles human ideals, so do advancing moral
ideals raise the standard of divinity ; and this is what has
actually oceurred in Tndia as elsewhere.™ Tt may be freely
admitted that in a weak mind a bad divine example is some-
times likely to find an imitator, just as it should also be ad-
mitted that a bad prophetic example may similarly prove
equally harmful. But such cases are bound ta be rare and are
not likely to occur when the developing ethical sense of society
eliminates the ugly features of a god. When saciety
wills to turn the blind eye ta the faults of a god and fastens
upon and magnifies his good qualities, surprising results
follow : every one of the major religions of India can be cited
as an instance of what the will to believe can achieve in the
nature of devotion and practice. Let us illustrate this point
from the remaining religions of India.

The five gods (paficadevatd) who are supposed ta have
a following in Tndia at present are Visnu, Siva, Sakti, Ganesa

106 The degradation may sometimes be apparent. Thus it has been said
that much of the opposition to Saktaism comes from a misunderstanding of the
esoterin meaning of many apparently unmeaning mantra; and revolting ceremanies,
of which the spiritual significance can be learned only from a guru after under-
going a fairly strenuous moral discipline.

107 Keith, commenting on the decline of Varuna from a moral god in the
Vedas to the god of waters in la‘er literature, remarks that *‘ in the fact of the
failure of morality to develop itself as an important fastor in the nature of the
gods lies a deep distinction between Indian and other religions.” This remark is
oo sweeping in view of the ethical development of the esent-dey sectaripn gods.
B¢e Keith, Rel. and Phil. of the Veda and Upanishads, E p- 47,
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and Sirya. The last two, however, have a very small following
although there are references to the existence at one time of
as many as six classes of devotees of each of these god«.""® Of
these Siirya could not be personified to any very great extent ;
and although a few myths about him were circulated, he
remained mostly a Vedic god to whom the Brahmanas offered
daily the twilight and mid-day oblations. A Magian itumi-
gration from Persia or Scythia (Sakadvipa) probably popular-
ised his cult for some time and some fine temples were built to
enshrine his images. But barring a few casual verses,
describing him as the soul of all movable and immovable things
and as Brahman, there is nothing but Vedie tradition regatrd-
ing Siirya to justify the continuance of his worship. The longe-
vity of the cult must be due to the fact that the solar worship
comes ncarest to the veneration for the glowing Agni (and
Sirya is a form of Agni) which was such a prominent feature
of the Vedic religion and that it alone represents whatever
has been left of the Vedic religion, the cult of all the other
gods having developed non-Vedic features of worship. The
Solar cult is therefore a survival of Vedic worship—probably
of Indo-Iranian worship, and the Gayatri (familiar to scholars
in its derivative appellation Savitr), daily recited by the twice-
born of India, is an invocation addressed to the Sun. It is
probable that while Visnu appropriated the personal aspect of
godhead and its relation to man, its impersonal element and
its function of supporting the physical world were assigned
to Surya. He is the great source of life and health. Fle
witnesses man’s deeds from above and the powers of darkness
all vanish in his ptesence.'® He sets the example of regulatity
and beneficence to human conduct, always rising and setting
at the appointed time and helping the circulation of water in
the atmosphere. His benignity extends to saints and sinners
alike, for on both he casts his vivifying rays. He quickens
the intellect and fotgives sihs just as he heals the body.™

108 Bhandarkar, op. cit., pp. 149 and 152.

109 Hopkins, Epic Mythology, p. 84.

110 Tradition credits Krgpa's son Samba, who wes cured of leprosy by, wor-
shipping the Bun, with the importation of Magian priests to India Yor conducting
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He is supposed to have revealed the Yajurveda, and Manu is
regarded as having derived both his existence and his wisdom
from him. Yama, *‘ the lerd of righteousness ™ (dharina-
rdja), is his son in later mythology™ and he is also the pro-
genitor of the race in which Rama was born.  [f ong carefully
scans the beliefs of this Solar sect, one would find that the
choice has fallen on such aspects of the god as could be
spiritually and ethically used. Again, the multiplicity of
forms in which the Sun was worshipped in the Vedic age!*—
Mitra, Sarya, Aryaman, Savitr, Pasan, Visnu, Vivasvat,
Aditya—was abandoned in later times, and, with the excep-
tion of Vignu, all the other forms were rolled together to form
the conception of a unitary Solar deity raised, in seetarian wor-
ship, to the pesition of a supreme god, pure, ommnipotent, omni-
present and omniscient, upholder of regularity and righteous-
ness, beneficent and forgiving. That the cult lacked vigour,
in spite of royal support,' is due to the fact that a deifieation
of the visible Inminary is difficult except in primitive times
and such a cult could thrive only as a survival of ancient
beliet, madified and allegorised to suit the monotheistic and
moral needs of an advanced religious community. The solar
cult in India, however, never grew to such dimensions as
Mithraism in the ncarer West; and in later times it was
agsimileted into the cult of the Trinity, the morning,
the noon and the evening sun being identified with Brahm:,
Vignu and Siva respectively.!*

the worship of the Sun on account of the unwillingness of the local Brahmans to
officiate” at his Solar temple on the bank of the Candrabhdgd as regular priests.
(Bhandarkar, op. cit., p. 152; sec Bhattasal, op. cit., p. 166.)

111 Yama is the son of Vivasvat in RV. 10, 14.5; 17.1 just as Yima is of
Vivahvant in Avestan literature.

112 Sce Macdonell, Vedic Mythology, p. 29 f. Farquhar, An Outline of the
Religious Laterature of India, p. 151 f.; Barth, op. at., pp. 19, 20.

113 On Kanigka’s coins a figure with the name Miiro (Mihira=Pers. Mithra=
Sans. Mitra) is to be found. Haryavardhana and his immediate ancestors styled
themselves as ** great devotces of the Sun.'-—Bhandarkar, op. cit., pp. 154-55. The
cult was very popular in Bengal where a large number of Sun-images has been
found and where the Varman and Sena kings called themselves Sauras.—Bhattasali,
op. cit., p. 166.

14 8co Tantratattoa (Fng. Tr. by A. Avalon, Vol. II), Part II, Ch. XI, p. 1 f.
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A more instructive example of the working of the spiritual
sense is afforded by the development of the cult of the other
god, viz., Ganesa." DBeing originally the lord of the ganas,
i.e., the wild and terrible followers of Rudra, namely, the
Maruts, he could not have possessed at first attractive features
of character and, in fact, down to the time of the Mahabharata,
the malevolent demons, the Vinayakas, could be traced.'
The Ganedvaras, Ganapatis and Vinayakas were originally
many in number, being identified with the lords of malevolent
spirits who were present everywhere; but latterly their
number was fixed at four (or six) and possession by them was
supposed to work sure evil, which could be prevented only by
exorcising  them by appropriate ceremonies.™  But  the
religious need of man can work wonders. These malevolent
spirits were reduced to a unity and a single Ganapati or
Vinayaka was raised to supreme godhood with all the func-
tions appropriate to it. Whether casual identifications of
Brhaspati, Indra and Visnu with Ganapati, the lord of a host,
helped the process of transformation it is difficult to say ;'8
but certain it is that, in spite of the survival of such a wild
trait as an clephant’s head, Ganeda became transformed into
an ideal of wisdom and beneficence. It may be that the invoca-
tior of Ganeda at the beginning of every non-Vedie religious
wounnip is meant to have the same effect as the cercmony of
sending away the demons, also observed as a preliminary
rite ;¥ but piety looks on it with a different eye and sces in it
the supremacy of Ganes$a over all other gods. His figure and
name are to be found in most Bengali shops, as he is supposed
to give success (siddh)'® in a'l undertakings, and his wisdom

115 For the worship of Ganeéa, see Mahanirvana Tantra, Ch. X, 113{. (Tr.
by A. Avalon, p. 250.)

116 Hopkins, Epic Mythology, p. 207.

17 Bhandarkar, op. cit., p. 147.

18 Macdonell, V.M., p. 101. Bhandarkar, op. cil., p. 147; Hopkins, Epic
Mythology, p. 207.

19 Kven though bhiita-éuddhi does not always wmcan the sending away of
dcmons, there is a bhitdpasarana (demon-removing) mantra for this purpose. (See
Avalon, Tantra of the Great Liberation, Int., p. cvi)

10 In the characteristic popular way Siddhi, which means in Sanskris
* Success,” was transformed into a pouch of cannabis indica (which is another
meaning of the Bengali word ‘ 8iddhi ') in Gapefa’s hand, just as Prajapati, the
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is symbolised by the reed (visikhaka) he carries in his charac-
ter of the seribe of the gods, who, in fact, even condescended to
take down the dictation of the Mahabharata by Vyasa on condi-
tion that if Vyasa did not stop anywhere in the middle of his
composition he (Ganesa) would not write down a single verse
without understanding its meaning.  Though his sonship to
Siva (Rudra) betrays his origin, his later developments serve to
show how the religious mind can transform almost intractable
materials into lovable figures and to change a troublesome
spirit into ‘‘ the genial protector of houscholds and the
personification of common sense, whose aid should be first
invoked in all worldly enterprises.”’#

The same process is at work in the Sakti cult, although
there the original form is not so definitely anti-divine.”® The
Aryan aspect of the Sakti cult is more allied to the creative
side, while the non-Aryan contribution is probably more
concerned with the destructive side of the divine nature. The
Aryan prototypes of Sakti are the originally colourless wives
of the Vedic gods,® who were latterly invested with the fine-
tion of energising their lethargic husbands and, in fact, of
using them as the instruments of their creative activity.
Then there are Aditi,’ the great mother out of whom all
creation comes; Maya, without whose association
Brahman is unable to create; and Prakrti, which
alone brings this varied world into being while
Purusa behaves as an inactive spectator of the world-
drama. It would be interesting to know if the belief in the
destructive aspect of a Mother-Goddess was a satire upon the
increasing disinclination to kill among the Aryans as a result
of Jaina, Bauddha and Vaignava teachings and embodied a
vision of days when, should men become effeminate, women
lord of creation, who is invokdd in letters of invitation to marriages, takes the
form of a butterfly which is another meaning of the Bengali word ‘ Prajapati.’
(For the more usunal articles in the hands of Ganeda, sce Bhattasali, op. cit,
p. 1451.)

121 Havell, op. cit., p. 191.

122 See N. K. Bhattasali’'s Iconography of Buddhist and Brahmanical Sculptures
in thc Dacca Museum, p. 178 f. for Vedic references.

123 See Keith, Rel. and Phil. of the Veda and Upanishads, Vol. 1, p. 218,
124 Tbid., p. 216 f.
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would become manlike and destroy all evil threatened from
enemies and savages. Possibly the mother-cult came from
people worshipping female spirits of dark intentions who were
propitiated by suitable offerings.  We still have among us
such *‘ negative ’ goddesses as Sitala, the goddess of small-
pex, and Manasi, the goddess of snakes, who are prayed to
not so much for granting the worshipper any good as for leav-
ing him alone in peace. The fire-association of many of the
names of Sakti’® may also be due to the fact that it is in con-
nection with huge forest-fires, where a veritable holocaust of
animals would take place, that the cult arose. Corresponding
to the ganas a troop of female furies was associated with Devi,
the Sakti of Siva. The tradition that she had her hone in the
Vindhyas and was fond of flesh and wine and that her
devotees were hilly tribes would point to an admixture of
aboriginal worship in her cult.’® In her terrible forms of
Kali, Durgda (or Mahisamardini), Candi and Camunda rhe
has exacted the homage of her worshippers as a proper consort
of Rudra or Mahikala. Her insatiable blood-thirst has
becn symbolised by the Chinnamasta image, in which she is
depicted as a decapitated female figure holding the severed
head in her hand and sending up a fountain of blood into her
cwn mouth. There is no doubt that the cult is a composite
one 7 and that both Vedic and non-Vedic elements have
entered inta its structure.

Here, again, has devotion achieved wonders. The unerring
human instinct, which finds in the mother the first tender
source of satisfaction of its hunger and thirst, felt the need of

135 8ee Mund. Up. 1. 2. 4 for the names of the seven tongues of fire (the
first two are Kali and Karali).

1% See Bhandarkar, op. cit., p. 143; see Bhattasali, op. eit., p. 127.

127 Muir observes as follows : ‘‘ As in Siva, first of all two gods, Agni and
Rudra, are combined, so too his wife is to be regarded as a compound of several
divipe forms, and this becomes quite evident if we laok over the mass of her
epithe's. While one set of these, as Uma, Ambika, Parvati, Haimavati, belong
to the wife of Rudra, others as Kali, Kardll carry us back to the wife of Agni,
while Gaurl and others perhaps refer to Nirriti, the goddess of all evil.”—0.9.T.,
IV, Ch. TII, Sec. viii. For Vaisnava association, see Arjuna's hymn to Durgi in
M.Bh., Bhismaparvan, 706 f., and also Virataparvan, 178 f., and Harivaméa, 8236 f.
(See Muir, ¢bid., p. 868 f. end p. 361, f.n. 337.) 8ee Hopkins, Epic Myihology,
p- 24,
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a similar divine being who would take greater pity on human
failing and suffering than a stern Heavenly Father. God
as Mother could fulfil at least two of the conditions of
divinity, viz., creation and preservation, if the human mother
is to be taken as an carthly analogue.  Only there may be some
doubt about her capacity to destroy. The cruel and destructive
aspeet of Sakti served to show that if due occasion should arise,
she would not be found wanting even in that capacity either :
possibly there was an element of  over-compensation in the
process and the terrifying colours were painted more thick than
necessary.'®  But the primary interest must have been  the
need of a female god to whom the sinner could unburden hig
soul more fully than to a male deity and with surer chance of
forgiveness. Tn Vaignavism where Laksmi remained to the end
a deveted wife, she is prayed to for interceding'™ on hehal( ol
the sinner and sccuring the relenting grace ol her husband.
But Devi or Sakti is a far more independent deity'™® from the
beginning and she herself absolves the sinner from his guilt out
of motherly affection. Tn popular hymns fervent prayvers go up
to her to fergive her foolish and erring sons as all good mothers
are wont to do.  We thus reach the position that Sakti is not
an intercessor but the supreme divinity herself.

