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PREFACE TO THE FIRST EDITION

These pages were written during my con-
finement in the Presidency and Buxar Central
Jails. They are published just as they came
out of the prison gate.

I desire to take advantage of this oppor-
tunity to thank Major Mulvany of the Presidency
and Captain Macmillan of the Buxar Central
Jail, for the interest they took in my literary
labours, that enabled me to write these pages
in peace and with pleasure.

CALCUTTA,

: A PAL
Angust 18, 7908, % BrpiNn CHANDR



Publishers’ Note to the Second Edition

This is a reprint of the author’s book on the
subject, published first in 1908. The author's
view-point seems to be represented in the fragment
of an essay which he had attempted but unfor-
tunately could not finish, on the bearing of the
history of the growth and development of Hindyu
civilization on Hindu religion. We reproduce the
last portion of this fragment here :

“On account of the peculiatly spiritual prism
through which the Hindu viewed everything,
nature never presented itself to him as merely
natural, nor man, either, as merely human,
Natural objects and phenomena had always
to him a soul-reference. Fire, water, ether,
sky, the sun, moon, the stars, the twilight
the clouds, the winds, the rivers,—all his’
nature environments, whether terrestrial of
celestial, were always soul-ful, so to say, in
his eye. We have some of the finest realistic
descriptions of these elementals in the Rig-
veda, to be found, perhaps, anywhere, in any
human literature, ancient or modern. Byt
this realism is not materialism in any sense
of the term. The pictures have always a halo
of genuine spirituality about them, The
poetry of the Rig-veda, indeed, defies Hege]’s
classification. It is not, really, oriental, ip
the sense that the form overwhelmg the
spirit, the expression the ideal, the symbol
the soul. Itis not, in any sense, classical
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or paganistic either, as having a clear
conception and firm control of the relations
of things, out of which grows that equipol-
lence between form and spirit, which is the
characteristic of Classicism. Nor can it be
called, in any sense, romantic, either; for
there is really no “transcendence” of the form
by the spirit here. The poetry of the Rig-
veda stands, thus, by itself, as a distinct
class or type, which reproduces mnature
through the lens of the mind, the spirit, the
soul,—mneither overwhelmed by its chaotic
mass (which would make it oriental in the
sense of Hegel) ; nor standing fairly balanced
with it (which would make it classical);
nor even exactly transcending it (which
would make it romantic);—but simply
interpreting it, even as it exactly stands
outside, as a spiritual factor, however crude
may be the conception of this “spiritual”
itself.

This quasi spirituality of the Rig-veda
developed into what may be called a pure,
thoqgh perhaps a preponderatingly abstract,
spirituality, in the Upanishads. In the
Vedas Nature is, so to say, simply vitalised,
on being transmuted as mental experiences,
in the consciousness of the ancient Hindu.
;t stands here simply humanised. ‘The view
is not exactly animistic, which would raise
a suspicion of the identification of Jife with
the body,—but anthropomorphic. There is,
indeed, no suspicion of the identification, in
consciousness, of the body with the life
principle, of form with spirit,—in the most
crude or most primitive of these records.
The sense of the spiritual and the universal,
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—the sense, thatis, of the Absolute, being
an original, an organic, and pre-historic
endowment of the Hindu race-consciousness,
such identification of the hody with the soul
could never vitiate Hindu thought, even in
its earliest stage. It js, therefore, that we
find Tylor's animistic theory of the origin
of religion, inapplicable to, and unsupported
by the records of the Aryan, and especially
of the Hindu people. The Vedic view of
nature, we therefore prefer to characterise
as humanistic or anthropomorphic.

In the Upanishads it is distinctly spiritua-
listic or idealistic, and monistic. Nature has
no existence here apart from Brahman or the
Absolute. It is His covering, His manifesta-
tion, created out of Himself by Him, existing
in Him, and in death or decay, going back
to and losing itself in ¥im. Brahman is
both the efficient and the material cause of
the universe. The sun, the moon, the stars,
the immensities above, and the myriads of
forms and appearnces below,—are all sparks
of Him, the Eternal, the Absolute, the Infinite
Being. These are reflections of His thought,
endless ripples rising on the surface of Hig
infinite energy, creations of His absolute
will. He throws them out, at His pleasure,

-and draws them in again at His will.

But while there is a very distinct note of
divine immanence in the Upanishads, the
growth, really of the earlier nature spiritual-
ism, so to say, of the Vedic thought, it became
graduallylost in what maybe called the Abstract
Universalism or the subjective idealism of the
later Upanishadic speculations. The dominant
note here isnotof anidealisation,—what, infact,



[ vii ]

may even be termed a distinct apotheosis of
the cosmic forces and phenomena, united in
and concelved as the Virata-Purusha or the
Viswarupa,—of Nature, but practically, that
of the denial of all truth and reality to it.
With the growth of this Mayic conception
phenomenal world,—wherein Maya is con-
ceived not, as in the earlier as well as in
some of the later speculations, as the creative
energy of the Divine, differentiated from
Himself in the process of His self-revelation
or self-realisation, and, therefore, as a real
and substantive moment of the Divine Being,
—but as mere illusion,—there grew up a
distinct divorce and separation between the
natural and the spiritual life. And in
consequence of it, after a certain stage, when
nature was too stroung to be ignored and
man too weak to meet evenm the essential
requirements of his physical life, and of the
state of civilization that he had already
attained,—all progress of the natural sciences
came, practically, to a stand-still.”



CONTENTS

CHAPTER 1. Page
What is Hinduism? 1lts General Value—Max
Muller's Presentation of Hinduism .. .. .. 1
CHAPTER 1II,
General Observations. Methods of Study—
Method of Science of Religion .. 25
CHAPTER IIl.
The Theory of Religious Evolution—Logical
and Chronological—-The Logical Moments— the Stage
of Conflicts and Progress—Prof Caird’s Stages of
Religious Evolution critically examined 49
CHAPTER 1V.
The Source of Religion. Max Muller’s Theory
of its origin—Hume and Spencer’s Theory—Man’s
earliest Religion product of both Elements 73

CHAPTER V.
Evolution of Religion. It evol )
Evolution of the views of self an ves with the

: d not-solf—Its Psycho-
logical Process—Evolution doos not explain orfgi::ﬂ
guage an index to
Mic arrangements

Differences among Religions—Lap
the mental life—Social angd Econo

application of the psychological ang Histrio.Co
rative methods discover that religion jg map’ : mpa.-
at adjustment to the Not-me § attempt

o

90



i
=1 WA fEgs & sufa,
¥ gfa @ ¥ &fe mifa am |
A fa=rg ofs T gwurs:
qrarq ST gia, & g qw ar ?
T=% irw &, forgra wer ara ;
& afea Wi w= g arsnfa
—3a=] WEWY Ufq TRTE=EE |
§ =, naeten ca o

OM

Nought, excepting this I know
That what from my lips doth flow
Is what thou bid’'st me say.
And what I pour from out my throat,
Parrot-like I learn by rote
From thee Lord ! each day.
A present God thou art, and none
Can fathom what by thee is done
In sport or playful mood.
This heart with thoughts thow e'er dost
fill
T his tongue with speech providest still,
I know not ¢l or good.






The Study of Hinduism
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CHAPTER 1.
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What is Hinduism ?