According to the philosophical view that Sakti (energy)
and Saktimat (the being possessing the energy) are non-distin-
guishable (abhinna) it is not possible to keep Siva and Sakti
separatc—Siva (or Brahmi or Visnu) cannot act without
Sakti and therefore the two are identical.  TTere is a quotation
from a Tamil Saiva saint, Arul Nandi, where Sakti is not
absolutely independent of Siva but is an expression of his
powers. ‘‘ She, who is Téa’s krpasakti (grace), icchasakli
(will), kriyasakti (action), jianasakti (knowledge), who is
the cause of all ereation, sustentation and destruction, who is

128 Cruelty associated with a mother-cult is not present in Hinduism alone.
See Eliot, Hinduism and Buddhism, 11, p. 276.

129 See B. N. Seal, Comparative Studies in Vaisnavism and Christianity: sec,
however, Tattvatraya (Chowkhamba Ed.), p. 98, where Mahalaksmi appears in an
opposite role.

For ihe increasing importance of T.aksmi in later Vaisnavism and its csuscs
see H. C. Rayrhaudhuri, op. cit., p. 106.

1% Keith, Rel, and Phil. of the Veda and Upanishads, T, p. 218
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ritpa (form) and ariipa (formlessness) and neither, who is the
consort of Téa in these forms, who is all this world and all this
wealth, who begets the whole world and sustains them : the
Gracious Fect of this our Mother, who imparts blissful im-
mortality to souls, and removes their hondages of birth and
who remains seated with our Falher in the hearts of  the
Freed, let me lift upon my head.”’®™  But it is possible to go
beyond this stage and to think that Sakti is the support of the
whole universe and Brahma, Vigsnu and Siva are only forms
assumed or created by Sakti to fulfil different cosmic functions.
This is mythically represented by Siva, Visnu and Brahma
being made to be the ehildren of Sakti who then chooses Siva as
her spouse,™ presumably because destruction is a more palp-
able expression of cnergy than creation and preservation.
When this conception is reached. Sakti becomes identified with
Brahman, the formless Absolute from which all things proceed
and in which all things are dissolved.  Numerous passages
can he quoted from the Tantras, the special Sakta literature,
to prove this identification, and some parts of the Tantra litera-
ture, e.g., the first few Ulldsas (chapters) of the Mahanireana
Tantra, would read like a Vedantic manual.  Conformably
to this belief, the worship of other gods and all non-Tantrie
modes of worship are regarded as inferior and incapable
of liberating the soul. Here is a characteristie passage from
Tantra literature : *“ The human being, desirous of final
emancipation, enters the path of devotion, first as a Saura

131 Proceedings of the Convention of Religions in India, 1909, Vol. TI, p. 128.
For the relation of Siva and Sakti, sce Arthur Avalon, Turtra of the Great Libera-
tion, p. xixf.

132 A godde<s with a young subordinate god is known in carly times on every
coast of the Mediterrancan whi L. looked fowards Crete. Tn Punic Africa she is
Tanit with her son; in Egvpt, [sis with Horus; in Phoenicia, Ashtaroth with
Tanunuz (Adonis); in Asia Minor, Cybele with Attis; in Gice~c (as especially in
Greek Crete itself), Rhca with the young Zeus. Everywhere she is parthenos, i.e.,
unwed, hut mad- the mother first of her companion by immaculate conception, and
then of the gods and all life by the embrae of her own son. In memory of these
original facts, her cult (especially the more esoteric mysteries of it) is marked by
various practices and observances symbolic of the negation of true marriage and
obliteration of sex. A part of her male votaries are castrated; and her female
votaries must ignore their married state when in her personal service, and often
practise ceremonial promiscuity.—ERE. i. 147 (art. AEGEAN RELIGION).
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(worshipper of the Sun) and for twelve successive lives, goes
to the Solar regions and comes back, finally to attain the
Sarsti-mukti alter losing himself in Brahma at the end of a
kalpa. He is then born again as a Ganapatya (worshipper of
Ganapati) in the next kalpa and after ecight births, attains
similarly the Samipya-mukti. TIn the next kalpa, he is born
again as a Vaisnara (worshipper of Visnu), and after seven
births, attains the Salokya-mukti. Similarly, in the succeed-
ing kalpa, he takes birth as a Saiva (worshipper of Siva), and
worshipping Siva for five births, obtains the Sayujya-mukti
and for the life-time of a hundred Brahmas, lives in Siva-like
form in the Siva-loka. He again takes his birth and in
pursuance of his ideas and customs, worships Sakti for four
lives, after that he takes his rest in Cit (Intelligence Pure)
and attains the Kaivalya- or Nireana-mukli or the Highest
Salvation. Of all the worshippers of the five gods, only the
devotee worshipping with the Sakti mantra attains Nirvana-
mukti or Salvation.’’1%

When we are talking of the evolution of the Sakti enlt we
arc referring not so much to the addition of Absolutistic
terminology as to an emphasis upon it, for even very carly
speculations had invested the deity with some of the highest
qualities of divinily. In the Kena Upanisad Uma Haimavati
appears as a revealer of the nature of Brahman and she was
herself frequently identified with Sarasvati, the personified
Vedic lore. A transition to the Absolutistic conception was
therefore easy and natural. Duly she became the revealer of
the Nigama—the body of spiritual truths which she dis-
coursed to Siva for the benefit of the entire ereation in  the
Kaliyuga. The Tantras reiterated the efficacy of mantras
and prescribed certain yan/ras or diagrams as representing the
forms in which the different deities received their offerings.
The mantras arranged in and about a yantra formed a mystic

133 Quoted in the Proceedings of the Convenlion of Religions in Indiz, 1909,
‘ol. TI, p. 149. For the five types of mukti, scc Kennedy, The Chaitanya Move-
ment, p. 98 (salokya-being in the same plane with God; samipya-ncarness to God;
saripya-likeness to God; sarsti-cqualling the glory of God; sdyujya-absorption
in God).



TANTRIC PRACTICES 243
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divine body and everyone had to rcceive Tantric initiation
(diks@t) Lo be entitled to spiritual comradeship and salvation.
The Purdnas had supplied the mythology of the gods; the
Tantras provided the rituals.  In course of time the cult over-
stepped its original Saiva limits and not only acknowledged
the wives of the other gods as the Saktis of the latter, just as
Durga, Parvati, Uma or Gaurl was of Siva, but also preseribed
forms of ritualistic worship for all gods, male and [(emale.
While it provided for congregational worship of a questionable
type in the Sricakra (the cirele)—-practically the only other
congregational worship outside Vaispavism-—and abolished
saste-distineiions there, it definitely raised the dignity of
women, remembering that these belonged to the same sex as
the Supreme Goddess, supported the marriage of widows and
opposed the practice of Salt or immolation of women on the
funeral pyres of their hushands just deceased.’™ Now it i+ these
appeals  that could spread the cult from Kashmir to Cape
Comorin (Kanyva-kumarD among philosophers and devout rien
and not the Paiica-malara, the so-called five M’s, namely,
madya (wine), mamsa (meat), matsya (fish), mudra (parched
graiin)'® and mailhuna (coition), which to ill-informed minds
carry the entire significance of Saktaism.  As to the liberties
permitted to the *“ hero ™" (eirad), it is well to remember that he
has been defined as one who has controlled his senses, is truth-
ful and ever engaged in worship and has sacrificed lust and
other passions.’™ Did not the Upanisad speak in almost identi-
al terms of what is permitted to the liberated, knowing full
well that to such natures morally reprehensible acts are impos-
sible? ¥ Tn fact, the aim of the entire Tantric discipline is to
sublimate the lower instinets and to raise the soul from sex
(Miuladhara) to salvation (Sahasrara) after transcending the
intermediate obstacles.™® As usual, the danger has come

134 Sce Bliot, op. cit., IT, p. 285.

135 The translation is of A. Avalon.—Sec Tantra of the Great Liberation,
Introd., p. cxif.; also p. exviiif.

138 Ibid., Intr., p. cxii.

137 Chan. Up., 5. 10. 9-10.

138 The six cakras or centres are Miladhara, Svadbisthdna, Manipiira,
Anahaia, Visuddha, and Ajna from bolow upwards. These cakras (they have heen
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from using cquivocal language in spiritual matters, for the
ordinary mind, failing to make out the symbolism, has fixed
upon the letter of the text and thereby excused itself into
indulgences, superstitions and magical practices.

We shall now close our review of the major sects of
Hinduism with some general reflections and some account of
later developments.  An historical study of the dillerent
forms of faith reveals the interesting fact that the Indo-Aryan
mind gradually outgrew its Vedic polytheism with unaided
effort only to transcend theism altogether and land in a
speculative monism which, while degrading the status of the
gods, increased enormously the prestige of the wise man.
The popular mind, however, while it reconciled itsell gradually
to the loss of most of the Vedic rituals, refused to abandon the
gods, with the effect that monotheism in some form or other
reared its head. Fven the Vedinta systen, which summarised
the Upanisadie teachings, had to provide fer the satisfaction of
the theistic bent of the human mind by postulating the reality
of God at least for devotional purposes, and some  Vedintic
commentators could also make adequate provision  for  the
reality of the individual soul and the divine government of the
world in their interpretation of the Brahma-Sitra.  Inereased
acquaintance with simpler forms of  worship and contact
with indigenous  population led not only to inereased
emphasis on the clement of devotion but also to the relaxation
of caste rules. 'The acceptance of a Supreme God led to the
subordination of the law of Karma to Divine grace and to the
softening of the rigours of the law of transmigration  In ils
search after an ideal godhead the growing ethical sense
moralised the character of one or other of the ancient gods
and laid emphasis not enly on the unitary character of God
but also on His holiness, His abhorrence of sin and His ready

often identified with the plexuses) must be picreed or conquered before the union
of the Jiva with Parama-Siva (which is the sattvtka or epiritual meaning of
Maithuna or coition) can take place. See Avalon, Tantra of the Great Liberation,
Intr., p. vii f.; p. cxxxii f. Union with Tripurasundari became an objective in
some Sakti cults.—See Bhandarkar, op. cit., p. 146.
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forgiveness of sins confcssed and abandoned. While the
danger of lapsing into an unethical religion, owing to the
persistence of early literary traditions and the equivocal
language of devotion, could not be entirely overcome, a sense
of propriety limited its extension to society ai large in the
past and has now practically overcome it altogether.

We approach now the post-Pauranic religious history of
India where religious forees other than Hindu camc into ope-
ration. (icnuine indigenous development of religion took the
form of syncretism and toleration. The non-difference of Hari
(Vignu) and Hara (Siva) has alrecady been referred to. The
association of Brahma, Visnu and Siva with their respective
Saktis, of which Buddhistic analogues arc well known,
was established.  The trinity of Brahma, Vispu and Siva
with their, respective cosmic functions of  creation,
preservation and destruction was introduced, and a com-
bination of these functions in each god, especially in Visnu
and Siva, was preached, thus recognising that the three
were  ultimately one in  essence.  When DBrahma  dis-
appeared from the field of religion and  Sakti, Ganesa and
Surya were added, the same syncretism manifested itself in
the worship of the five gods among the Smartas, which thus
broke down the religious isolation of the different sects,
especially in South India, but re-introduced a limited poly-
theism, at least in appcarance, among the largest majority of
the Hindu population. But for the fact that ITindu poly-
theism is always tempered by Vedantic monism (of which the
philosophy of Ramakrsna Paramahamsa is a modern ex-
ample), this might have led to a recrudescence of crass
polytheism : actually, however, it led to a henotheism where
there is for the time being only one principal god and the
other gods are subordinate to him. The preaching of Rama-
krsna Paramahamsa that each method of belief is equally with
others a true path of religion’® is as much a reaffirmation of
the Gita ideal of manifold approach as a reiteration of the
creed of syncretistic Hinduism of this type.

139 Bee Farquhar, Modern Religious Movements in India, p. 192 €. XKeshab
Chendra Sen's Now Dispensation was a similar eclectic belief.—Ibid, p. 57 1.; p. 64.
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-

The introduction of Semitic monotheism in India through
Christianity and Islam has deeply affected not only Hindu
social organisation but also Ilindu religious thought. A
deeper appreciation of the unity of God from the latter and
of the value of devotion from the former led to a number
ol reforming movements in mediaeval and  modern  India.
Some like Kabir and Nanak attempted to fuse Hinduism and
Islam through ethical non-ritualistic monotheism  while
retaining for the most part Hindu religions ideas and appella-
tions.  Some like Raminanda, Caitanya, Namadeva and
Tulasidisa stuck to Vaisnava monotheism but flooded it with
the language of piety and devotion and used the vernacular
medium in their preachings to bring religion home to the
minds of the people. Similar Saivite revivals took place in
South India.

Brought face to face with the monotheism of the West,
three reforming movements have arisen to stem the tide of
conversion. The Arya Samaj has revived Vedicism™® and,
while abolishing caste and idolatry, has given a monotheistic
interpretation to the Vedie religion. 1t has revived oblation
(havana) with an altered meaning and without animal saerifice
but has abandoned most of the later Mindu beliefs.  The
Brahma Samij was conceived in o different spirit.  While
the Arya Samij was launched in opposition to Tslam and
Christianity, the Brahma Samaj wished to utilise the best
points of both, while professing to revive the religion of the
Upanigads. The three carliest reformers belonging to this
Church-—Ram Mohan Roy, Devendra Nath Tagore and
Keshab Chandra Sen—were influcnced most deeply by the
Qur’an, the Upanigads and the Bible respectively ; the first
adhered more to an impersonal Absolute, however, than to a
personal God, which the sccond advocated, and the thtrd
introduced many Christian conceptions in the relation of God
to man. Brahmaism to-day, however, is, like the Prarthani
Samaj built on its model, more Hindu than anything else in
its philosophy of life and religious nomenclature. 'The return

140 See Farquhar, op. cit., p. 120 f.
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to Pauranic religion was inaugurated by Ramakrgna Parama-
hamsa in the characteristic Bengali way by worshipping Kali,
as Ram Prasad Sen had done before him. " But Vaisnavism,
which has by its past history proved itself to be most capable
of development in a theistic direction, is coming to its own
not only in the worship of the great charioteer of Arjuna
(whence Krsna as the discourser of the Gita is called Péirtha-
siarathi) in Hindu Missions, which are working among out-
castes, apostates, hill-tribes and people of alien faiths, but
also in an increased appreciation of the message of the Gita by
cminent thinkers like Tilak, Arabinda Ghosh and Gandh.
Thus the Vedas, the Upanisads and the Purianas have all been
revived in Modern India in search of an indigenous mono-
theism, and eentemporary political events have added patriotic
zeal to religious revivals.  Unattractive social features which
cramped missionary activities in the past are being ignored
or abolished, and Hinduism is fast becoming a Church
militant with fresh ambitions lor a carcer of  conquest.
This is indircetly helping the religion itself, for aggression
to-day ig possible only for those who are best  protected.
ITinduism in its orthodex form is linked up with idolatry : we
shall study this aspeet of Hinduism in a subsequent chapter.
It remains to be seen how Hinduism transforms itself to resist
the onslanght of alien faiths and to win fresh converts among
the cultured nations of the world.  To a world suffering from
national rivalries, political struggles and Tuxurious modes of
living the Hindu message of non-injury, toleration, peace and
renunciation as the highest ideals of religious life may yet
prove a soothing salve.  On the other hand, to those in
Hindu Tndia who choose to follow the western ideals of strife
the cult of Kalt er the Krsna who incited Arjuna to violence

141 Keshal Chandra Sen apparently got his concept of God as Mother from
association with Ramakrsna Paramahamsa.—Sce Farquhar, op. cit., p. 58.

142 See, for instance, Hinduism invades America by Thomas Wendell.
Attempts have also been made to preach Hinduism in Europe and will possibly be
made to get into touch with the still extant old Hindu colonies of the Far East
(including Bali and other islands of the Indian archipelago). Indian emigration
to different parts of the world is also helping to spread Hinduism abroad.

Seo the writer's article on Our Changing Social Relations in the Dacca
University Journal, 1936.



248 THE FUTURE RELIGION OF THE HINDUS

may prove immensely attractive, to the infinite woe of
humanity at large. Signs arc not wanting that even latent
atheism and scepticism, which are such abiding features of
Hindu philosophic thought all through its history,™ are rear-
ing their heads in the trail of material ambition and political
struggle. The future religion of Hindu India is thus shronded
in obscurity and will undoubtedly be shaped materially by
world forces and inter-communal relations.  In the meantime
small bands of enthusiastic disciples are gathering as of
old round devotional minds for inspirational talks and
religious discourses and deification of these local saints is
going on as usual all around. Never before was such a
conscious attempt made to explain, understand and appreciate
the eternal verities of Hindu religious thought or to put the
social structure in a satisfactory order. The neo-Vedantic
movement with its message of equality and fraternity is rapid-
ly pervading Hindu society and there is a definite tendency
now to equate the serviee of God with the serviee of the socially
depressed, the poor and the fallen. The preacher Viveka-
nanda, the poet Rabindranath and the political saint Gandhi
have chosen as their ideal of divine service ministration to the
needs of the poor and the down-trodden and sent
forth a message of social sympathy which 18 being
widely responded to and carried out in practice. Mo
the negative preseription of non-injury has been added
the positive preseription of active helpfulness as a mode of
fulfilling religious obligations. What stood so long in the
way of practical charity of this kind is the characteristic
Hindu way of dissociating philosophy from social life. We
may hope that as the messages of purified Vaisnavism, Saivism
and Vedanta arc more intimately fellowed, Hinduism will not
only evolve on purer lines of speculation and worship but
also usher in fuller appreeiation of the brotherhood of man
through the common fatherhood of God or through the
ultimate identity of all finite spirits in and through Brahman.

13 See the writer’s article on The Polite Atheism of Indian Philosopu -
tho Dacca University Studies, Vol. T.



CHAPTER VI

GoD 1IN JUDAISM

It may be admitted without any discussion that when
earlier and later beliefs jostle with one another in the scrip-
tures of any particular religion, often to the confusion and
dismay of its adhercnts, the reason is to be found in the
almost universal disinclination to tamper with a
sacred text. It is not in cvery religion that an
‘ Uthman edits the sacred literature with the motive of en-
forcing uniformity of belief and preventing future dissen-
sion, or wields the authority to impose a standard
version upon the entire religious community. Attempts
made in Tndia to codify socio-religious practices ended in the
setting up of regicnal compendia (nibandhas) sanc-
tioning conflicting customs and practices and adding to the
vast extant basic religious literature of the country. The
puerilities, errors and contradictions to be found in most,
if not all, religious literatures—especially in those that have
had a long and varied history—provide a happy hunting
ground to students of ethnology, anthropology, psychology,
ethics, social history and comparative religion. From the
side of the religions concerned, however, they represent
successive or scparate speculations, some lofty and others
lowly, to conceive or construct the essentials of faith and
practice in keeping with the intellectual ability, the ethical
stature or the regional or contemporary necessities of their
adherents. Not unoften they are due to the influence of conti-
guous alien faiths with which some sort of rapprochement
seems desirable either to fill up an existing lacuna, or
to cultivate social concord, or to facilitate the ready
acceptance of those religions by fresh social groups.
It is not always that the victors have suppressed,

32
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supplanted or modified the faiths of the vanquished.
History is replete with instances where the vanquished
have immensely influenced the religious beliefs of the
conquerors, and this is true not only in cases of cultural
conquest but also in those of political domination. In state re-
ligions such absorptions have sometimes been deliberately and
officially made ; but where religion is only a social institution
the changes are generally gradual and unconscious and must
be deemed to satisfy a social need, sane or morbid, or at
least a social craze for novelty. The composition of the
group very often determines the direction in which the un-
conscious changes take place, namely, whether towards
evolution or towards degeneration; and by ‘ composition ’
is to be understood not merely the strength of number but
also the strength of conviction that the group possesses.
The informed reader will readilv remember the expansion
and modifieation of Judaism, Tslaim, Hinduism, Buddhism
and Christianity in different fashions in different regions in
past and present times.

Tt is not possible to indicate a single source of religious
development and all causes do not operate at the same time.
By far the most potent and abiding cause. however, is the
rational and ethical facultv of man which cannot rest perma-
nently satisfied with the latent contradictions of a creed
or the antisocial implications of a bhaneful religious practice.
Tt is indeed true that verv often in a backward race
the quickening of theoretical and practical reason has
to bhe achicved by painful and persistent effort, if not by
active interference from without: but once the social
quickening does come, it is impossible to stem the tide of pro-
gress, even thongh oceasional retardations. due to the imita-
tion of lower ideals or to momentary weakness of the social
mind in times of erisis, are not unknown in religious history.
Men mav grow to the stature of great ideals—that is the
hope and justification of missionary activity among backward
races ; but those who are engaged in the actual task of con-
version know it only too well how comparatively easy it is
to secure external conformity and how difficult it is to make
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the higher religion a living faith. The religion a man pro-
fesses provides, in fact, the nucleus round which his whole life
crystallises and the entire system of his thoughts and actions
is organised. We have already remarked that intellectual
culture and a decpened moral sense, howsoever acquired,
deeply affect man’s religious ideas just as, conversely, a
developed religious consciousness has profound effects upon
man’s ethical ideas. In delineating the historical develop-
ment of certain Indian religious systems we have indicated
how man’s conception of the nature and function of God is
profoundly modified by subjective needs of the head and the
heart and how when old practices are continued they are
invested with a nobler spiritual significance. As Reinach
pertinently remarks :* ‘‘ The Deity is inaccessible to man ;
but at the various epochs traversed by civilisation, humanity
has made God in its own likeness, and the gradual idealisa-
tion of this image is an essential part of the history of
humanity itself.”’

It will be our task now to show that every living
religion has been obliged to have recourse to some or other
of these expedients to escape annihilation and that the
course of development has always lain in the direction of a
fuller recognition of the unity and ubiquity of God and of
the brotherhood of men with its implications of social concord
and social service. 1t is evident that unequal emphasis will
be laid on these two aspects by different religions according
as they werc originally defective on the side of duty or on the
side of devotion. The Ilebrew religion with its well-devsl-
oped conception of a tribal or national God required develop-
ment on the aspect of social duty and intercommunal sym-
pathy, while Buddhism with its elaborate ethical code
required the complementary development on the aspect
of religious devotion. Kven where provision already
exists for mecting hoth the demands, philosophical specula-
tion and practical need may show the inadequacy of the
existing concepts of deity and duty alike and lead to a more

18, Reinach, Orpheus, p. 165.
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comprehensive grasp of the nature of God and His rela};fg [
to the world and of the domain of social obligations.

As Judaism furnishes a most instructive parallel to
Hinduism, which we have already studied, we shall begin our
exposition with that religion. There are obvious difficulties
in comparing two creeds one of which has remained almost
ethnic to the end among a people singularly inartistic in cha-
racter while the other has developed on divergent lines of
speculation and myth and did not remain an exclusive posses-
sion of a particular nation or tribe. The difficulties are
increased by the fact that the Hebrew nation did not treat
its scriptures consistently with the same reverence as the
Hindus did, with the effect that later beliefs and traditions
were more than once pushed up to the beginning of things.?
Biblical scholars are now agreed that the Pentatcuch in
its present form is a synthesis of at least four different schools
of thought *—the Yahwist, the Elohist, the Deuteronomist
and the Priestly; that although manifest repetitions
and contradictions and abrupt changes in matter and style
serve to reveal the composite character of the collection in
some places, it is not always easy to allocate to each tradi-
tion its share in the whole; and that here and there are
evidences of much more ancient materials being embedded in
the documents of Hebrew religious thought. But, in spite of
the dovetailing of different traditions, the Old Testament
contains sufficient indications, on the surface, of the tamper-
ing of earlier texts by later beliefs. DBesides, the different
books belonging to different ages present divergent pictures
of the national God : in fact, the differences are sometimes as
great as those in Hinduism between the Upanigsads and the
Puranas regarding the nature and funetion of God.

A close examination of the books of the Bible as also of
the archwological remains in the Canaanite home of the

28ce W. Robertson Smith, 0Old Testament in the Jewish Church, ILect.
XTI The Narrative of the Hexateuch (p. 388f).

3 Lods, Isracl, p. 10f.; Bettany, Judaism and Christianity, p. 2f; Heza-
teuch (Vol. 2, p. 363) calls them the Covenant Code, the Deuteronomic and the
Priestly (sce also p. 865).
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Jews has disposed once for all of a pre-Mosaic monotheism
in which Renan and the pan-Babylonist school of Winckler
fondly believed.* Neither the Semitic tribes ax a whole nor
the nomadic tribes in general nor the Israelites in particular
were free at all times from the taint of animism and polythe-
ism ; and among the Semites, as among other primitive races,
monotheism has been won by hard thinking and unremmtting
zeal.  As Lods remarks,® ** There 1s one fact which puts out
of court the theory ol a pre-Jahwistic Hebrew monotheism,
in whatever form it may be advanced. It is that the Isra-
elites, when they emerge into the fuli light of history and
up to the time of the great prophets, although Jahwists, were
not monotheists. They worshipped only one national god,
Jahwel ; but they believed in the existence and power of
other gods : they were monolaters. But monolatry is a form
of polytheism. Israel only attained to monotheism in the
cighth century and to a clear and conscious monotheism only
mn the sixth, and that by a slow process of internal develop-
ment whose stages we can {race.”” By collecting the traces
of ancient thought and practice in Israclite institutions and
beliefs of the better documented periods and by comparing
these with the beliefs and customs of nomadic Semites—of
pre-Islamic Arabs and Bedouins of to-day, Lods has proposed
the following reconstruction of pre-Mosaic Hebrew beliefs.
Like all primitive peoples the Iebrews were given to magic
and belicved in the cfficacy of certain practices and objects
in controlling “ invisible powers, gods, demons, spirits, the
souls of things.”” 'They regarded the dead with religious
awe, invested them with divine character and worshipped
their dead ancestors with libations on a magsebah or a stele
set up near the tomb.® They also worshipped a great num-
ber of trees, springs and rivers, caves and mountains. The
sun, the moon and the stars were supposed to play an impor-

1 Lods, op. cit., p. 253, Appendix. (But sce Sir Charles Marston, The New
Knowledge about the Old Testament, Ch. ITI, for the opposite view; also p. 342.)

8 Ibid, p. 257

6 Ibid, p. 228,
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tant part in men’s lives.” Demons too were believed in as
also possession by them. A belief in some god being the
ancestor of a particular tribe or clan was present and even a
physical relationship was often conceived. Nay, even ‘‘ the
constituent elements of the totemic system '~ were also
present.® There was at first no clear differentiation between
the various supernatural powers, which were often imperson-
ally conceived ; but latterly polydemonism moved towards
polytheism and different gods even came to be regarded as
'* fathers *’ of different human groups and therefore as
persons. It is doubtful, however, if there was any hierarchy
of the gods, but it is very likely that Yahweh, the god of Sinai,
had assumed sufficient personality before Moses made him
the god of the Hebrew tribes as a whole. As compared with
this name, the other three names of the Hebrew God,’ wviz.
Elohim (deity), Il Shaddai (almighty god?), El Elyon (God
Most High) are definitely less personal.’®

7 Liods. op. cit., p. 231.

8 Ibud, p. 249. (See also Sir Charles Marston, op. cst., p, 37; Cheyne, T'rad:-
tions and Belefs of Ancient Israel, p. xv.)

9 Ibid, p. 210.

10 Sce D’Alviella, Origin and Growth of the Conception of God, p. 149f.,
where a sinular unpersonal scuse 1s ascribed to the gods of the Western Semites
(Baal, Adon, Moloch or Mclek, El, ecte.).

Many of the magical practices, the beliels relating to the contagious nature
of holiness and uncleanhness, and to the way in which the intluence of the dead
could attach itself to clothing and hair, show how far, at a certain period, super-
lumzn powers were conceived as & fluid, as an impersonal force.

According to certain critics, the very ancient term which is found in all
Semitic languages to express the idea of ‘* god " under the various forms of ‘el
(Hebrew), ilu (Babylonian), ilah (Arab) originally denoted the vague force which
is the source of all strength and life, the divine rather than a god or a divine person-
ahty : it would have had a meaning similar to that of the term mena among the
Polynesians, the Tndian brahman, and the Latin numen.—-Lods, Israel, p. 250.