1. Its General Value.

W hat is Hinduism ? The question has not,
we are afraid, been satisfac-
torily answered as yet.
Not to speak of foreigners whose knowledge
must necessarily be more or less superficial,
even our own scholars have not as yet cared
to render an exhaustive and clear answer to
it. Hinduism includes so many things, means
so much, and at the same time, one might
say almost so little, that though the name
has become pretty familiar all over the
world, the thing is still more or less un-
known to and un-understood by most people.
It is a religion: but there are people who
would not even call it a religion at all. They
understand by it a social economy and

Its complexity.
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nothing more, and judged from certain stand-
points, their views would be hard to con-
trovert. A religion Hinduism is not. One
might as well take Islam and Christianity
and Judaism and the religion of Zoroaster,
and that of Confucius, and Taoism, with
a good deal of what is known as religion
even among primitive peoples, and forming
a compendium of all these, call it a religion.
In Hinduism you find elements that coincide
with the essentials of most other world-
religions, from the lowest to the highest, stand-
ing in a mysterious and profound unity.
Worship of gods and godesses like those of
smallpox and cholera, or even of the plague,
incantations to sylvan deities, offerings to
ancestors, all these are found here standing
side by side with the mysteries of the Trinity
and the Divine Incarnation,—both not less
mysterious, though perhaps they might appear
to some at least as far more rational than the
essential dogmas of Christianity,-the theo-
sophy of the Mystics and the transcendental
emotionalism of a Hafez, an Omarkhayam
or a Madame Guion. The contradictions of
tenets, the complexities of disciplines, the
varieties of cultures, that go to form what we
know as Hinduism to-day, are absolutely
bewildering, and we cannot blame people for
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having failed to discover the unity that un-
derlies these. :

This very complexity, however, offers to the
An interesting study. students of the science or,
more strictly speaking, the philosophy of reli-
gion, a most interesting subject of study and in-
vestigation in this great world-religion. It may
justly claim to be somewhat of an epitome of
all world-religions, and the history of religious
evolution may be traced in it almost from
beginning to end, so far as that end has been
yet reached by man. And the value of it, to
the student of religion, lies in the fact that in
almost all its phases, Hinduism is still a living
thing. What you discover as fossils of bygone
ages in some of the other religions, you may
find, perhaps, in this curious system as almost
a living specimen, by which you can, therefore,
better understand and more carefully and
correctly interpret the mystic and mysterious
records of other times and other systems, dog-

mas and disciplines that having fallen into
disuse, have lost their key altogether.

The late Professor Max Muller was, there-

An adequate source fore, essentially right in his
of historical study. attempt to start his Science

of Religion practically with an examination
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of the earlier records of the religion of the
Hindus. 1t was due, no doubt, to his oriental
and especially his Vedic studies. Largely it
was due also, we believe, to his special theory
regarding the origin and growth of the so-
called religious sentiment which found such
ample support from certain aspects of Vedic
and Upanishadic Hinduism. Both these had
their limitations, and his conception regarding
the evolution of religion needs considerable
amendment and correction no doubt, but
inspite -of 1t all, he was intuitively on the
right track when he sought for the key for
the elucidation of the mysteries of human
religions, in the experiences of the Hindu
people. We do not, however, mean to suggest
by this that the other races had not this key
themselves, or that the Hindus have, in any
supernatural sense, been a chosen people of
God as the Hebrews are described in the Chris-
tian scriptures. By no means so. All that we
mean is, as already mentioned above, that while
the other religions have passed beyond their
earlier stages, Hinduism, as known to us, has
not done so, though it has reached in some
parts, the stages wherin even the most
advanced Christian or Mahomedan religious
consciousness stands to-day. We mean that
Hinduism is not like some of the great
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historical religions, an individual religion so to
say, but it is a community or a family of
religions, some in lower and earlier, some 1in
higher and more advanced stages of growth.

Indeed, it is this peculiarity that distin-
Ethnic versus creda] guishes ethnic types of
religion religion from the credal
types. All credal religions grew out of some
ethnic religion : Buddhism grew out of Hin-
duism, Christianity out of Judaism, and Islam
out of the old Arab ritualism and idolatry.
And Hinduism, Judaism, as well as the ancient
religion of Arabia, are all ethnic religions, that
owned their peculiarities to the peculiar race
characteristics, both mental and social, of the
particular ethnic groups with which they stood
related, and that took their special lines of
evolution under the influence of their special
nature surroundings, of their social contacts
and conflicts with and accretions from their
neighbouring groups of humanity. These
ethnic religions are always exclusive, conter-
minious with the particular ethnic groups
related to them, refusing accession to their
ranks, by mere religious conversion, from other
ethnic groups. Ethnic religions are, therefore;
also extremely tolerant of other ethnic reli-
gions. Not so, however, the credal religions.
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A definite creed makes these somewhat of a
non-national religion—men of all climes and
all colour, by accepting the creed may enter
its fold, and become members of the same
church or religious denomination.  This,
however, makes all credal religions more or
less rigid, exclusive, and intolerant. The
uniformity of <creed and the necessary
uniformity of discipline and worship and
ritual, leave no room for vital divergence of
thoughts or cultures within a credal system.
Wherever and whenever such divergences do
appear, as they are bound to, owing to the
variety of human capacity and the diversity of
man’s experiences and ideas, they are decreed
as heresies. Contradictory things cannot, there-
fore, find place in credal religions. Where
the ante-credal stage is remembered and the
ancient and preparatory process of evolution
still recognised as sacred and divine, as is
done by Christianity, it is preserved as the
Old Testament,—an old law, an old ideal,
which was good in the olden time, but practi-
cally superseded by or subsumed into the new,
as childhood is superseded by and subsumed
tfnto youth, and youth is done by and into
maturity. The old exists as a memory, which
may be cultivated for the deepening of love or
quickening of gratitude ; but for all that it is
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not the living present; and has not, therefore,
a substantiality just now. Though trans-
cending the limitations of ethnic codes and
character, and therefore assuming a kind of
universality, yet credal religions for the new
exclusiveness they develop, which is far more
rigid in one way, because of its claims to abso-
lutism than the social but otherwise tolerant
exclusivism of ethnic systems - cannot find us a
key to the elucidation of the infinite variety of
human rites and human beliefs. Ethnic systems
are somewhat better guides in this matter.

When an ethnic system reaches the univer-
sal stage, directly without passing through the
mediating credal stage, its value as a key to
the solution of the mysteries of the religious
experiences of man is simply immeasurable.
It stands then as a living museum of human
religions, where the diligent student may study

@ A key to the the dead with the help of
;ef]igi:;ls experiences the living, and interpret

' the past in the light of
the present.

The study of Hinduism has, however, apart
(8) Special value of from this general val'u_e to
the study in this tran- the student of religious

sition perjod. . :
philosophy, a special
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value to our age. The religious thoughts
and ideals of humanity are passing
through strange and mighty transformations
around us. Not to speak of Europe, even
in what has hitherto been regarded as the sleepy
and changeless land of the Orient, human cul-
ture seems to be running fast into new channelss
revolutionising ancient ideals and institutions
everywhere. New influences are at work
creating new problems ; new thoughts and new
knowledge are spreading, quickening new
doubts, and working up new conflicts that
demand everywhere a new synthesis and settle-
ment. In Persia we have not only new political
forces pushing themselves up for a democratic
constitution, but new religious movements as
well, one of which, that of Bahaism at least
has already made itself heard outside the king-
dom of the Shah. In Afganistan, the working
of the new leaven is seen in the ideals and
activities of the young prince who rules her
destinies. Not to speak of Japam, which
openly entered into the larger life of modern
humanity, upon her own rights ; even China,
the eternally changeless, is throbbing under
the pressure of new thoughts and aspirations
which, so far as the details are known
to us, could not but create fresh doubts and
raise fresh demands for a re-interpretation and
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re-adjustment of the old life and religion of
the people. In India the religious thought and
life of the people are passing through the
throes, it seems, of a new birth. Hinduism and
Islam have both felt the shock of the new
world-thoughts and world-ideas, and have,
somewhere consciously and openly and some-
where secretly and unconsciously, been
adapting themselves to the new forces and
conditions about them. The Hindus, bewildered
by the sudden influx of alien ideas and ideals,
seem as yet to have scarcely had the needful
peace and leisure, to take a full and correct
measure either of their old ideals or of the new
ones , and while some are trying to embrace
the new to the prejudice of the old, and
others are seeking to cling with the tenacity
of unreasoning faith to the old, to the
entire exclusion of the new, the religious life
and thought of the nation at large seem to
be slowly but surely breaking out of their
old moorings, without competent knowledge
or guidance. It is an age of wuniversal
questioning and universal doubt; and - re-
statement of the old wvarities of life has
become imperative, to settle these at rest, In
every part of the civilized world. A study of
Hinduism, in the light of the highest culture
of the times, 1is absolutely necessary for
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the purpose of this re-statement. to the
Hindus themselves.