It would also seem that the simplest explanation of the very peculiar use
of the plural elohim to denote a god lies in this early lack of differentiation between
the various supernatural powers. In Hebrew, the word elohim, literally meaning
gods, in the plural, may be used to denote either several divine beings, or in
speaking of a single god or goddess. And even when it has a singular meaning
it may be construed with plural adjectives and verbs. 'The Phwenicians used the
plural elim in the same way, while the Babylonians also applied the plural ilani
to a single god...... Doubtless, the worshipper, uncertain whether, in any parti-
cular place, he had to do with one or several supernatural beings, used the
expression elokim, in the indeterminate sense of ‘' the divine powers.”—Ibid,
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Mystery hangs round the name and origin of Yahweh
whom Moses revealed to the Hebrews at Mount Sinai. The
derivation of the word is uncertain,!* but the general inten-
tion was to use it in the sense of an eternal being, possibly
with the additional connotation of being a chastiser. This
particular elohim is generallv supposed to have been wor-
shipped in this name by the Kenites who lived on the slopes
of Mount Sinai; but the wide distribution of the name and
its derivatives even in pre-Mosaic times lends colonr to the
supposition that ‘‘ the worship of this god in pre-Mosaic
times cextended far bhevond the narrow circle of the Kenites
to Canaan and Babylonia,”” possibly even to Syria.’? The
snpposition of the Flohist and the Priestlv Code that the
name was revealed for the first time to Moses 3 is certainly
wrong, although it is not improbable that the Tsraelites had
forgotten its original significance and had to give a new mean-

p. 251. The Dictionary of the RBible savs that the term is o plural of eminence
(Vol. TT, p. 199). See also Otto, The Idea of the Holy, p. 205.

Saderblom’s supposition is that the notion of Yahweh had its point of oricin
in earlier * animistic’® ideas...... But what distinguishes Yahweh from El-
Shaddai-Flohim is not that the former iz an ¢ anima,' but ........ that, whereas in
Yahweh the numinous preponderates over the familiar * rational ' character. in
Tlohim the rational aspect outweighs the numinons.—Otto, The Tdea of the IToly,
pp. 76-7.  See Abelson, Jewicsh Muysticism, pp. 150-1, whera Yahweh is taken to
represent the justice and Flohim the mercy aspect of God.

11 The various meanings attacrhed to the word are * He that is,” * He that
calls into beine.' * He who makesr fall ' (ie.. strikes down his enemies with
the thnnder-bolt). TFxodns iii. 18-14 makes it *“T am that T am ' whe-e
“T am he who ¢s' is meant, prohably to make expression intentionally
vague.—T.ods, Tsrael. pp. 322.8. (Ree Relinions Sustems of the World, p. 52 n:
Cheyne, Traditions and Beliefs of Ancient Israel, p. 580.)

Bven its pronunciation is far from certain. Of course, it was never read
as Jehovah : this name arose from n gross blunder of the first Christian Hebraists
who, in the thirteenth centurv, read the consonants of the divine name {hwh
with the vowels of adonai (lord), the word which the Jews., from reverential
motives, substituted for it in the reading of the sacred text. The latirr indicated
this snbstitution by writing those vowels under the consonants of the tetragram-
maton (i.c., the fonr letters of the sacred name), in accordance with their wusnal
method of marking a variation between the written and the spoken text : thua JeFlo-
Wall.- -Tiods, Tsrael, p. 821. See also Die. Bi,, Vol. IT, n. 199: Extra Vol.,
p. 625f: aleo Kuenen, National Religions and Unirersal Relinions, Note TV,
p. 808f: Chevne, op, cit., »n. 99-100 (relation of Yahweh to F'obim).

12 Lods, op. eit., p. 820. See, however, W. Robertson Smith, Old Testament
in the Jewish Church, p, 245 (with foot-note),

1 Exed, 6.3-8.
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ing to the term later on in conformity with contemporaneous
religious ideas. Speaking of Moses’ contribution, Lods
remarks, ‘‘The true origin of his work must be “sought in
his remarkable conviction that his God was almighty and
paramount, that he would deliver the Hebrews and make
them his people.”” We may very well suppose that on em-
bracing the creed of Yahweh the Tsraelites took the Kenite
““ mark of Yahweh ”* on their hand and their forehead* and
that circumcision replaced later on this branding of the
flesh.’® Tt is almost certain that this device of warding off
dangers from invisible powers was replaced also by phylae-
teries, or leather cases containing passages of the seriptures,
which pious Jews of later times fastened at those places.!

Certain persistent traditions in connection with the cult
of Yahweh can be safely utilised to gather together the fac-
tors that went to form this particular God-idea.' Thus
Yahweh is said to have promised to Abraham in Haran that
He would make of him ‘‘ a great nation ;”” and this promise
is repeated and observed over and over again in the Old Testa-
ment, so that there can be no doubt that Yahweh is ‘* a god
of increase, of generation, of populousness, of fertility.”
He was praved to, by or on behalf of barren women, for chil-
dren—Sarah, Rebekah, T.eah, Manoah’s wife, Hannah, all

4 Exod. 18.18. See Lods, op. cit., pp. 824-5; Marti, Religion of the Old
Testament, p. 60f. ERE. vi. 254, states that the Kenite derivation is riore than
dubious,

15 Three explanations of the origin of circumcision in Tsrael will be found
in Ex. iv. 24.6 (Yahwist); Joshua v. 2-8, 89 (Elohist); Gen. xxxiv (Priestly).
See also Gen. 17.10-4. The practice was not confined to the Israelites alon2, for the
Fgvptiana, Arabs, Phoenicians, Edomites, Ammonites and Moabites all practised
it, the onlv exception being the Philistines. See Cheyne, op, c¢it., pp. 532-6.

Originally the custom was e social rite without religious significance and it
was only ** during the exile, when the Jews came into close contact with peoples
like the Babvlonians and Persians, who did not practise the rite, that circumei-
sion took on in the eves of the Tsraelites the character of a symbol of nationality
and religion.”” ** Then it was that circumcision hecame the sign of the covenant
between Jahweh and his people (Gen. xvii—Second DPriestly) and was required of
all, stranger or slave, who partook of the Passover (Fixod. xii. 44, 47-9)."--Lods,
Israel, p. 198f.

18 Tods, op. cit., p. 825. These phylacteries are still used by pfous Jews.

17 S8ee Grant Allen, The Evolution of the Idea of God, Chaps. IX and
X. Lods, op. cit., p. 4561,
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conceived by Yahweh’s grace. As among the Hindus,
barrenness was a curse among the Hebrews and they there-
fore permitted not only the remarriage of widows but also
levirate and adoption.”® As the lord of fertility and popula-
tion, Yahweh could very well claim the first fruits
of the field and the flock and also the first-
born of men as  His share® At  least  three
national festivals were held in  conrvection with the
harvest®—the Passover which was a ““ harvest thanks-
giving ”* after barley-harvest, the Pentecost or the Feast of
Weeks when the wheat had been completely  gathered in,
and the Feast of Tabernacles or of Ingathering after the
whole of the yearly crop had been collected and the vintage
prepared. “‘Young trees were not to be cropped till threc
years had passed ; in the fourth vear the fruit was offered to
Jehovah, and only afterwards did it come into use by man.”#
Firstlings were sacrificed to Yahweh, The first-born sons,
“in later stages at least, were cither made over as Nazirites
or redeemed with an offering or a money-ransom.’’#® The

18 Tiods, op. cit., p. 228

19Tt has been suggested by Grant Allen that circumcision was probably
practised at first on the first-born alone and then extended to all Jews.—G. Allen,
op. cit., Ch. X. See Cambridgc Ancient History, Vol. TII, p. 452.

Tt is not unhkely that Yahweh as the god of fertility belongs to the sphere
of rural life in Canaan and represents the sccond stage only, the first being that
of u god of the desert.

20 Tiods, op. cit., p. 435; Marti, op. cit., p. 101.

As the connection of these festivals with country life was gradually for-
gotten, the agricultural feasts were transformed into memorials of historical occur-
rences. The Passover, which had originallv an entirely different signification, and
the Feast of Mazzoth, the religious celebration of the beginning of harvest, be-
came the historical anniversaries of the Exodus. Tater, the Feast of Wecks was
interpreted as the memorial celebration of the giving of the law on Mount Sinai-—
8o we learn from sources outside the O.T.—while the Feast of Tabernacles, which
had likewise been at first simply a harvest festival, was brought into conncetion
with the dwelling in bhooths during the journeyings in the wilderness. —Marti,
op. cit., pp. 203-4. See also ERE. v. 864-5; Cheyne, op. cit., p. 548.

The Passover is really a combination of two diferent festivals, namely,
(1) the old Passover of the nomads, a spring festival in which the new-born ani-
mals of the year were sacrificed, and (2) the festival of the peasants at the begin-
ning of the barley-harvest.

21 Bettany, op. cit., p. 45. Tev. 19. 9-10, 23-5; 23.23; Deut. 24. 19-22. The
practice wus Canaanite and meant to palliate the spirit of the field, the vine or
the tree.—Lods, op. cit., p. 402.

22 Exod. 18.12-15.

33
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legend of Moses and Zipporah, where circumcision is regarded
as having been instituted as a substitute offering for a child,
shows, however, that the dangerous logical practice of the
sacritice of the first-born, as was re-instituted later
on by Ahaz and Manasseh, was not merely theoreti-
cally held but, as recent excavations reveal, was actually in
vogue among the Hebrews as among the Canaanites,® thus
fulfilling to the letter the divine injunction that on the eighth
day ‘‘Thou shalt give to me the first-born of thy sons’’ (Ex.
xxii. 29-30).

Closely related to this aspect are two other facts connect-
ed with the worship of Yahweh. Tt is difficult to explain
how and why Yahweh came to be worshipped as a bull of
gold in Dan and Bethel. Theriomorphism was rampant
in Egypt where the ancestors of the Hebrews had sojourned
long, and in Canaan itself Adad (or Hadad), a storm-god
like Yahweh himself, had the bull as his sacred animal.®
It is not unlikely that this universal svmbol of virility was
felt to be most congruous with the god of fertility ~*ich
Yahweh was, and it is not till we come to the age of Hosea®
that this mode of worship was publicly denounced. Yahwch
was sometimes called a young bull and his temples were
also decorated with bull-images.® The institution of circum-
cision and the practice of sacred prostitution in connection
with the cult of Yahweh also bring out the prominence of
the fertility-idea. The other fact is the prominent associa-
tion of Yahweh with sacred stones. Grant Allen premises”
““that the worship of the Baalim (gods), within and without

3 Lods, op. cit., pp. 89, 285-6, 292-4. (On p. 294 Lods’s own theory on the
subject would be found.) The practice of circumcision on the eighth day (Gen.
17.12) may be a reminiscence of the injnnction to sacrifice the first-horn on the
eighth day to Yahweh. 1 Kings 16.34 is a fulfilment of Josh, 6.26 and does 1.
probably refer to any human sacrifice.

# Lods, op. cit., pp. 407, 459. For Egyptian influence, see p. 264 infra,
f.n. 51.

2% 8ee Dic. Bi.,, Vol. TI. p. 423 (art. HOSEA).

% Tods, op. cit., p. 458;: also Grant Allen, op. cit., pp. 181-2, where it is
sugpested that this symbol was transferred to Yahweh from some other god like
Molech or that it was due to sacrifice of bulls to Yahweh. S8ee 1 Kings 7.25, 29,
44; in Num. 23.22 and 24.8; buffalo horns are possibly ascribed to Yahweh
(Lods, op. cit., p. 458).

% Grant Allen, op. cit.,, p. 181.
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Israel, was specially directed to upright conical stones, the
most sacred objects at all sanctuaries: and that these
stones are generally admitted to have possessed for their
worshippers a phallic significance.”’ He hints at the possi-
bility of a similar stone-pillar being the original content of
the ark or chest in which Yahweh was supposed to possess
his earthly seat and of the slabs of Ten Words (Command-
ments) being a priestly invention or a later substitute.?
The association of upright stones (magsebah) and wooden
posts (asherah)® in the worship of Yahweh may also be
referred to in this connection : they may have provided not
merely visible symbols of the deity but also his original

phallic significance.®

28 As the contenis of the Ark were not allowed to be looked into, there is mo
exact description of them. It has been suggested that it probably contained ** a
meteorite stone, which, as it fell from heaven, was regarded as the abode of
Jehovah.”  For other theories, se¢ Liods, op. cit., p. 425[; Marti, op. cit., p. 44,
69; Dic. Bi., Extra Vol., pp. 628-9; see also Grant Allen, The Evolution of the
ldes of God (Ibinker's Lubrary Kd.), pp. 137, 139; Cheyne, op. cit., pp. 31-5. it
i» not imorobable that the Ark itself was made in commemoration of the Ark of
Noah, the first prophet whom God i{avoured and saved and who was the inythi-
cal progemtor ol the Semitic races through one of Ins sons. The infant Moses
also floated 1 an ark belfore being rescued (sce Gen. u. 3-5).

29 Grant Allen thinks (op. cit., p. 58) that both these were originally asso-
ciated with burial—the wooden stake marking the grave and the standing stone
serving as the tombstone. Of ther further development he writes: ‘' The
wooden stake seems to form the origin or pomnt of departure for the carved wooden
image, as well as for such ruder objects of reverence as the cones and wooden pil-
lars so widely reverenced among the Semitic tribes; while the rough boulder,
standing stone, or tombstone, scems to form the origin or point of departure for
the stone or marble statue, the commonest type of idol the whole world over in
all advanced and cultivated communities.'

30 See J, P. Peters, Early llebrew Story, p. 181f. The following quotation is
instructive (pp. 182-3) : ‘* Lhere i3 a survival of this sexual cult in another form
m the oath which Abraham exacted of his servant, with his hand upon his gem-
tals (Gen. xxiv. 8). The thought bekind this is, after all, the same in principle as
the thoughi which originally connected itself with those pillars (mazzebah) which
are so frequently mcntioned in Genesis, and which formed an integral part of the
Yahweh cult itself, in the conception of the best minds in Israel, as late as the
time of Ieaiah. Both the pillars and the oath suggest the meaning which origi-
nally attached to such a cult, expressing itself by worship offered to a stone of
phallic shape, the use of phallic symbols as oblations, the oath by the organs
of reproduction, and finally in prostitution itself as a ritual act.” Lode, how-
ever, points out (op. cit., p. 262) that as the pillars set up by the Semites might
equally represent goddesses, the phallic significance could not have been univer-
sal. (See also p. 259 for the discussion on sacred stones.)
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A second strcam of thought that possibly entered into
the composition of the Yahweh-idea was ancestor-worship
and, in a country where the dead were buried and not cre-
mated,® also the cult of tomb-stones. Although the oldest
Hebrew belief was vague about the future state of the
departed, the cult of the manes was fairly universal and the
teraphim, sometimes of human form and size,® could be
found in all houscholds ; food was offered to them as to house-
hold gods or departed ancestors at stated intervals ; and *° they
were consulted on all oceasions of doubt or difficully by a
domestic priest clad in an ephod.” 33 It would be unusual in
such & community not to possess monumental stones associat-
cd with this or that tribal ancestor, and, as a matter of fact,
we find that, by the side of sacred trees, there were such
stones as the altar of Abraham, the altar of Jacob, the memo-
rial of Joshua and the altar or stone-pillar of Isaac.®* One
writer ¥ observes :  ‘“ Since we find the graves ol the ances-
tors of Israel sitnated on mountains, or connected with
places where there stood cither a tree or a stone, it is impos-
sible to avoid the conclusion to which we are led by many
other considerations that the pre-Tehovistic worship was that
of ancestors.”” In fact, all the four varicties of carly tomb-
stones, namely, the standing stone (menhir), the stone-
table (dolmen), the stone-heap (cairn) and the stone circle
(cromlech), could be found in Jewish religion : *“ the menhir
18 ¢ the pillar ° of our Authorised Version of the Old Testa-
ment ; the dolmen is the  altar *; the ecairn is the © heap 7
and the stone cirele appears under the names Gilgal and
Hazor.”’® A shaped stone, the mark of a ghost or god, was

3 The pre-Semitic inhabitants of Canaan used to burn their dead ag exca-\
vations at Gezer show.—Deters, op. cit., p. 98.

32 But see Dic. Bi., Vol. 1T, p. 200.

3 Grant Allen, op. cit., p. 126. Hosea seems to have considered the tera-
phim as indispensable in worship (Hos. 3.4).

34 Grant Allen, op. cit., p. 129. Tombs of ancestors and heroes often ap-
pear as places of worship, e.g., the grave of Miriam et Kadesh.--Marti, op. et~
p. 54.

35 Rev. A. W. Oxford in Religious Systems of the World, p. 56,

36 Grant Allen, op. cit., p. 68; sec also art. GTLLGAL in Dic. Bi., Vol. II,
pp. 176-7. Tt is interesting to notc that trees as well as these different kinds of
stones were worshipped also in the Aegean religion.—See ERE. i.148.
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known among the Hebrews as a Beth-el or ‘‘abode of
deity.”’ Grant Allen throws out the suggestion, which he
himself calls purely hypothetical, that just as ‘ cones with
pyramidal heads, bearing inscriptions to the deceased, were
used by the Phoenicians for interments,’ so also * the original
Jahweh may have been such an ancient pillar, covered with
writings of some carlier character, which were interpreted
later as the equivalents or symbols of the *“ Ten Words *’ or,
in other words, the conical stone pillar was © the grave stone
of some deified ancestor : and of this ancestor ‘ Jahweh
was perhaps cither the proper name or a descriptive epithet.’®
If Moses is represented as setting up  twelve  stone-pillars ®
and an altar to Yahweh after receciving the revelations ab
Sinai,* it may be assumed that the former were meant to re-
present the twelve tribes of Israel—a kind of tribal memorial
round the stone seat of the deified ancestos of the tribes  Ob-
viously keeping in mind the various modes which the worship

3 Grant Allen, op. at., p. 128 Holy stones existed at  Bethel (Gen.
axviti 187 xxxv.14).  Ophrah (Judges +vi.20), Zion (2 Sam. xxiv.18), Shechem (Josh.
xxiv.26), Galead (Gen. xxxi.45), Gilgal (Josh.av) and other places '’ (Rel. Sys. of
the World, p. 55). It he (the Isaehte) desired to know why there were
specially sacred holy places in certain localities, such as Shechem, Jiethel, Heb-
ron, Beersheba, Penuel or Mahanaim, tradition replied that it was because in this
particular spot, under the shade of this tree, beside this spring, at this sacred
stone, Jahweh appeared to one of the ancestors of Tsrael in a dreamn (Bethel), in
bodily form (Hebron, Penuel), by a verbal conununication (l.ahai Roi), by a
miracle (at the waters of Kadesh).' —ILods, Israel, p. 156. See, in this connec-
tion, J. P. Peters, Early Hebrew Story, Lect. 1V. Survivals—Legendary aad
Mythical; also Lods, op. eit., pp. 261, 266. It s interesting to note that ** the
Jewish settlers at ILilephantine, who still preserved in the fifth century (B.C.)
many of the ancient customs of pre-exilic times, assigned to Jahweh a female
consort, whom they called indifferently Anath-Jahu or  Anath-Bethel "' (Lods,
Israel, p. 124; sce also p. 135). See also Camb. Anc. His., Vol. III, p, 430;
Cheyne, op. cit., p. xvi.

38 Grant Allen, op. cit., p. 140. Liods is willing to admit that the ark was
possibly a sacred sarcophagns in Canaanite sanctuaries later assumed by the
Hebrews, but he does not think that Yahweh was ever regarded as an Osiris or an
Adonis who died and was reborn anmnally (Israel, pp. 428-9.

39 Fxod. 24.4 (cf. Josh. 4). Hosea (3.4; 10.2) and Isaiah (19.19) considered
these pillars to be as indispensable as the altars themselves, The sacred poles
(asherahy are similarly mentioned as standing by the altar of Yahweh (see Rel.
Sys. of the World, p. 56) hut they hecame objects of condemination to strict Yahwists
long before the pillars (Lods, op. cit., p. 425).

90 In later times altars of brass were raised in the temple at Jernsalem; but
Exod. 20.24, 25 tacitly condemn them., (See also 2 Kings 16.10-1.)
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of Yahweh assumed in later times, Grant Allen traces the
following interesting development from ancestor worship to
nature worship :4

‘“ In the first place, we must recollect that while in
kgypt, with its dry and peculiarly preservative climate,
mummnies, idols, tombs and temples might be kept unchanged
and undestroyed for ages, in almost all other countries rain,
wind, and time are mighty levellers of human handicraft.
Thus, while in Egypt the cult of the Dead Ancestor survives
as such quite confessedly and openly for many centuries, in
most other countries the tendency is for the actual personal
objects of worship to be more and more forgotten; vague
gods and spirits usurp by degrees the place of the historic
man ; rites at last cling rather to sites than to particular per-
sons. The tomb may disappear; and yet the sacred stone
may be reverenced still with the accustomed veneration. The
sacred stone may go ; and yet the sacred tree may be watered
yearly with the blood of victims. The tree itself may die ; and
yet the stump may confinue to be draped on its anniversary
with festal apparel. The very stump may decay; and yet
gifts of food or offerings of rags may be cast as of old into the
sacred spring that once welled beside it. The locality thus
grows to be holy in itself, and gives us one clear and obvious
source of later nature-worship.”’

We have, however, already alluded to the fact that the
peculiar theophanies of Yahweh are intimately associated with
certain elemental phenomena. Numerous passages can be
quoted * to prove that Yahweh was sometimes conceived as
the storm-god and that every thunder-cloud disclosed his pre-
sence. ‘‘ Since the sight of Jehovah brought death, the
thunder-clouds which concealed him were regarded as friendly
spirits ; they were called Cherubim.® The flashes of lightn-
ing, too, were regarded as spirits, and called Seraphim,

41 Grant Allen, op. cit., p. 145.

42 For instance, Judges 5.4; 6.21; Ps. 29; Exod. 3.2; 19.16; 1 Kings
8.10; 18.38; Isaish 6. (See Religious Systems of the Vorld, p. b4; Cam. Anc.
His., III, p. 480; Cheyne, op. cit. p. 30f.)

43 Ps. 18.10; 1 Kings 6.23. See ERE. vi. 254 where the storm-derivation is
regarded as merely conjectural.
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probably from an old idea that they were snakes.”’# Prob-
ably because clouds so frequently rested on mountains,
Yahweh was supposed to have his seat on mountains,® and
hence when the Israelites occupied Canaan, the high places
where the Canaanite gods (baals) used to be worshipped could
very easily be converted into sanctuaries of Yahweh. In fact,
this mountain abode was such a persistent association among
the Hebrews (who probably imitated in this respect the Bahy-
lonians whose great temples were modelled on mountain sanc-
tuaries and had ziggurats or peaks at the top) that in their
temples a dark chamber on the summit of an artificial moun-
tain (in imitation of a cloud-capped peak) was reserved for
God and offerings were made at the foot of this artificial
mountain.® But as the mountain where Yahweh first mani-
fested himself to Moses, namely, Mount Sinai, was probably
a volcano, the features of that mount attached themselves to
Yahweh—possibly this association was even pre-Mosaic.“ To
quote Lods :® *‘ The story was told that, like the volcano,
Jahweh had appeared to the Israelites in the wilderness
under the form of a pillar of fire by night and a pillar of cloud
by day. He had revealed himself to Abraham as a blazing
torch and a smoking furnace (Gen. xv. 17). The temple
was filled with smoke when the ark was brought into it in the
time of Solomon (1 Kings viii. 10-11) and when Isaiah re-
ceived the vision there which called him to the prophetic
office (Isa. vi. 4). Thunder was the voice of Jahweh. Poets
described the march of Jahweh shrouded in dark clouds, dis-
charging hail-stones and coals of fire. The God of Sinai ap-
peared to Moses ‘‘ in a flame in the midst of a bush.’” *‘ The
glory of Jahweh '’ was a divine fire of dazzling brightness
flashing at intervals from the storm-cloud which concealed it ;
sometimes this fire scems to have been thought of as surround-
ing sometimes as constituting the body of the deity. The
chariots and horses of the heavenly host are of fire.””  When

M Tga. 6.6 (cf. Ahi Budhnya of the Rigveda). See 2 Kings 18.4.
4 Gen. 22.14; Num. 23.3; Deut. 83.19; 2 Sam. 15.32; 1 Kings 20.23.

48 Peters, op. cit., pp. 102-3.
41 See Exod. 19.18-9. See Cheyne, op. cit., p. 563.

4 Lods, op. cit., pp. 466-7,
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Yabweh was invoked to consume the offering of culf'(’\n"the
altar, he came down as a lightning and burnt up the sacrifice
and he sent down fire frem above to consume  Ahaziah's
“captain of fifty with his fitty * at  Elijah's  invocation.®
When he wanted to punish sinners he sent down  fire and
brimstone.

But there were other natural associations too. The re-
cent discovery of the Laws of Hammurabi and the general re-
semblance of the Jewish laws with these laws of Babylon
raise a very strong suspicion that ** Palestine was a descen-
dant of Babylonia, not in the literal sense of descent
of blood, but in the equally real sense of descent
of  thought, religion  and  civilisation.”” ¥ Sand-
wiched between  the two  imperial  powers of Hgypt
and Babylon, which possessed advanced ecivilisations  of
their own, and politically dominated by these and other
superior powers for a long time, the Palestinian civilisation
could not avoid either unconscious or deliberate  absorption
of other cultures. All facts conneeted with the history of
Moses (as of Joseph) point to the infiltration of the culture of
the west,® while the castern culture seemis to have  come
through a mythical ancestor, Abraham.® The Judaean tradi-
tion connects Abraham with Haran in Mesopotamia and Ur

491 Kings 18.38; 2 Kings 1.10; Judges 6.21; 13.20,

50 Peters, op. cit., p. 167. See liods, op. cit., pp. 165-6; also the Laws of
Hammurabi (R.P.A. series). Prof. Clay thinks that the greater part of the Code
of Hammurabi originated in Aleppo.—-See TLods, op. ait., p. 81. Marti thinks that
there was no direct borrowing.—Sce op. cif., p. 12,

51 Peters shows the similarity between the exposure of Moses on the Nile
and that of Xing Rargon of Babylonia on the Fuphrates. -See op. erf., p. 192, Also
Marti, op. cit., p. 19.

Marti thinks that the Egyptian influence came during the Canaanite period
rather than at the time of the Fxodus (op, cit., p. 44). Sce Lods, op. ait., p. 318 f.
(Appendix). The trend of modern opinion is that the Exodus was from North
Arabia and not from Egypt. See Cheyne, op. cil., p. xviif.

52 The distinction between the stories of Moses, Samuel and David and the
stories of Abraham, Isauc and Jacob is that in the former the legendary clements
are adornments of the tale due to the fancy of the stary-teller, his desire to display
his knowledge of the times and conditions in which his hernes lived and acted,
and his effort to make vivid and real the tale which he tells; in the latter the
legend is the essence, the kernel of the story; the character itself is legend.-
J. P, Peters, Early Hebrew Story, pp. 194-5,
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in Baby'onia, both of which were famous for their worship
of the moon-god Sin. I'urther association of Abrahamn with
this god is indicated by certain names in the family of
Abrabam. The sons of Terah arc Abraham, Nahor and
Haran, the last of which name is the same as - that of the
Mesopotamian secat of the moon-god. The wives of Nahor
and Abraham, again, are Milkah and Sarah, and these are also
titles of the goddess associated with Sin at Haran (and possib-
ly also at Ur).® Now it is at Sinai, the mountain seat of
Sin,* that Moses reccived his revelation, which prob-
ably means that Yahweh replaced Sin at that sanc-
tuary ; but the fact that the Jews of later times
managed to forget even the identity of this cradle of their re-
fig.on % raises the suspicion that the place never became a
stronghold of Yahwist worship at any time. Probably the
movement of the population further north into lands where
other high and holy places were available rendered the icten-
tion of the Sinai sanctuary unnecessary—the Bible savs, the
Israclites were driven away by Yahweh from the foot of Sinai
where they had wished to settle (Ex. xxxii. 34 ; xxxiii. 15).
The relation of Sin and Yahweh at Sinai was reflected in
Hebrew gencalogy where Moses is made a  descendant of
Abraham,% just as independent cycles of legends connected

See, however, Reinach, Orpheus, p. 200: * Abraham, Jacob and Joseph, often
supposed to have been tribal gods, may have been real persons.” See also Dic. Bi.,
Vol. III, p. 200.