Such a study has also, we hold, a special
value even to the modern

(c) Its special value Western students and think-
gznt;hinfgf‘ff:;“tﬁﬁi’; ers. There are many prob-
problems. lems of modern religious
thought and life in Europe

and America and even problems affecting the
very future of modern Western civilisation
and humanity upon which Hindu experience
and Hindu ideals may possibly throw much
helpful light. Hindu theology has, it seems,
passed through a good deal of the trials
through which Christian theéology seems to be
passing to-day. The conflicts of science and
scripture, of reason and revelation, of ritualism
and ethicism, of Popery and Protestantism,
not to mention the profounder problems
concerning the Personality and the Incarnation
of God and the religio-ethical problems of
Divine Immanence and Providence and human
freedom and responsibility, problems before
which modern Western thought seems so often
to sit down almost in utter despair, leading
some to abandon reason altogether and seek
refuge in unreasoning and unquestioning faith,
and others to give themselves up to a so-called

L)
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rational, but essentially materialistic view of
life. - all these or most of them in some shape
or other seem to have been faced and more
or less satisfactorily sloved by the ancient
and medinval Hindus. All their solutions
may not be acceptable to our age. It would,
indeed, be too much to expect such absolute
and unerring illumination from ancient experi-
ence anywhere, for the solution of modern
problems. Qur age is different from theirs.
The forms of our thinking are also, more or
less, different. Though the character of our
present day problems may be the same as that
of the problems that faced people a couple
of thousand years ago, still their confents are
not, and could not in any case be expected to
be, the same. It is not, therefore, contended
that the Christian consciousness of our age
will be able to solve its complex problems by
bodily accepting the solutions of similar prob-
lems that may have satisfied the ancient or
mediaeval Hindus. Yet, at the same time,
we do claim for a careful and reverent study
of Hinduism this much, at least, that it 1is
capable of furnishing valuable hints and
suggestions, by working up which even modern
Western thought might find its way made a
bit clearer than before, and might thus, arrive
at more satisfactory conclusions, on some
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points, than what it has hitherto succeeded in
doing.

In fact, it would be impossible to deny that
.the study of non-Christian

Such a study has systems, and more particu-
already broadened and larly of Bral ical philo-
deepened  Christian rahmanical philo
thought. sophy and Buddhistic reli-
gion, has already had an

almost perceptible influence in the broaden-
ing and possibly even the deepening of modern
_ Christian thought. The strongest note in the
current of religious life and thought, on both
sides of the Atlantic, is undoubtedly that of
Divine Immanence. The speculative philo-
sophy of the last century and the highest
generalisations of modern science have both
contributed very materially, no doubt, to bring
about this result. But the influence of Qrient-
al researches seems to have been almost as
effective in helping this somewhat novel
thought-movement in  TLatin  Christianity
especially in its spiritual aspects, an
influence that has revived the spiritual ideals
that had been contributed by Greek thought,
and more particularly by the Alexendrian
Fathers, to the growth and expansion of
Christian-thought and piety in the earlier
centuries. And yet the deeper notes of
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Hinduism have not as yet been sounced by any
of these European Orientalists. The best of
them have only presented partial views of this
great world-system. The interpreters of -
Hinduism among our own people also have
either been too much under the influence of
modern materialism, miscalled rationalism, or
too blind and unreasoning adherence of ancient
mysticism. And both these, rank rationalism
and blind bigotry, are equally unfitted for the

work which they seem to have laid out before
them.

Indeed, the need of a critical and intelligent

lts influcnce already study of Hinduism has been
recognised by Western recognised by  Western
sholate. scholars from the days of
Sir William Jones, Colebrook, Horace Hay-
man Wilson, J. Moore and others. And
Christian scholars and missionaries have now
and again applied themselves to this work
during the last hundred years and more. Even
the Hindus are beholden to some of them for
their own revived interest in the study of their
own literatures. They owe a special debt of
gratitude to Sir William Jones, Colebrook,
Wilson and Muir, for their researches into
their ancient books, and the rites and creeds
of even their existing sects and denominations,
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a good deal of which had lain even beyond
their own knowledge so long. But these
scholars, though great linguists and pains-
taking and well-read Oriental students, were
not philosophers and they could not therefore
properly interpret the meaning and signi-
ficance of what they so faithfully described or
translated. Their successors in the study of
Hindu religion have, many of them, been Chris-
tian Evangelists, and these had, no doubt, some-
thing of a philosophy of religion with them ; but
it has been only Christian Philosophy, the gene-
ralisationof adifferent kind of religious thought
and experience, allied to a somewhat different
type of piety, and their sectarian philosophy has
necessarily been able to render them but little
helpintheinterpretation of aforeignsystem. To
most of them what did not run on all fours with
Christian dogma or Christian ethics, was neces-

Though but inade- Sarily an untruth or an evil
quately- and what did seem to do so
must have been due to Christian influence. At
best, in their estimate the Hindu records
referred only to “The unknown God.”

Professor Max Muller’s was, without doubt,

Max Muller’s inter- @n attempt not merely to-

pretation limited by the ards . .
narrow methed of his w a wider propagation

Philosophy of Religion. of Hindu lore, but also at
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a rational and modern, that is scientific
and  philosophical, explanation of it.
His is, so far, the only interpretation
of Hinduism that has been attempted for the
English speaking peoples at any rate. But the
late Professor’s interpretation of Hinduism
suffers from the limitations of his particular
philosophy of religion, and equally also from
the somewhat narrow view that he
took of both the comparative and the
historic methods upon which, as a matter
of course, he had sought to build up
that philosophy. It seems indeed that
Professor Max  Muller’s theological
studies grew out of his philological
studies and he therefore sought naturally, to
apply the same kind of comparative exami-
nation to theology as had rendered such
excellent results 1n establishing an organic
kinship, for instance, between Sanskrit and
Greek and-Latin, in the domain of philology-
He followed his German masters and fellow-
workers in recognising in one common pre-
historic stock, the origin of the Hindu, the
Greek, the Roman, the Tueton, and the Saxon
and other FEuropean races. The linguistic
affinity was too marked and uperring to be
ignored. So far he was on the right track.
But Professor Max Muller’s philology stopped
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Based on linguistic short of the fundamental
affinity merely. philosophy which it sug"
gested and which alone could fully explain
it. What is the significance of this common
linguistic structure ? This is a question which
does not seem to have troubled Professor
Max ‘Muller further thap to suggest that
people who speak languages that reveal an
original structural unity or affinity, must
have at one time, ljved together and

belonged to one and the same race of
tribe.

And yet, the close and organic affinity
that he seems to have recognised
between thought and language should
have revealed a much profounder signi-
ficance in the affinity between Sanskrit
and Greek and Latin and other langu-
ages of the Indo-Eurogean group, than
what Professor Max Muller seems to
have fully realised, or at least than what he
cared to utilise in building up his so-called
science of comparative religion. The dis-
covery of this structural affinity among these
different languages is a thing of supreme
value to the student of comparative religion.
For the structure of a language reveals th?
original stucture of the thought,—the pri-
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But Max Muller mordial cast of mind-of
could not realise that those who have been using
linguistic affinity pre-

‘supposes thought affi that language from pre-
nity. historic times. Linguistic
affinity implied affinity of a deeper kind,—
namely, thought affinity. It meant that
people to whom this family of languges be-
longed have, from pre-historic times, been
approaching the same world-problems, practi-
cally from the same mental stand-point.
And the wonderful affinity that the study
of the primitive religions of these peoples
discovered in the fundamental religious
conceptions, could thus, be very easily
explained by this thought-affinity. And had the
learned Professor approached the fundamental
problems of his so-called Science of Religion
from this view-point, his contribution to the
study of Comparative Religion would have
been far more valuable and enduring, and his
interpretation of Hinduism also would have
been richer by far and more satisfactory

than what they are generally found
to be.