53 Peters, o». cit., pp. 158-9. See, however, Marti, op. cit., p. 89f; he
thinks that Arabia was originally the home of the pecples of the Semitic world
(p. 41). For the identification of Haran, see Sir Charles Marston, op. cit., pp. 51-3;
Cheyne, op. cit., pp. 211-5.

5 See Enc. Br. (14th Ed.), Vol. 20, p. 703, art. SINAI; Dic. Bi., IV,
p. 536, art. SINAI MOUNT; Century Dictionary and Encyclopaedia, VI, p. 934.
See, however, Cheyne, op. cit., pp. 526-7, also p. 28. The etymology of the
word is uncertain; generally it is derived from a word meaning ‘ thorn-bush.’

Seo also Sir Charles Marston, op. cit., Ch. XIII, Sinai. He refers to the
Temple of Serabit where Hathor was worshipped by the Semites who worked the
neighbouring turquoise mines.

55 Interesting information about the attempts to identify Sinai would be
found in Lods, Israel, p. 176f. He thinks that the eastern coast of the Gulf of
Akabah in Arabia proper (where there is a line of craters, now extinct, but one of
which, Harrat al-Nar (crater of fire), near Medina, is attested to have been active
during the historical period) is probably the location of Sinai.

8 For Israclite holv places associated with Abrasham—Hebron, Beersheba,

34
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with Abraham, Isaac, Jacob and Joseph were unified through
a similar genealogical succession.” Other associations with
the cult of heavenly bodies are not locally absent. Jericho,
Laban (Jacob’s father-in-law) and the Lebanon mountains
all carry the moon-association, while the cult of Shamash, the
sun-god of Babylonia, lingers in such names as Samson,
Bethshemesh, etc., and in the practice of setting up pillars to
Yahweh as to Shamash. Although rarely, Yahweh is repre-
sented by the winged disk,® symbolising the Sun; and the
monoliths which more frequently stand for Yahweh have been
regarded also as representing the solar rays.® The sabbath
and the newmoon were taken over from the Babylonian cult of
the heavenly bodies and attached to Yahweh,® which explains
the hostility of the prophets to these heathen institutions. The
horned altars of Yahweh, if not derived from a bull, were
probably taken from the crescent moon. There is no doubt
that the temptation to find room for the solar cult within
Yahwism persisted as an undercurrent and the influence of
Babylonia and Assyria could not be entirely stemmed. Ahaz
and Manasseh only systematised the worship of the heavenly
bodies, and horses and chariots were given to the Sun at the
entrance of the temple of Yahweh himself by the kings of
Judah. The facility with which the cult of the various
Baalim was absorbed must be due to the same reason, for a
Baal represented not only the generative principle in nature
(as Ashtoreth the productive principle) but also the Sun-god

Bethel and Shechem, see Peters, op. cit., p. 165. Jacob was associated with the
lagt three as also with Mahanaim, Penuel (or Peniel), Gilead and Mizpah. Isasc
was associated with Beershcba and Joseph with Shechem.—Ibid., p. 187,

57 Peters, op. cit., Lect. III. The Patriarchs and the Shrines of Tsrael
(esp. pp. 114 and 126). In later times there was a regular worship of the Moon
(Ishtar, the queen of heaven) by the women specially (see Jer. 7.18; 44.17-9, 25).

5 Lods, op. cit., p. 459. Seo Dic. Bi., Vol. 11, p. 429 f.n. (under art. THE
HOST OF HEAVEN); also Cam. Anc. Ilis., III, pp. 428, 431. Josiah broke
down the sun-images above the altars of the Baalim (2 Chr. 34.4-6). See ERE.
vii. 488, art. MASSEBHAH (astronomical association).

69 Lods, op. cit., p. 237 for association with the sun, the moon and the stars
i1 pre-Mosaic belief.

60 Toods, op, cit., p. 438f.

‘ In Babylonian the corresponding word ' sapathu ' (sabathu) denotes not
the seventh day but the full moon. The weekly festival of the Sabbath only
arose, therefore, by an artificial transmutation of the festival of the full moon,
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(like Adad and Rimmon).® The cult of the heavenly bodies
could be conquered only when Yahweh came to be called the
Lord of the Host, when the stars came to be regarded as ** the
visible image, or counterpart, of the host, or army, of angels,
by which Jahweh was conceived to be surrounded,’”’ % and
when even the prophets of Israel were considered to be able to
make the sun stand still.** The iconoclasm of Josiah, who
sompleted the act of religicus reform initiated by Hezekiah,
saved Israel from this solar cult.

1t may at once be admitted, however, that by the time
of the Old Testament the phallic, the euhemeristic and the
naturalistic associations of Yahweh ® had been so well domi-
nated by the personal aspect that there was mno
serious danger about the Israelites forsaking that
aspect in favour of the different primitive elements
that must have originally entered into the composi-
tion of Yahweh. Cook  well observes: ® ‘‘ Pre-
served here and there in the Old Testament we have, in fact,
the disjecta membra of cults which are more reminiscent of
the barbarism and mythology of the old Oriental world than
of that spiritual idealism and ethical monotheism which dis-
tinguish the higher religion of Israel from other religions.
How the cult of Yahweh was introduced we do not really
know, and the decper study of the Old Testament in the light
of archaeological and other evidence suggests the very import-
ant conclusion that an older and cruder Yahwism has dis-
appeared, and an entire chapter is missing between the
Amarna age % and the rise of the Old Testament.”” The

which was not peculiar to Israel alone.—Marti, op. cit., p. 15; also p. 85. See
KRE. v. 863; also Cheyne, op. cit., p. 69.

61 See Cambridge Companion to the Bible (1893), pp. 162-8; also Cam.
Ane. Mis., T1I, p. 431.

2 Dic. Bi., Vol. 1T, p. 430.

63 Jos. 10.12-3.

64 Sea Cam, Anc. His., 1TI, p. 426f (II. The Old Yahwism).

65 Cam. Anc. His., ITI, pp. 431-2.

66 The reference is to the correspondence of the princes of Syria and Pales-
tine with their overlords Amenophis (Amenhctep) ITI and IV (Akhenaten) dis-
covered at Tel el-Amarna. See Bir Charles Marston, op. cit.,, Ch. XV. Tel EI-
Amarna.
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same writer points out & that in the construction, contents
and ritual of the Temple of Jerusalem could be found ele-
ments borrowed from surrounding -cultures, including those
of South Arabia, Cretc and Cyprus. Again, Egyptian,
Mesopotamian, Babylonian, Hittite and other religions con-
tributed to the evolution of the composite temple-religion of
the Israelites, for when they moved into Canaan they could
easily come into contact with the cult of the gods of those
religions as absorbed by the native population and utilise the
necessary clements to start a new temple-cult after old well-
established models. In fact, it would not be inappropriate
to compare the Hebrew conquest of Palestine with the Aryan
invasion of North-west India—both the Ilebrews and the
Aryans were less advanced in material civilisation than the
Canaanites and the Indus-valley people whom they
respectively displaced and they could not resist the
temptation of mixing or identifying this or that
feature of their own religion with similar features
of the native cults. Onc notable absorption in both
Palestine and India was serpent-worship, perhaps de-
rived ultimately from Egyptian sources in the one case and
from savage tribes in the other. The brazen serpent (prob-
ably a Jebusite idol), pushed back to the Mosaic age,® became
an integral part of the Yahweh cult in the Ilebrew religion
(as did a goddess Asherah) and disappeared only after Heze-
kiah’s reform, while the serpent found its way into both
Vaisnavism and Saivism as indispensable to Visnu’s rest on
the Ocean of Milk, the churning of the ocean, and the orna-
mentation of Siva’s body, in addition to being the object of an
independent cult (of Manasa) down to the present day.® But

67 See Cam. Anc. His., III, p. 427 (and Lods, op. cit., p. 415) for the prob-
able origin of the ark, the cherubim, the lion, the lions, the molten (brazen) sea,
tho shewbread, the horned altar, the bronze pillars, the sacred pillars, etc., in the
Temple of Jerusalem. (Also Reinach, Orpheus, pp. 187, 197; Sir Charles Marston
op. cit., p. 60 f., for an account of the Phanician Tablets found at Ras Shamra.)

6 Lods, op, cit., p. 404; J. Yahuda, Law and Life according to IIcbreu
Thought, p. 27.

8 See Vogel, Indian Secrpent-Lore, p. 192 f; see p. 202 : ‘* Whereas Sesh:
is closely connected with Vishpu, we find Vasuki associated with Siva : the Serpent
RKing is supposed to be slung round that god’s neck.”” Association with Sivi
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in Palestine there were other assimilations too. The
(anaanites had drawn frecly upon the Aegean, the Egyptian,
the Babylonian, the Hittite and other surrounding cultures
for secular objects and religious symbols ™ and also the
Phoenician for their alphabet. Recent excavations have
brought out interesting remains of many foreign gods in
Palestine of the pre-lsraelite age,” many of which were
possibly used as amulets. Sacred pillars, grottos (possibly
inhabited by a scerpent-god), chambers, altars, censers, etc.,
formed part of the religious equipment,” and human sacrifice
was practised generally as a foundation-rite. Theriomorphism
was present—possibly also totemism.”™ Iocal divinites were
worshipped ‘‘ on every high hill and under every green tree *’
under the title of Baals,” and inasmuch as they were con-
ceived as persons they often figured as relations.™ More
often these gods were regarded as overlords of their own
special cities or tribes, as Milkom of the Ammonites,
Chemosh of the Moabites and Baal-zcbub of Ekron, although
some like Hadad, Shemesh, Gad and Dagon were more wide-
ly worshipped.”™ Possibly, Yahweh himself was worshipped
in Canaan beforc the Israelites settled there.” There were
female deities (Baalath) too, and of these Astarte was the
most prominent (and sometime the general designation). ™

would be more natural if this God had a Sumerian protolype as is claimed by Sir
John Marshall in his Mahenjo Daro.

70 See Lods, op. cit., p. 63f (1I. Foreign Relations),

1 Lods, op. est., p. 86; p. 137  (Forcign Divinities). See also Marti, op.
cit., p. 72f; be thinks that the images of Egyptian gods were worshipped probably
by the Egyptian residents of Canaan (p. 79).

72 See Cam. Anc. His., III, p. 447.

73 For similar beliefs in Judaism after settlement in Palestine, see Cam.
Ane. His., II1, p. 444.

7 Lods, op. cit., p. 120; Marti, op. cit., p. 91.

75 Marti thinks that this was due to the extension of the cult of ancestor-
worship.—Op. cit., p. 54. See Lods, op. cit., p. 241,

76 Individual deitics stand out from the great mass of demons, and these
were plainly imagined to be personal gods, such as Astarte and Baal by the
side of Hadad and Aschirat.—Marti, op. cit., p. 83.

" Lods, op. cit., p. 132. See Sir Charles Marston, op. cit., p. 61,

8 Lods, op. cit., p. 182f.

Astarte must have been the object of especial veneration, for many pictures
kave already been found of this goddess, whereas no single image of Ba’al has
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So when the Israelites moved into Canaan they came into a
region where polydacmonism and polytheism were the pre-
vailing creed and religious worship centred round the local
baals and astartes and was often sanguinary in character.
That the immigrants quickly adopted and then persisted
in the worship of many of these baals and astartes can be
made out easily from the repeated denunciations of the popular
religion by the prophets of Isracl.” They had possessed only
a nomadic cult suited to the austere life of the desert and so
when they moved into a region full of fertile low lands, where
agriculturc was the main occupation, they simply imitated
the local inhabitants in the cults connected with their new
occupation.® In fact, even when they overthrew the worship
of the local deities and installed their own Yahweh in their
place, the Canaanite cults lingered on and were, there-
fore, often attacked by the prophets at a later time. Thus
the sanctuaries of Yahweh were multiplied and planted where
the baals had been worshipped before, much as Christian
churches were built on the foundations of pagan temples at
a later time, and very often Yahweh himself was supposed to
possess different attributes and powers at these different
places.® ‘‘ One temple implied onc God *’ and ‘‘ a local
Jehovah was practically a local Baal.”’® Tt was left to
Josiah (and the Decuteronomic Code) to prohibit all sacred
places outside Jerusalem and to restore visibly the unity of
Yahweh. Thenccforth pilgrimage to these different shrines

been discovered in the soil of Palestine. It is no doubt possible that this may
be accounted for by the fact that the Astarte was the goddess of the home and
of the increase of the family, whereas the images of Ba'al were not kept in the
house, and had therefore disappeared.—Marti, op. cit.,, pp. 92-3.

" Gideon, Jephthah, Samuel, Saul, David, Solomon, Ahab and many such
leaders and kings were guilty of religious lapses. (See W. R. Smith, Old Testa-
ment in the Jewish Church, p. 2351.)

8 Marti, op. cit., p. 104. The nature of Yahweh as originally a storm-god
facilitated the transference to him of the functions of the Canaanite gods of agri-
culture.

81 Marti, op. cit., p. 105; Lods, op. cit., p. 407; Rel. Sys. of the 1World,
pp. 54-5. Cf. Deut. 6.4: * Hear, O Israel, Yahwoh, our God, is one Yahwch."”
This is the Shema which is recited morning and evening as a confession of faith.