2. Max Muller’s Presentation of Hinduism

The fundamental problem before Compara-
tive Religion is the origin of the

2

religious
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The origin of reli consciousness in man.
gious consciousness in Professor Max Mullef
man ascribed to the sought to solve it by ascrib-
Innate sense of the In. | .
ﬁpite first quickened by Ing itto an innate cense of
hlsnaturesurroundmgs. the Inflnlte in man; a!]d
this intuition of the Infinite in man was first
quickened by his nature-surroundings. This
is the fundamental idea of Professor Max
Muller’s philosophy of religion. Possessed with
this one idea, he sought for its illustrations in
the earliest religious experiences of man as
recorded in Sanskrit and Greek literature, and
starting from this Nature-Religion he sought
to trace the evolution of the religious senti-
ment, up to what he called Theosophy,—
culminating in the consciousness of God as
the Soul of the Universe and the Self of man,
throwing, in the course of this up-building of
his Science of Religion, considerable light
now and again, upon the affinities between
not only Vedic and Hellenic religions, —but
even between the more advanced forms of
Hinduism, Christianity apd Islam. But
valuable as his history of Hindujsm undoubtedly
is, it, is after all, more or less partial, and does
not cover the whole field, nor advance
the solution of the most perplexing
problems of this strange and weird
system.
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Professor Max‘’Muller, more perhaps than
any other FEuropean Oriental scholar, has
himself, however, raised
His charming picture some of these very
of the particularism or
naturalism of the perplexing problemsbefore
{ndus. the modern student of
human, and specially, of Hindu religion. In
his studies of the Vedic religion, he has
presented the world with a charming picture of
the particularistic or naturalistic religion of
the primitive Hindus. And one can under-
stand this phase of religious evolution.more
or less. This sort of of naturalism or parti-
cularism is not peculiar to ancient Hinduism
alone. For religion in the earlier stages is
always and everywhere of a particularistic
or naturalistic type. We find these Nature-
deities in ancient Greece and Rome. They
are common to all Aryan religions. And we
find traces though not of a Naturalistic stage,
but distinctly of a Particularistic one, even In
Semitic  records. Even the so-called
Monotheism of the ancient Hebrews is pretty
generally admitted, by modern scholars, to
have been really not monotheisin:, which would
preclude the very possibility of more than one
God, but simply Monolatry, ¥’ which, without

(1) Shultz—“Old Testament Theology” Vol. 1.
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denying the existence of other gods, simply
adhered absolutely to the worship of one God.
Indeed, the existence of these other gods,—
“Strange Gods,” as they are called, - is never

denied absolutely in the old Hebrew records.
In the Psalms we have it that —

“In the council of the gods sat God, where
the existence of the other gods is not denied,
but only the supremacy of God—the Lord
Almighty of Israel, over them is declared and
asserted. In the earlier records we find
Taleveh, in fact, struggling to secure and prove
his superiority to these other gods. He is
there only one God among many gods. Other
peoples have their own gods, and so long as
these peoples do not come into conflict with
the people of Israel, the God of Israel does
not come into conflict with their gods. The
God of Israel does not, in the earlier records,
claim authority over other nations.

This, indeed, as we have already pointed
out, is the common characteristic of all Ethnic

A curious character- religions. They are all, in
istic of all Ethnic the lowest stages, of a
religions. particularistic type. And
though Vedic or Hellenic particularism differs
very materially from early Hebrew parti-
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cularism, still the former is not absolutely
un-understandable by those whose religious
traditions have been more decidedly Semitic

than Aryan.

Thus European students can generally enter
His successful transi- into the spirit of Vedic-
tion from the Vedas naturalism and they more
to the Upanishads and .
their Brahma-Jnanam., OF less enjoy the poetry of
the religious imagination of
the primitive Hindu. When Professor Max-
Muller worked up his studies from the Vedas
to the Upanishads, and presented to the
English-speaking peoples, the profoundly
spiritual and ethical ideals and cultures of
philosophic Hinduism,—what he termed,
Theosophy,—-and especially as in doing SO
he tried to explain and interpret the Brahma-
Jnanam or Gnosticism of the Hindus, in the
terms of Christian gnosticism, seeking tO
establish some sort of a parallelism between
the teachings of the Hindu saints and sages
and those of the Alexandrian Fathers, Oregin,
Clement, Tertullion and others, he was able
to present something both intelligible and
interesting to the European reader. And all
this has helped to awaken curiosity, if not to
create an interest in Hinduism among a large
and increasing class of people on both sides

o ——
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of the Atlanticc. We are thankful for all
this pioneering work. TIndian culture and
civilisation owe a debt to Professor Max-
Muller for all this, which is immense, and must
remain always unpaid and unpayable. And
1t casts no reflection upon the worth of his
works to say that some of the most complex
Problems that these works have raised, have
not been satisfactorily solved by them. Every
student and scholar, how-
But he has not been .
able to solve all the €vVer valuable their works,
ferlgt’clgms that he has and whatever finality might
be claimed for some of the
results of their labours, myst rajse questions
which either elude their grasp, or which they
find it impossible to tackle within the short
Span of life granted them pere below.
Professor Max Muller has done more than
what has been even attempted by any other
berson so far, to popularise Hindu thoughts
and ideals among Englisﬁ-speaking peoples ;
and if still a good deal remajpg yet to be done,
it does not reflect upon the richness of his
intellect or the breadth of pjg acquisition, but
Proves only the depth, the complexity
and the vastness of the field
in  which he laboured with such zeal
and such success throughoyt a life-
time.
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Professor Max Muller’s presentation of
Gis work fails to Hinduism seems, owing to
rego.ncili: the ca.rly this reason, to have as
Hiniuality of, e much interested as it has
;g“flugf{“ﬁ;"‘;m;‘gs and  perplexed the English and
American reader. For,

people have failed, so far, to reconcile the
spiritual teachings of Hinduism, which the
learned Professor tried to emphasise, with
the current ceremonialism and so-called
Idolatry of the Hindu people. The problem
of this so-called Idolatry is an unsolved
problem even to the vast majority of educated
Hindus themselves. As for European and
American readers of Professor Max Muller,
many, of them have even been tempted to
regard his interpretation of Hinduism as far-
fetched and ingenuous, - the result of
a reading of his own advanced views
and ideals into the crude utterances of
the ancient rhapsodists and  mystics
of India. And this suspicion has received
support from the fact that neither
Professor Max Muller, nor, so far as we know,
any other European Orientalist has tried to
present a consistent and philosophic study of
present-day  Hinduism, though many have
written and spoken very highly of its ancient
records, while Christian propagandists have
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almost uniformly painted the former in the
darkest colour possible. And all this conflict
and confusion of estimates and interpretations
have left Hinduism an unsolved and insoluble
riddle to the general European mind.