8 Dic. Bi., Vol. III, p. 788, art. JOSTAH; W. R. Smith, Old Test. in the

Jewish Church, p. 243,
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ceased. It is in Canaan, again, that regular national festi-
vals, generally associated with agriculture, were instituted,
and, in place of the occasional sacrifices of the nomadic
days on an improvised altar of earth or unhewn stone as sac-
ramental communions, there was instituted a regular system
of national and private sacrifices, on fixed altars, of first fruits
and firstlings, as thanksgiving festivals,® and the revolting
practices of human sacrifice and sacred prostitution were also
introduced. Against these too the classical prophets had to
wage relentless campaigns, and although they could not
abolish the sacrifices altogether they could invest some of
them with an enhanced spiritual meaning. That the nation as
a whole did not entirely forget the good old nomad days is
cvident from the fact that the Rechabites bound themselves
to observe all the rules of nomadic life (2 Kings x. 15-16;
Jer. xxxv), that the Nazirites abjured, among others, wine,
presumably because it was a product of Canaanite vineyards %
and a favourite libation of the baals, and that the Passover of
the nomad days, when probably the first-born of the flock
were sacrificed, became the most important national festival.®

Lods has given an excellent summary of the effects of
the Canaanite contact on the rcligion of the Israel-
ites.® Some of the immigrants forgot their national
god altogether and began to worship the baals and
the astartes. The majority  worshipped the baals
and Yahweh simultaneously, for it was felt that
Yahweh’s seat was in Sinai or Mount Seir and he had no
fixed seat in Canaan. Somec worshipped Yahweh in days of
trouble as the national deliverer while in the days of prosperity
they paid their homage to the baals. Idols, such as the

8 Marti, op. cit., p. 102; Lods, op. cit.,, p. 200. TFor the sacrifices men-
tioned in the Ras Shawmra Tablets, sce Rir Charles Marston, op. cit., p. 62.

8 Lods, op. cit., pp. 101, 283, 305f, 410f and also p. 388 (the Kenites).
Hosea had to preach that corn, wine and oil all came from Yahweh and not from
the baals as the people seemed to think (2.8, 22), thus establishing the claim of
Yahweh to be the only giver of all goods. See Dic, Br, Extra Vol., p. 657 f.

For the Nazirite vow, see Num. vi.

85 Lods, op. cit., p. 290 f.

8 Lods, op. cit., p. 403f; sce Cam. Anc. His., IIT, p. 434; Dic. Bi., II,
P 446, art, IDOLATRY; also J. Huxley, Religion without Revclation, p. 233f.
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brazen serpent and the Asherah, found their way into the
temples of Yahweh and even female consorts were found for
him. Gradually, however, Yahweh became the sole object
of worship ; but all the titles and attributes of the baals were
transferred to him either because some similarity was estab-
lished by the Israclites between him and these gods or because
the native population gave a place to the god of the immi-
grants in their own sanctuaries and he later usurped all the
sacred spots (high places, springs, trees, stones, etc.), asso-
ciated with the baals. Readily, some mythical patriarch or
other was supposed to have established those sanctuaries as
seats of Yahwist worship in remote times or possibly these
baals were themselves converted into some remote human
ancestors of the Jewish race.¥ Finally, Yahweh became the
god of the land and Palestine became the land of Yahweh,?
although the multiplicity of the original Canaanite
gods continued to manifest itself  in  the multiple
rites, attributes  and  powers attached to Yahweh at
different places.  He  himself  was  frequently  called
baal (lord) and was transformed from a god of no-
mads to a god of peasants with the local rites and
practices transferred to his cult.  But there was also some
real gain during the Palestinian scettlement, for the power
of Yahweh was now extended over the whole of Canaan and
the Tsraelites conld now have faith in the power and provi-
dence of Yahwch wherever they might go and did not have
to serve other gods, as was the nomadic custom when people
moved into other lands or were outlawed or exiled (1 Sam.
xxvi. 19).® Yahweh ceased to be conceived regionally and
became a truly national god of the Tsraelites, more powerful
than the gods of their neighbours. He confounded the caleula-

8 Abraham, Isaac, Jacob and Joseph, before being presented as foundera

of certain holy places, had been their gods or * baals ' : Abraham at Hcbron,

Tsaac at Beersheba, Jacob at Bethel, and perhaps Joseph at Shechem.—Lods,

op. cit., p. 161. See D'Alviella, The Origin and Growth of the Conception of

God, p. 136.

8 Tods, op. cit., p. 451f.
8 The principle was later on extended to other gods and the wives of the

Tsraelite princes often brought the statues of the gods of their own country and
even had temples built to them (1 Kings 11. 7-8; 16.31-2),
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tions of the Syrians under Ben-hadad who had thought that
as a god of the hills he would be powerless on the plains
(1 Kings xx. 28). In fact, he always led the Israclites in
their battles and his ark was carried before the Jewish host
as an emblem of his presence in their midst wherever they
might go.” But the idea very often was that although he
could be invoked anywhere, he had his special earthly seat
originally in South Palestine and the desert (Deut. xxxiii.
2; Hab. iii. 3) and later on in the temple at Jerusalem
(although Solomon himself had his doubts if God could be
confined to any earthly secat, including the temple built by
him, when “heaven and the heaven of heavens’ could not
contain him).”* The compromise between the two views
took later on the form of a temple-worship strictly confined
to Jerusalem and a less formal worship offered at anyv place
to Yahweh, just as an earlicr compromise had permitted the
retention of the sanctuaries in high places but cut down the
image of the Asherah and destroyed the idols (1 Kings
xv. 12-3).%

That the exclusive cult of Yahweh could be established
only with great difficully and retained with equal difficulty
is evident through every epoch of Jewish historv. The ori-
ginal immigrants did not question the right of the different
nations and tribes to have gods of their own, and when they
protested against their own people worshipping or consulting
the oracles of the gods of other people it was not because
these gods were ‘* nothings,”” as the later prophets said, but
because it implied seant respeet paid to their own god
Yahweh: ‘‘ Ts it because there is no God in Tsrael, that ye
go to enquire of Baal-zebub the god of Fkron?”’ is the ques-
tion that the angel of Yahweh asked Elijah to put to the mes-

9 See, for instance, Dent. 23.12-4 where the Israelites are directed to keep
their tents clean because God walks in their midst there.

911 Kings 8.27. See Cam. Anc. IHis., IIT, pp. 432-3.

92 See Lods, op. cit., p. 413. Asa and Hezekiah were responsible for these re-
forms before Josiah (1 Kings 15.12-3; 2 Kings 18.4, 22): if Hezekiah had also
removed ** the high places,” they apparently grew up egain. For Hezekiah's
reforms, see Dic. Bi., II, pp. 376, 448,

85
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sengers of Ahaziah, the king of Israel.®® They took delight
in the humiliations that Yahweh inflicted on the gods of
other people, e.g., on Dagon, the Canaanite corn-god.* The
large-hearted tolerance and the universalism of Yahwist wor-
ship that could prompt an Isaiah to say,® ‘‘ In that day shall
Israel be the third with Egypt and with Assyria, a blessing
in the midst of the earth,’”” or a Malachi to make Yahweh
say,”® ** From the rising of the sun even unto the going down
of the same my name is great among the Gentiles; and in
every place incense is offered unto my name, and a pure offer-
ing,”’ were absent at the time of the Palestinian settlement
and Yahwch was veritably ‘“ a jealous god,”” ¥ insisting
upon the strict obedience of the Israelites (whom Ife had led
out of Egypt and through the wilderness and the sea to a
land of comparative plenty and peace and formed into one
nation) ® and probably also prohibiting the indigenous
population from worshipping him with  full rites.”
This exclusiveness the Jews have practically retained
cver since, although matrimonial and other alliances
with the native population, a limited amount of
proselytization and the sojourn of a large body of
strangers  (gérim) in their m'dst at one time must
have inevitably led to the inclusion of a large number of nen-
Tsraelites within the Hebrew fold: as a matter of fact,
Judah was an object of contempt to TIsrael exactly be-
cause a larger admixturc of non-Jewish population had led

9 Lods, op. cit., p. 455; also p. 813,

1 Sam. 5.3. Seo also Tinds, op. cit., p. 128 for note on Dagon.

95 Tsa. 19.24.

9 Malachi 1.11.

97 Lods points out (op. cit., p. 813) that in this the Hebrews did not stand
alone, for other nations had equally jealous gods.

98 The period of the sojourn at Kadesh, culminaling in the journey to
‘‘ the holy wmount,” seems to have heen the decisive momenit when the Hebrew
tribes formed themselves into a nation, and adopted the worship of Jahweh as
their national religion.—Lods, ep. cit., p. 180.

9 For attitude towards different tribes and nations, see, for instance,
Deut. 23.3-8,



SURVIVAL OF PRIMITIVE BELIEFS 275

to the debasing of the Yahwist cult there.!® Idolatry, how-
ever, soon made its appearance all over Palestine—some-
times in a gross form and at other times in a subtle form—and
images of Yahweh and the brazen serpent were plentiful in
number cven in Jerusalem where the Great Temple of
Yahweh, housing the Ark which David had brought to Zion,
should have rendered them unnecessary. Household gods
(teraphim) too, a legacy of the nomadic times, continued fo
exist undisturbed by the side of Yahweh, of whom probably
the baals were formidable rivals in men’s allegiance but the
teraphimn were not foemen worthy of his stecl.

The survival of primitive belicfs of the pre-Mosaic age,!™
which the Hebrews shared with other nomadie Semites, also
hindered the spiritual development of the Yahweh-concept.
There was not only a fully organised cultus of the ancestors of
families and clans and of heroes as well, but also a wide-
spread belief in *“ invisible powers, gods, demons, spirits, the
souls of things *’ and in the capacity of man to control them
by appropriate acts and utterances,'® either in the in-
terest of the individual or in that of the tribe.
Blessings, cursings, oaths and mourning rites were
supposed to have a magical effect;'® divination and
prophec;, were regarded as methods of revealing the divine
will ;1% springs and rivers could mete out punishment and ex-
pose guilt in trials by ordeal without any reference to God ;
and evil could be averted by charms, talismans and ornaments
that had magical properties. Evil spirits in  animal and
hvbrid forms infested the deserts and the tombs, and also
caused madness, leprosy and plagues of all kinds. Trees,
springs and mountains, on the other hand, were the haunts

100 Gideon'’s golden ephod and the graven image at Dan prove that even
image worship was no innovation of Jeroboam.-—W. R. Smith, Old Testament in
the Jewish Church, p. 244, Sce Dic. Bib., IT, p. 447. For the post-exilic attitude
of the Jews {owards the Samaritans, sce Cheyne, Jewish Religious Life after the
Exile, p. 25 f.

101 S8ee Lods, op. cit., p 209 f; Dic. Bib., 11, p. 445f, art. IDOLATRY.
See p. 253 supra.

102 Num. 22-24.

103 Loods, op. cit., p. 479.

104 Ibid., p. 299f.
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and abodes of gods, and Moses is represented as putting »
boundary round the foot of Mount Sinai lest the people at
large should touch the mountain impregnated with divine
energy and have to be stoned or shot through. The gods
were often looked upon as members of the social group. The
moon and the stars were regarded as divine and as capable of
aiding or injuring men. There were, again, taboos of various
sorts, mostly connected with sex-life, death, food and wor-
ship, which determined the nature and duration of ceremonial
purity and impurity and the distinction between clean and
unclean (or sacred and secular) persons and animals.'® Blood
was cercmonially spilt on sacred stones to honour or invi-
gorate a god (just as libations were offered to departed per-
sons on pillars ncar their graves); they were kissed (as the
Black stone of the Ka'ba is still done by the pilgrims at
Mecca) and anointed with oil ; incense was burned to them ;
and they were very often crected in holy places and addressed
as gods. Ceremonial slaughter of criminals and enemies
(herem) took its rise most probably out of this bloody sacrifice
to sacred stones, and Yahweh was often represented as direct-
ing the Israclites to put whole populations to the sword and
punishing them in case of default.’®  T{ appears, therefore,
that, as Lods observes, ‘‘ the Hebrews peopled their world,
i pre-Mosaic times, with powers and spirits whom they
regarded in much the same way as the Canaanite country-
folk seemed to have thought of their baals., And this com-
parison helps us to understand why the Tsraelites, when they
settled in Palestine, found it so easy to adopt the religious
practices of the natives: it was because these practices cor-
responded to the ideas and the needs which had been those

105 Rel. Sys. of the World, p. 58.

161 Sam. 15.3; Jos. 6.21; 7.19-25.

Tn the unique Moabite stone (circa 850 B.(%.), now in the TLouvre at Paris,
which is ** the oldest historical inscription in any dialect nearly allied to Hebrew,”
the Moabite Mesha describes how, after sacking the Tsraelite sanctuary of Nebo,
be slew the whole population--** 7,000 men and male sojourners and women and
female rojourners and maidens "'—in honour of Chemosh (and Ashtor).—See The
Legacy of lsrael. Ed. by E. R. Bevan and Charles Singer, p. xiiif; also Camb.
inc, Hist., TT1, pp. 372.8. Dent. 20.12-3 limited destruction to the males only
in the case of distant cities.
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of their ancestors.”” The only difference was that whereas
the baals of the Canaanites were ‘‘ pre-eminently local and
agricultural divinities, controlling the fertility of their res-
pective spheres of influence,”” the elohim worshipped by the
Hebrews in their nomad period were protectors and patrons
of human clans, tribes and confederations.%

Here then is as unpromising a beginning for a mono-
theistic spiritual religion as one might imagine ; and yet out
of this grew up not only the ethical monotheism of the Jews
but also the daughter creeds of Christianity and Islam, the
one in opposition to and the other in imitation of Judaism.
Certain circumstances favourcd this development of the
Hebrew religion.  From the very beginning Yahweh’s pri-
mary relation was to the tribes of men and not to departments
of nature. The nature and origin of the physical
world formed a very subordinate quest and the Creation
passages arc all comparatively late. God’s existence
was taken for granted and the heavens which declared
the glory of God and the firmanent which showed His handi-
work were regarded even at a later time not so much as pre-
mises to prove God’s existence, with the help of the
cosmological and telcological arguments as used by later
theologians, as conclusions following from His existence :1®
at the dawn of Hebrew religious history nature’s happenings
did not seer to have furnished any scrious problem at all.
Moses declared to them the god of their fathers, the god of
Abraham, of 1saac, and of Jacob—the same disinclination to
worship a novel and unknown god is manifest here as in
Hinduism. Although this Mosaic message did not over-
throw the gods of other tribes or the popular cults of the
nomads, referred to above, it reinforced the revelation to
Abraham '® who was supposed to have discarded the many
gods whom the fathers of the Jews had served *‘ in the days
of Teral, beyond the River ** (Jos. xxiv. 2, 15). By laying