CHAPTER 1L

General Observations

1. Methods of Study.

W hat is needed to remove this confusion 18

- a right method of study.
stuAdy:lgor:ecr:rt\l:\t?:niogg In the first place. it must
It:l;e confusion referred o always borne in mind
that Hinduism does not

fully explain itself. Nothing, indeed, in the
universe ever does so. For, everything is in an
almost endless chain of relations and must
therefore, to be fully understood, be interpre-
ted by and through these varied relations.
Isolation is not only death, but it is chaos and
unreason, in God’s world. The particular
never can interpret itself; it must, tO be
rightly understood, be brought under the light
of the general or universal. Hinduism is 2
particularity, it presents a particular class Of
classes or group or groups of religious
phenomena, or spiritual experiences, the real
meaning and purpose of which can never be
got at, unless they are brought under some
general truths or principles. In other words;
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the study of any particular religion must be
entered upon by the light of some general
Philosophy of Religion,—~which shall sum up
the highest generalisations of the religious
experiences of mankind.,

And the method of study here must, at once,

The method muse P€ SCientific and Philoslo'
be  scientific  and phical,—scientific, that is,
philosophical. based upon an examination
of actual facts and experiences, and its results
must be capable, to some extent at least, of
verification, and philosophical, that is, have
for its back-ground the ultimate generalisation
of ail human knowledge and experience. This
combination of science and philosophy is
Necessary in a right method of investigation
of the religious phenomena, for the very
simple reason that religion itself is both a
science and a philosophy. Tt is a philosophy
because dealing with ultimate principles and
verities. It ig 5 science because it aims by
various methods and disciplines,—physical
and psycho-physical as well as intellectual and
moral,—to actualise in life and conduct, the
ultimate realities of philosophy. Indeed,
religion and philosophy are one. Tn India, at
least, this truth has never been lost sight of.
For religion in its theoretic aspect is
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philosophy : philosophy in the practical side
is religion. The methods of investigating the
phenomena of religion cannot, therefore, be
purely speculative or a priori, nor yet absolutely
positive or a posteriori,* but there must be 2
combination here of both science and
metaphysics. Indeed, almost every attempt to
build up a Philosophy of Religion, from the
time of Hume up to our own days, has partaken,
more or less, of this dual character ; and Prof.
Max Mullar has even called his Philosophy of
Religion, openly and defiantly a Science, and
the methods that he adopted in his investiga-
tions, though they need considerable correction
and amendment,—largely justified the name.

The analysis and classification of experience

is the universal end of all science. The
Science of Religion means

mians & systemadoed o Systematised knowledee
knowledge of religious Of religious experience. Its
experiences the ulti- end is or ought to be the

mate explanation of . X
which rests with meta- analysis and classification

physics and philosophy of the particular class of

human experience called
religious ; and the Science of Religion in
seeking this end must follow the approved
methods by which it is sought in other
departments of human experience. But every
science takes for granted the ultimate verities
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which form the fundamental ground of the
particular group of human experience it seeks
to investigate. The necessary postulates of
Physical Science, for instance, are the truth
and reality of universal sense-perceptions, that
testify to the so called properties of material
objects and prove their existence. It is not
the province of this science to examine,
analyse, and verify the truth of these
perceptions, or discover their real character.
The existence of the material world and our
relations with that world through our senses,
the general trustworthiness of universal sense-
testimony, these are the assumptions of
Physical Science. It starts with these necessary
assumptions. The psychological group of the
sciences also do, and must, similarly start with
and work upon certain truths, which they must
accept on trust, and take for granted. It is
the function of philosophy, or strictly
speaking, of metaphysics, to investigate,
discover and establish the fundamental verities
involved 1n our psychological experiences.
And as we ascend in the investigation of our
experience from the material to the mental
plane,—using this word in its widest sense, to
include every department' of our inner life,
from the mere psychological to the highest
spiritual aspects of it,—its dependence upon
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philosophy or metaphysics increases in a direct
ratio. The physical sciences may not trouble
themselves with ultimate verities ; but yet even
those cannot move one step without the aid of
Mathematics, and Mathematics, though
regarded popularly as the most positive of all
the sciences, cannot divorce itself altogether
from philosophy or metaphysics. Time and
Space are the two things with which
Mathematics deals, and Time and Space are
really unintelligible except in the light of
the most profound and abstruse metaphysics.
Space is extension, time is succession, and both
inhere, so to say, as primary properties, not in
the matter but in the mind. Mathematics
takes for granted the infinity of both time and
space, which is made possible really by positing
an Infinite Mind behind them ; and thus even
Mathematics runs dangerously into the
bewildering labyrinths of  metaphysical
speculations. There is, however, a view of
the physical sciences, which does avoid
philosophy or metaphysics, and for all so-called
practical, that is empirical purposes, it may
well do so. But the biological group of the
sciences cannot as easily do it. For though
biology in the lowest stages may possibly avoid
psychological investigations in the higher
forms, not mere birth, growth, and decay,
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with the functions of reproduction, represent
the only, and least of all, the highest manifesta-
tion of life. In the higher forms, sense-activity
is very closely associated with life and sense-
activity cannot be interpreted by biology
alons; but we must seek for its real meaning
and significance at the hands of psychology
which is again very intimately related to
metaphysics and cannot indeed move one single
step without it.

And the group of human experiences
commonly known as religious cannot by any
means, be put on the same level with those
that furnish materials for astronomy or
physics or chemistry or anatomy and
physiology though all these have always had
a great influence in shaping man’s religious
ideals and conceptions. They belong, taking
the lowest and least speculative view of them,

Religi L to the domain of

eligious phenomena

as psychological are psychology. They are

moreintimatclyrelatcd mental or emotional

to metaphysics ane ]

philosophy experiences, and are there-
fore, more directly and

intimately allied to  philosophy and

metaphysics than any others. Philosophy and

metaphysics cannot, consequently, be at all

ignored in the investigation of these
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experiences and any attempt to reduce them
to systematised knowledge, must first of all
discover their philosophical or metaphysical
foundations. The Science of Religion, in
other words, must be, as we have already said,

different from the other
Science of religion

must presuppose Sciences in as much as its
meztaphysical and  treatment must be partly
philosophical founda- ; .

tions philosophical or metaphy-

sical and partly scientific.

2. Method of Science of Religion.

In fact, until very recently, theologians and
philosophers had almost

Hume first applied .
the a  postiriori exclusively followed the
inod ophestudy of ¢ priori method in the
investigation of religious
truths ; and any strictly scientific treatment of
the subject was all but absolutely inconceivable
to our forefathers. David Hume was, perhaps,
the first English thinker, who sought to
approach the phenomena of human religion
from a purely natural, as opposed to a
supernatural stand-point. Since then deists
and sceptics have occasionally tried, no doubt,
to follow in his wake and to trace the origin
of the religious consciousness in man to his
ordinary physical or psychical experiences, but
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the standard works on the subject followed
still the old a priori methods, and the general
literature on religion continued, for a long
time, to belong to the domain of speculative
philosophy. It was only in the last century
that ‘“‘the discovery of Sanskrit,” and of the
Comparative Method that directly resulted
from it, on the one hand, and the birth of the

science of anthropology

Discovery of the

4 which sought toinvestigate
comparative method s AR
and birth of anthro- and classify the primitive

E’:rl\‘zﬁ‘;) in the lest 1ifo  and experiences of
humanity and the critical
study of the religious records of the different
nations of the world, on the other, commenced
for the first time to almost revolutionise the
old and familiar methods of investigating
religious truths. And yet, a little over thirty
years ago, even Professor Max Muller had to
plead piteously before an enlightened Oxford
audience, in justification of what he called his
Science of Comparative Religion.

Every Science has its own proper methods
of investigation. What are the special method,
of investigation for the Science of Religion,
then ? The answer to this question has already
been partially anticipated by the assertion of
the close and organic relation that this science
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has to Philosophy or Metaphysics. Observa-
tion, experiment, verification, - these are
the common methods of all sciences and
these must also, more or less, be applicable to
the sudy of the religious phenomena; we say
more of less because the methods of experiment
here must be psychological and owing to the
almost infinite variety, complexity and subtlety
of all mental phenomena the verification of
results here must, necessarily, be less positive,
and must be examined more in the mass than
in isolated or individual cases as is necessary in
the case of mere physical or even biological
phenomena. But still, any strictly scientific
investigation of the religious phenomena’
cannot altogether 1gnore these common
methods of science. The methods that must
however, be peculiar to the Science of Religions

are the C : and
Its method, then, is | Hi ‘?mparatlve
ey omparative the Historic methods, the
d he
%%ioli:iony. theLow of two worked together, and

always under the guidance
of the Law of Evolution.