107 Liods, op. cit., p. 241.
108 See J, R. Dummelow, The One Volume Bible Commentary, p. xcixf.
109 See Dio. Bi.. II, p. 446, art. IDOLATRY.
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emphasis on the aspect of relation to man—as the god of the
Lsraclites whose patron and protector Yahweh was declared
to be—the Mosaic revelation at once invested (fod with a
personal character. Yahweh did not exercise subtle influ-
ence on the world like an astral being nor did His major
labour consist in providing a home for man out of chaos or
cosmic waters. He was conceived to hold moral relations
with man, although at first that morality was mostly con-
nected with magical practices and ceremonial observances. '

That the magical and the miraculous formed a
considerable part of the divine manifestation would
be ecvident from the pages of the Pentateuch. God’s
spirituality did mnot include originally very much
beyond the attribute of consciousness; it was very often
conceived materialistically as a subtle substance, a mystic
fluid or encrgy which could be poured out (Isa. xxix. 10) and
which it was dangerous for all but the elect and the ceremo-
nially pure to touch or handle. Not only did theophanies
often take material forms—presumably because to the ignor-
ant nomads spiritual inspiration by God would have
conveyed little or no meaning—-but the  taboo of
divine presence was so great that looking into the
contents of the Ark or touching it involved, in the
case of the unauthorised, instantaneous death, as if
by lightning-stroke,"™ and death was the penally for
those who would touch Mount Sinai when Yahweh descend-
ed on it to reveal Himsell to Moses,"? although the act might
be unintentional and no moral turpitude might be involved.
Tt is necessary to know these primitive origins, for otherwise
we shall fail to understand why the High Priest alone'® is
authorised to enter the Holy of Holies on the annual Day
of Atonement and to clcanse the people that they may be
clean from all their sins before Yahweh (Tiev. xvi. 30), and
why ‘‘the mass of the people have no direct access to their

110 See W. 1. Smith, Old Testament in the Jewish Church, p. 928f.
1] Sam. 6.19; 2 S8am. 6-6, 7; Tev. 16.1.

12 Exod. 19.12, 21.

13 8¢e W. R. Smith, Old Test. in the J. Ch., p, 445,
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God in the sanctuary’’ and “‘only the priests, who live under
rules of intensified ceremonial purity, and have received a
peculiar consecration from Jehovah Himself, are permitted
to touch the holy things,”” ¥ pretty much as in orthodox
Hinduism the Bralimanas alone are authorised te worship the
gods and touch the sacred objects. ‘“The prophets hed no
power to abrogate any part of the law, to dispense with
Mosaic ordinances, or institute new means of Grace, other
methods of approach to God in lieu of the hierarchical
sacraments.’’™ Tt is not inconceivable also that the insti-
tution of kingship and the building of a temple for Yahweh,
which are almost synchronous in Tsraelite history, were both
modelled on the practices of the surrounding nations and that
the persistence of the temple-rituals was a relic of the Canaa-
nite religious ceremony just as many Roman Catholic practi-
ces to-day are survivals of pagan customs. The Ark of the
Covenant was in fact a sort of compromise between spiri-
tuality and idolatry :1¢ it satisfied the eraving for a visible
symbol without providing an image and the tradition that
it contained the two tables of Divine injunction must have
invested it with an ecthical meaning. The necarest modern
analoguc of this would be the worship of the Granth Sahib
by the Sikhs who venerate and adore in much the same way
their seripture on this side idolatry.

The conception of God as a person could lead in Judaism,
as in other religions, to divergent types of develop-
ment. Thus personification might lead to anthropomorphism
or thinking God in terms of man.  This anthropomorphism
might be taken literally or figuratively, i.e., God

. - . % -

1

MW, R. Smith, O1d Testament in  the Jewish  Church, p.  229.
Even the Tevites, who formed a second cordon of holy ministers
between the people and the priests, might not touch either ark or altar,
lest bo h they and the priests shonld die (Nwumn. J8.3), not to talk of the laity
(Num. 17.13); and the stranger was ordained to be put to Adeath if he approached
nigh unto the priests in the tent of mecting or the tabernacle of the congregation
(Num. 18.7).

15 W, R. Smith, Old Testament in the Jewish Church, p. 281

116 The common idol was an uncouth figure of clay or wood; the more pre-
tentious was of gold or silver, or at least plated.— Dic. Bi.. TI, p. 445. (fee Tsa .

44.11-9))
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might be invested with the limitations of man or He
might be described in terms of human character as this is
the nearest category applicable to him. When anthropomor-
phism extends to the attribution of human organs to God we
have the basis of idolatry. Physical descriptions are not rare
even in the oldest traditions. ‘“ Yahveh moulds man like a
potter ; he plants the garden of Tiden and walks through it in
the cool of the evening like a rich Mesopotamian.  Adam
hears his footsteps. He comes down from heaven to see the
building of the Tower of Babel. He eats and drinks with
Abraham, and the latter washes his fect. He struggles with
Jacob and allows himselfl {0 be overcome.”” ¥7 TTe smells the
sweet savour of Noah's sacrifice  after the Deluge. He is
deseribed as having eves, cars, a month, nostrils, hands,
a heart and bowels, and his breath as being long or
short.1® Tt is difficult to sav that ** the language only testifies
to the warmth and intensity of the religious feelings of the
writers ;”’ 19 it is far more probable that these realistic tales,
like the fables in the Puranas, were devised to satisfy certain
tvpes of mind.  Tn fact, there is a method in the
presentation of these human characteristies, for they be-
come rarer in God’s dealings with the Hehrew race in course
of time. The underlving idea probably was that there was a
time when God conversed with the patriarchs of the race face
to face and that, therefore, Yahweh was to them not an object
of faith or speculation hut a visible presenee in human form 1%

This remark may be illustrated further by the way in
which Yahweh deals with  Moses.  Possibly  the narrator
wished to indicate the spiritual advance effected in the creed
of Moses bv representing Yahweh as manifesting Timeelf
through signs and svmbols—-through a hurning bush, a
colimn of smoke or fire or what i< vaanelv deceribed as His

117 D'Alviella, op. eit., p. 216.

118 T,0ds, op. cit., p. 457. See, however, the explanation in A. Cohen, The
Teachings of Maimonides, p. 84 £ (Guide to the Perplexed, 1.46).

19 Die. Bi., II, p. 198

120 Attempt is made to defend invisibility by suggesting that God appears
to men in dreams or at night and not in waking or ncrmal moments. Yahweh
wanted to leave Jacob as the day was breaking (Gen. 82.26).
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glory. There is a hesitation about visible presence to Moses :
although we are assured that with Moses Yahweh ‘* will
speak mouth to mouth, even manifestly and not in dark
speeches, and the form of the Lord shall he behold '’ (Num.
xii. 8), we find that what Mosecs actually saw was the back
of Yahweh when He took away His hand from his eyes (Ex.
xxxiil. 23).  Tiater Jewish commentators, in order to atte-
nuate the physical presence still further, held that it was the
knot on the phylacteries of Yahweh that Moses saw ;¥ and
the Qur’an, which is generally more opposed te anthropomor-
phism than other scriptures, lays down that Moses never
saw the form of God but swooned away when a mountain was
turned into dust by Him in answer to his prayer that God
should show Himself to him (Sura vii. 139). That the popu-
lar helief about Yahwel. with a physical frame revived in later
times is undoubted, for from the 3rd century to the 10th
century A.D. various speculations about (fod’s stature, the
paraphernalia of the heavenly court and even Gol’s caily
occupations were indulued in, till the Karaites began to ridi-
enle this whole method of mystieal anthropomorphism 1%
The Deuteronomy, as is to be expected, denied altogether
that Moses saw Yahweh (iv. 12) and added as a reason that
otherwise people would be tempted to worship idols  (iv.
15-19) 18 *“ Take ve therefore good heed unto vourselves ;
for ve saw no manner of form on the dav that the T.ord spake
unto vou in Horeh ont of the midst of the fire : lest ve cor-
rupt vonrselves. and make von a graven imace in the form of
anv fionre, the lilenece of male or female, the likeness of anv
beast that is on the earth, the likeness of anv winged fowl] that
flieth in the heaven, the likeness of anvthing that creepeth

1 The Talmudists represented God not only as wearing the phylacteries
but also as reading the Torah much as a pious Jew of the times used to do.—
See ERE. vi. 206

12 ERE. vi. 296.
138 Canon Lindsay Dewar points out that this Deuteronomic legislation was

responsible for diverting the nation’s imagination to the Temple and, after its
destruction, to the Messiash and the idealised Zion. Tt was also responsible for
fastening the imagiiation on the letter of the law.—Bee Imagination and Religion.

p. 86.
36
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on the ground, the likeness of any fish that is in the water
under the earth: and lest thou lift up thine eyes unto
heaven, and when thou seest the sun and the moon and the
stars, even all the host of heaven, thou be drawn away and
worship them, and serve them, which the Lord thy God hath
divided unto all the peoples under the whole heaven.’”’ But
very often this invisibility was qualified by two ideas. The
one is the belief that Yahweh is not really invisible but that
no one can see His face and vet live (Ex. xxxiii. 20). The
other is that Yahweh may sometimes show His form and
vet choose not to kill, as when He spared the lives of Jacob
(Gen. xxxii. 30), Manoah and his wife (Judges xiii. 22),
Gideon (Judges vi. 23), Moses, Aaron, Nadab, Abilu and
seventy of the elders of Tsrael (Ex. xxiv. 9-11).

But the creation of man after the image of God (Gen.
i. 26-27), if taken in a physical sense, is bound to cause
difficulty ;' and this is likely to be accentuated by the possi-
bility of ‘‘ sons of God '’ marrving the daughters of men
(Gen. vi. 2), whatever meaning we might attach to the word
‘ sons ’ here.! The difficulty was sought to be overcome by
suggesting that all descriptions of Yahweh’s form were
ficurative or illusory. The various organs stand for the
different powers and attributes of God and have no physieal
meaning. Tn the Targums (i.e., versions in the Aramaic ver-
nacular) ‘‘ all anthropomorphisms, with few exceptions, are
paraphrased and spiritualised. Thus, e.g., by the ecyes and
ears of God are understood His omniscience, by the hand His
omnipotence, hv the mouth of God His immediate ecommuni-
cation with man, or inspiration (e.g., Nu. 12 8. The finger
of God in Ex. 8 ¥ is rendered * this is a plague from hefore
Jahweh.’ > ¥ Or, again, all physical activities of God were

18 For the spiritual and rabbinical interpretation of Man being made in the
image of God in the Book of Zohar, see Abelson, Jewish Mysticism, p. 180 f (esp.
p. 135).

15 Die. Bi., IT, p. 217.

1% BRE. vi. 205. Maimonides in his Guide to the Perplezed adopts a simi-
lar devico (se8 ERE, viii. 84%),
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either qualified by the use of the words ‘ as it were,’ or des-
cribed in vague general terms or entirely removed. Thus, He
did not actually eat with Abraham or wrestle with Jacob—
it only appeared as though He did.* The informed reader
will readily remember in this connection Ezekiel’s visions of
God in the opening chapter of his book *® where, speaking
of the enthroned God, he writes that ‘* upon the likcness of
the throne was a likeness as the appearance of a man upon
it above '’ and that this was ‘‘ the appearance of the likeness
of the glory of the Lord.”” But as the pure spirituality
of God did not seem to have been adequately secured even
by these devices, a number of intermediate beings and angels
were latterly conceived to take over all physical manifesta-
tions of God.  Thus in the later Jewish literature man was
supposed to have been created not in the image of God
but in that of the ministering angels.® Similarly,
wherever the personal appearance of Yahweh had originally
been described, one or other of the many theologumena
took its place. The substitutes were invested with the an-
thropomorphic functions of Yahweh so that His own trans-
cendental and spiritual character might not be affected in any
way Of these passing appearances of Yahweh, which do not
exhaust His being completely,’® mention may be made of
‘ the angel of Yahweh,” which has been described as ‘ a tem-
porary descent of Yahweh into visibility;” °‘the face of
Yahweh ’ which partially manifests Him, possibly in asso-
ciation with the sacred Ark ; ‘ the glory of Yahweh ’ which is
His manifestation to Israel on solemn occasions in the form
of fire and brightness in general ; ‘ the name of Yahweh '
which is His manifestation in the attitude of help.!®

% Dio. Bi., II, p. 206. See Hughes, Dictionary of Islam, p. 289, art.
JEWS,

138 Ezek. 1.26, 28. With this may be compared the more reslistic descrip-
tions of Daniel, 7.9 and Rev. 4.2.

19 Dic. Bi., II, p. 206.

139 See Dio. Bi., Extra Vol., p. 688 f, for a full description of these different
forms. See Lods, op. cit., p. 460; Cheyne, Traditions and Beliefs of Ancient
Israel, pp. 977£, 528.

131 Islam sdopted the term ‘ Fsce of Allih ' in imitation of the Jewish des-
oription and the Mystics of Islsm also used the expression ‘ the Name of Allsh.’



284 HEBREW IDOLATRY

There is no doubt, however, that what the Deuteronomy
pictures as a possible conscquence of seeing God’s form was
what was actually practised by the Israelites at large and
that personification led to idolatry in various forms. We are
told, for instance, that in the private sanctuary of Micah the
Ephraimite there were an ephod, teraphim, a graven image
and a molten image,* and also that Gideon made an ephod
of gold ;' and it may be presumed that regular religious ser-
vice was held in their honour with the help of priests, as in
Hindu temples to-day. The figure of God was probably human
in most cases ;' but, as in popular Hinduism to-day, other
forms also were not unknown. The bull-image of Dan and
Bethel, the brazen serpent, the massebah, the ark, the
asherah, the teraphim and the ephod (the cxact nature of
the last two being still a matter of dispute) ** were all asso-
ciated with the Yahweh-cult and lowered the religion cven
below the anthropomorphic level and reduced it, in the cyes
of the prophets to a primitive superstition. But even
anthropomorphism puts obvious limitations on divine omni-
presence ; no wonder, therefore, that it should be necessary to
allot to Yahweh an earthly seat. At a time when He was
not regarded as having Ilis seat in hcaven (of which
Genesis xxviii is the first intimation) the multiplication of
His sanctuaries in the old Canaanite high places and in new
seats was a real spiritual gain inasmuch as the partial limita-
tion incidental to a human fi