Evolution of Religion, however, must follow”
the universal lines of mental or emotional
evolution,—must follow, in other words, the
Dialectics of Reason. This pecessity 1S
imposed upon Religion by its very nature as

3
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Dielectic Evolution both a mental and an emo-
of religion found tional phenomenon. As
universally true. both thought and sentiment
move from unity to duality and fulfil them-
selves in totality, as the movement of Reason
is from thesis to antithesis and from
antithesis to synthesis in which it
finally fulfils and realises itself, as all
evolution, in the words of Herbert Spencer, is
from homogeniety to differentiation and from
differentiation to integration, so also the
course of religious evolution, whether in the
individual or in the race, must be from unity
or homogeniety or thesis, through duality or
differentiation or antithesis, to totality or
integration or synthesis. And this course of
evolution which speculative philosophy lays
down as the only natural course for the growth
of human religions, is found upon a careful
study of the different world-religions to be
what has been actually and universally
followed by them. It has been the one
universal course of evolution of religion
whether in India or Judea, China or Greece.

This Dialectic is the contribution of
philosophy to the Science of Religion. This
is, so to say, its primary assumption and
like every postulate of science this dialectic
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The Dialectic of 1S fully verified  and
Reason is a postulate justified by a critical
given to these Sciences
by Philosophy and it Study of and research
E;sclr)ict?c[;lfggia‘;g;i.ﬁed into the actualities of

religious history.  What-
ever methods, whether comparative or historic,
we may adopt in the investigation of the
phenomena of human religion, their results
must always be tested, connected and verified
by this Dialectic of Reason, this Law of
Evolution. For, the application of this law of
mental evolution can alone verify the truth of
our interpretations or correct the errors of
our assumptions and inferences. This is of
special value in the working out of the
Comparative Method in religious investiga-
tions. To cite a concrete instance, let us take
the so-called idolatry of primitive culture, and
the worship of stocks and stones by an
advanced people like the Hindus, or the
Greeks. A Negro walks out of his hut and
stumbles upon a piece of rock or flint, and
says—‘‘ta ta”’—*‘‘thou art here, I did not know,”
and putting it in his bag, proceeds on his day’s
errand. Should he succeed in his errand, he
attributes the success to the kindly influence
of the rock or flint, brings it back home, and
sets it up among the other objects of his
reverence or worship, and henceforth it



36 THE STUDY OF HINDUISM

becomes a fetish to him.! Here is distinctly
some kind of idolatry. And there is also the
so-called stone-god (the sacred black-stone )
worshipped by some Hindus. The one form
of worship looks, from the outside, very much
like the other, and judging from the outside,
comparing the two phenomena with one
another one may easily be led to set Negro
fetishism and Hindu idolatry on the same plane.
The application of the mere Comparative
Method would be bound to lead to such a
conclusion. But the question is, are all

comparisons valid ? Does
D Such A e e not  the  validity  of
of the Comparative comnparison, as a method of

Method to phenomena

of different stages the investigation of truth,
without the Historical d d

Method marking the @épen upon some
stages of growth and § : isti
the Law of Evolution undamental unity existing

showing the dialectic between the objects or
t
'frl:?i‘{:[::é‘ mizz‘l')xlilieotlxjse. phenomena thus brou&ht

up for comparison with
one another? The same class of objects
or phenomena alone allow valid ~ and
scientific comparison between them, and not
those that have no such community. Can we
put Negro fetishism and Hindu idolatry in the
same class ? This is the primary question
here. And the Historic Method can alone

1S:ze Taylor’s “Primitive Culture and Early History of Mankind.”

v
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render a correct answer to this question.
Negro fetishism and Hindu idolatry can both,
no doubt, be classed as religious phenomena ;
there is thus one common basis between these
to justify comparison. But is this sufficient ?
The history of Negro fetishism and of Hindu
idolatry can alone answer this question. Is
there any similarity in their history, in the
story of their growth ? So the historic method
must be brought in to verify or correct the
comparative. Nor will this be sufficient. The
history of these institutions must be read
in the light of evolution ; and then, and only
then, could we arrive at the truth about them.
There is worship of stones among the Negroes,
and it is also found among the Hindus. But
does a fetishistic interpretation of Hindu
idolatry fit in with the other aspects of the
Hindu religion ? Religion is only one, though
undoubtedly the greatest, of the many concerns
of life. It represents only one side of human
culture. Do the other sides of Hindu religion,
and the other departments of Hindu culture,
agree with the religion and the culture of the
Negro ? If not, how is it that their religion
should, even in some part, show such strange
similarity.? Mere comparison cannot solve
the riddle. Tsolated similarities or even
apparent identities do not justify scientific
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comparison, and the application of the
comparative method to such cases must
necessarily produce wrong results.

Take, for instance, again the institution of
divorce. Divorce is very common among the
primitive races of the Pacific. In India the
custom obtains among the hill tribes. Divorce
also exists in England and America.
Comparing them the institution of divorce
as existing among the barbarians of the Pacific
or the aborigines of India, with that found
among Englishmen and Americans, shall we
ascribe the same significance to both, and
conclude that at least so far as their marriage
customs or laws are concerned, the Indian
aborigines stand on the same level of higher
civilisation and culture as the European races,
and are, necessarily, superior so far to the
Hindus among whom divorce is unknown ? Yet
the comparative method alone gives no other
result; and it only shows up its utter
insufficiency ‘and fallibility unless corrected
by the Historic Method and verified by the
general Law of Evolution. In the example
under notice, for instance, the application of
the Historic Method at once brings out the
fact that divorce, among primitive races, is
associated with loose marriage bonds, while



GENERAL OBSERVATIONS 39

among civilised peoples, like those of Europe
or America, it exists along with very strict
and rigid marriage ties and we at once discover
the truth that the meaning of divorce among
people whose marriage customs are very loose,
and who have not as yet risen indeed to a
sense of the sanctity of the marital bond, must
necessarily be very different from what it
signifies among people whose marriage customs
have passed through many advanced stages
of evolution, and the institution of marriage
among whom has reached the state of absolute
monogamy. Divorce is common in loose
marriage customs, where men and women can
unite and be separated almost at their will
without any serious let or hindrance from the
social authority over them. It is, again, 2
device, consciously organised to meet an
almost dire necessity arising out of the very
rigidity of the marital bond and the sanctity
of the nuptial relation in strictly monogamous
countries. And its meaning, its moral and
spiritual significance, differ very widely in the
two cases. But this difference is discovered
only by those who have studied the history
of the institution of marriage and are
thoroughly acquainted with the course of its
evolution. And it shows that the Comparative
Method is a very misleading guide to truth ~
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unless associated with the Historic Method
and illumined by the general Law of
Evolution of the objects, ideas or institutions
to which it is sought to be applied.

There  can, therefore, be no wvalid
comparison between Negro fetishism and the
so-called idolatry of the Hindus, because the
two do not stand on the same plane of
religious history or religious evolution. The
one belongs to primitive culture, and fits in
well with the general level of intelligence
and civilisation of the inhabitants of Tropical
Africa. It is not, so far as we know,
associated with any refined religioug
philosophy, nor has it any long course of
religious evolution behind it. The other
is found in a far higher state of intelligence
and culture. It is supported by an abstryse
philosophy, however casuistic it may seem tq
us. It has a course of most wonderfu]
teligious evolution behind it. There are
indications of a kind of primitive fetishism
in the Vedas. But the ceremonialism of
current Hinduism stands on an altogether
different plane. It is not even what Taylor
would call a survival of Vedic religion. Hindu
idolatry, as we find it to-day, is decidedly
post-Vedic. Itis positively post-Vedantic as

7
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well, developed after the inculcation of the
profound gnosticism or Brahma-jnanam of the
Upanishads. It is an offshoot of Pauranic
Hinduism. And the moment we thus trace
its history, we find that whatever may be its
origin or significance, whatever value may be
attached to it as a method of religious or
spiritual culture, whatever may have been
its moral effect upon the Hindu people, we
can by no means class it together with the
fetishism of primitive culture. Primitive
fetishism, in any case, is not much of a
mystery,—Hindu idolatry undoubtedly is.
And the mere Comparative Method will not
solve it. It islikely to increase the existing
confusion more than ever. What is needed
in the study of Hinduism, therefore, as in the
study of any other world-religions, is to
combine the Compariative with the Historic
Method, and work the two together under
the guidance of the Law of Religious Evolution.



CHAPTER 111

The Theory of Religious Evolution :
Logical and Chronological

1. The Logical Movement,.

The evolution of religion means the
evolution of man’s ideas, sentiments and
activities in relation to God, or whatever
may stand to Him for the time being for that
complex concept. It is, therefore, ap
essentially mental or psychological evolution,
and it must consequently follow the Dialectijc
of Reason. The progress of this evolution must,
in other words, be as we have already stated,
from thesis to antithesis and from antithesis
to synthesis, or to use Herbert Spencer’s
phraseology, from homogeniety to differen-
tiation and from differentiation to integration.
This much must be conceded ; but some people
have, however, mixed up the logiczl process
with the idea of a chronological succession,
and have laid three distinct stages of religious
evolution. Even noless a person than Prof.
Caird, the present Master of Balliol," has lent
himself unwittingly to this misconception,

1 1908
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The logical process
of Evolution is some-
times confused with
the Chronclogical, as
appears in Prof.
Caird’s reference to
the three distinct
stages, subjective,
objective and the
absolute when he
really means a logical

by dividing the course of
religious evolution into
three distinct stages,
namely, the Objective, the
Subjective and the Univer-
sal. 'Our first objection
here is to the word ‘stage’

or dialectic process. itself, as an exceedingly

misleading term to apply to the process of
evolution, though for want of a more accurate

word, it is often, and loosely, used in
the literature of evolution. A stage is
associated, in the first place, with the

idea of a halt, a temporary cessation of
movement, and even where there is no halt,
it indicates, at any rate, a definite end to what
has gone before. But does evolution know
anywhere such a halt or rest or separation?
In biological evolution are not what are called
the lower stages reproduced always, in quicker
succession or under subtler forms, in the
higher organism? Does not every human
organism react the whole past of its race,
in its growth from the cell to the human
foetus and from the foetus to the grown-up
baby, and from the baby to full-developed
man or woman ? And is it not the universality

! Caird’s “Evolution of Religion.”
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of evolution everywhere? If it be said that
the word stage means here mere land-marks
and is not meant to suggest any actual halt
or separation, even then the idea seems to be
incompatible with our conception and
knowledge of the law of evolution. A land-
mark is what marks the progress of a moving
thing. It must, therefore, necessarily stand
outside that thing. But what are called stages
of religious evolution do not surely stand
outside the evolving religion, but form parts
of itself. But in evolution, religion is
perpetually changing and cannot have such
land-marks or stages in itself, though these
may exist outside as memories and records.
And if we take up these records again, we
find, as we shall see, not three but almost
countless stages or land-marks of progress in
every one of the great world-religions.

The fact, indeed, seems to be that in
tracing the evolution of religion, Professor
Caird has naturally followed the Dialectjc
of Reason; and his objective, subjective
and universal, are only synonyms for thesis,
antithesis, and synthesis or homogeniety,
differentiation and integration. As ap
indication, therefore, of the logical process
of the evolution of the religious conciousness
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this enumeration may well be accepted as
unexceptionable. But still it cannot be
denied that it lends itself easily to what may
be regarded as a chronological succession,
and is, consequently, somewhat misleading.

Indeed, this misconception is likely to arise
from the survival among half-educated people
of the old pre-Darwinian notion of evolution,
as a rectilinear process, which easily admitted
of stages that had been reached and left
behind. But the modern conception of the

evolutionary process is that

But the modern . R 1:
conception of Evo- 1tS movement is not rectili-
%:’:igﬁam“;ers’i’grfi‘keﬁ; near but spiral, thatit isa
to bar out such a progression through what
raisconception. 'inay be called a dual
process of evolution and involution that it
is marked as moving constantly forward and
backward, both these movements, in this
zig-zag fashion, perpetually leading to 2
higher point. And this mechanical, and
therefore necessarily, very inadequate and
imperfect symbol of what is essentially an
ideal mental principle, makes the nearest
approach to the truth about evolution, on
account of its suggesting, if it may not
reproduce, the Dialectic of Reason. For in
the evolution of thought or in the process of
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reason, thesis, antithesis, and synthesis are
not three permanent stages, so that when
thesis is passed and antithesis is reached,
the former is passed for ever, never to recur
again, and when through this antithesis, the
third or last stage, that of synthesis is
reached, thought attains its finality and
perfection, and further movement of reason
comes to an end. By no means so. Thought
never attains such absolute perfection. The
movement of Reason never reaches finality.
Jts process has been described of old, as
that of eternal generation. And move-
ment is of the very essence of thought—
the movement of Reason from thesis
through antithesis to synthesis or from
homogeniety  through  differentiation to
integration,—' is the very soul of it. Whep

this movement is stopped
m;l;eilsliﬁgigﬁf"g thought or reason ceases

eternal andhwhen it to be. It is the state of
thought ceases .

s:iﬁ\e?;: as ingN,',-v,m,,. what the Buddhists would

perhaps call Nirvana. It

is the state of Undifferentiated Being, what

the Hegelians call Pure Being, and Pure Being,

t “In every actof knowledge” (or thought or reason)
“the self separates itself from itself to return to itself to be
itself.” Hegel :—and this presents the eternal process of
reason.
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according to Hegel’s dictum, is pure Nothing.
It may be an unconscious, or what some call
a super-conscious condition. But religion
is a concern, very largely, if not absolutely,
of our conscious life, and in religious evolution,
there can be no such finality as the
enumeration of a definite number of its stages
of evolution of growth would seem to suggest.
Reason or thought moves perpetually and
recurrently from thesis to antithesis and
from antithesis to synthesis. There is no
point in the history of thought, wherein this
process is absent. And thereis no point in
the evolution of any religion which 1s
essentially an evolution of thought or reason
where also this process or
The Evolution of a reason is or can be absent.
Religion is therefore . -
:}lso not to cease if it To say that any rehgmn
Eelti‘;ig):xi.“ asa living ac Objective at the
beginning, became Subjec-
tive subsequently in the middle, and finally
reached the Universal stage in the end, is to
declare that it has fully and absolutely
realised itself, that there is nothing further
for it to strive after and attain, and that the
Religious Idea has reached its finality, its
consummation, its Nirvana here. It means
that it has ceased to evolve any more. And
to say so is really to condemn it beyond the



48 THE STUDY OF HINDUISM

pale of all orgdnic movement and growth,
declare it, in other words, to be no more a
moving, living religion, but a dead one.

We do not forget that almost all the
so-called historical  religions—Buddhism,
Christianity and Islam, owing to their credal
character, have claimed some sort of a finality
for their revelations. But even here, as history

shows, there has been
re]‘;:;gf["s the cla?:f‘;‘g:g g}'owtl?, if not of the reli-
finality for  their gious ideal, in any case of
;‘éﬁ‘t‘gm‘;faigil;&: the rel.igious c?nsciousness
consciousness thereby of their votaries, through
“dmi“,i“g dialectic the centuries that they have
evolution. ] .

held sway over the life and
thought of a large portion of humanity. The
history of all these religions has a story of
almost incessant struggles and conflicts to
cither understand their message or to actualise
their 1ideals and doctrines in life and
experience. Even if the fundamental dogmas
of Christianity be held to have remaiined the
same since the days of St. Paul or the
Councils of Trent or Nice, yet not even the
most rigid Christian orthodoxy would for a
moment refuse to admit that there has been
all through these centuries a growth in this
world of what may be called the Christian
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consciousness. No one, indeed, can read the
history of the Christian church without
noticing the evolution of Christian thought
and life through the last two thousand years.
The same process of evolution is also seen
in the history of both Buddhism and Islam.
Even in our day there are what may be called
progressive movements in all these credal
systems. There is the New Orthodoxy in
Anglican Christianity, there is neo-Buddhism
in Siam and Ceylon, and there is Babism, the
latest phase of change in Islam, in Persia.
Indeed, such changes are inevitable. When
man’s conceptions regarding Nature and
society are passing through transformations
on all sides, it would be idle to expect that
religion alone would remain unaffected by
this influx of new world ideas and ideals.

In fact, the history of every religion bears
testimony to the perpetual
Thus the dialectic Y perp
process is]Etemal and Tecurrence of the three
Universal ever repeat- 1 1
oo itselfthroughpche moments of the dialectic
necessary moments. of Reason in them.
Commencing with the
earliest or Perceptive and Naturalistic state
man’s religion proceeds perpetually onward
describing what may be called an endless

series of elliptical figures in almost incessant
4
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succession. Thus what in the present state
of our knowledge we have accepted as the
earliest state of religious evolution, may be
regarded as the state of thesis or
homogeneity,—though even this may have
been, for aught we know, preceded by still
more primitive states of evolution ; and what
we accept now, somewhat arbitrarily, it will
have to be admitted,—as the state of thesis
in the religious evolution of the primitive
man, may have possibly been itself the
synthesis of a previous circle or series. For
we know from subsequent history that the
synthesis of a lower and preceding state
becomes always the thesis of the next higher
and succeeding process. And so on the course
of evolution proceeds recurrently apgd
perpetually, from thesis threugh antithesig
to synthesis. And this is so, because of the
progressive nature of human thought and
human culture.

2. The Stages of Conflicts and Progress

The history of religious progress, so far
as we can trace it, is really the story of the
recurrent conflicts between ancient tradition
and modern experience. Tradition hands down
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Religious  progress certain dogmas, disciplines,
through  perpetually ..
recurrent conflict be- certain ideals, cultures, as
teen ::3“’“:“;3;‘:; true and binding upon
experience. every man to every
generation, with the latest interpretations and
commendations of these, and they are, at first,
accepted on trust and without question. This
is the state of thesis. But the new generation
also gathers new experiences, either through
closer views of its own environments or
through foreign contact and influence. And
there arises slowly a conflict between new
experiences and old traditions, between new
truths and old authorities. This is the state
of antithesis. This conflict, however, cannot
last for ever. Thought abhors these conflicts
and contradictions, and puts forth all its
efforts to set these at rest. Victory, however,
is never found to belong, in this conflict,
absolutely either to the new or the old. There
i1s always a compromise. A fair settlement is
needed by the very character of the combatants.
Because the old as well as the new, whatever
exaggerations or untruths might be found in
the inferences mixed up with them, are both
results of gctual experiences, and both possess,
therefore, the soul of truth. The error or
what is condemned as such is in the later
interpretations of the old by people who had
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not the original experience themselves, or in
the exaggerated claims and unwarranted
inferences of the new. By duly correcting the
fanciful and second-hand interpretations on
the one side and the exaggerated pretensions
or unwarranted inferences on the other, a fair
settlement is not difficult to arrive at. There
are other ways by which these conflicts are
overcome and fresh synthesis arrived at. We
find proofs of these in the canons of scriptural
interpretation and in the exegetical literature
of the different world-religions. But by
whatever methods it is overcome, antithesis is
never allowed to exist for long anywhere. For
thought or reason cannot exist for any length
of time in contradiction to itself. Thought-
life cannot bear contradictions, its very soul
is harmony. The state of antithesis is always
a state of unstable equilibrium. It cannot
rest on itself, and is, therefore, necessarily
followed by some sort of a synthesis that setg
all doubts and conflicts at rest for a while,
until fresh questionings arise creating fresh
conflicts, demanding a fresh settlement or
synthesis. This is the general outline of the
history of religious evolution. Faith, doubts;
settlement or solution of the difficulty,
creating a new faith, and again new doubts,
new solutions and so on recurrently—this is
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the universal story of religious progress and
evolution, as much in the individual as in
the race.

And 1n the face of this universal story how
can we set down the different stages of the
evolution of religion, as we may, for instance,
that of the butterfly. The caterpillar, the
chrysalis, the butterfly : these are the stages
- in the evolution of the latter creature. Can
we similarly lay down three definite stages of
the evolution of man’s religion? Every
generation has its own peculiar faiths,—the
result of its peculiar experiences, mental,
moral, and spiritual,—its own peculiar doubts
which it seeks to solve in its own peculiar
way leaving an exceedingly complicated legacy
of faiths, doubts, and possible solutions for
the next. Even if we skip over the minor

Resulting in trans- changes that are being
formations  different . )
underdifferent circum-  COnstantly worked in man’s
stances. conceptions regarding reli-
gious duties by his advancing knowledge of
Nature and his changing views of himself,
even the larger and broader transformations
that are perceptible after comparatively long
periods of time, scarcely give us materials for
such generalisations as will justify our laying
down a definite number of stages of universal
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religious evolution. For the very simple
reason that the character of these trans-
formations is not the same, or even is not
similar, in all religions.

In tracing the evolution of Hinduism, for
instance, it has been the usual practice with
modern students, to take the Vedas, the
Upanishads and the Puranas as marking its
three principal stages of growth. But when
we examine the Vedas closely we find that
these cover not one but many stages. Indeed
they indicate a long course of the evolution of

Hindu thought and

Illustrated in the theology. The Vedas are

evolution af Hinduism S
through the Vedas, a compilation of mantras

Ljapsarg:?ﬁdso?‘ WP}:’i’C‘;; or what are called Samhita
involves ~ numerous texts and Brahmanas or
stages and conflicts. directions for rituals
interspersed with exegetical interpretations,
and numerous stories, legends and ancient
anecdotes. But even the Samhita texts of
the Vedas, which are regarded as the most
ancient portion of these scriptures, do not
refer, 1t is clear, to any one particular period
of the primaval history of the Indo-Aryan
family, nor to any definite stage of thejr
mental or social evolution. There are verses

in the Rig-Veda, for instance, that very
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distinctly refers to the time when the Vedic
Aryans were engaged in jungle-clearing, that
is, when they were in the earliest stage of
evolution that sociology or anthropology has
been able as yet to trace in the history of the
human race. The view of the jungle-fire as
a friend of man, in as much as it ‘shaves the
surface of the earth and clears it of all having
growths,” like a clever barber, clearly
conveys the memory of the times when man
was engaged in the arduous work of clearing
the earth for his habitation. Side by side
with these texts, which are, however, not very
numerous—we find others that could have
been composed only by a people that had more
or less settled down to an agricultural life;
while there are other texts again, that give
us a vivid picture of a people who had, toa
very large extent, attained a civilised state,
who lived in cities, built stone structures,
possessed horses and elephants, and used them
in their wars, who rode and fought on
chariots, and adorned their persons with gold
and silver ornaments, who had developed laws
and institutions of a comparatively advanced
type for their social and civic government.
All these records could not belong surely, to
one and the same period of the life of the
Vedic Hindus, nor mark in any way, one single
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epoch or stage of their social or mental
growth., Even there is a marked evolution in
their religious ideas as between, for instance,
the first aund the tenth Mandala of the
Rig-Veda,—a gradual growth from a parti-
cularistic and naturalistic to a kind of
universal and monotheistic' idea of the
Godhead,—as seen in the well-known text :*
The One Truth, the Brahmins call by various
names, such as, Indra, Varuna, Gadutmat,
Rudra &c. 1t is not at all reasonable,
therefore, to treat this varied collection
even of the Samhita texts as marking one
stage of Hindu evolution. The growth of
these texts,—from those that are undoubtedly
representative of the earliest known period
of Indo-Aryan evolution to those as in the
tenth Mandala of the Rig-Veda, for instance,
that indicates one advanced synthesis,—could
not by any means be accounted by the five
hundred years that Professor Max Muller
gives as the outside limit for their growth in
such an absolutely arbitrary and summary
fashion. Professor Bal Gangadhar Tilak, basing
his calculations upon astronomical and
geological evidence, the truth of which would

1. Prof. Max Muller would call it not Mono-theistic

but Heno—tl".eistiC. \
2, Ekam sad bipra bahudha badanti, etc,
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be more difficult to contest,—would give as
many millenniums and something more also,
to measure the growth of the existing Vedic
texts, as Prof. Max Muller gave centuries.
And how can we then take the Vedic Samhitas,
not to mention the other branches of the
Vedic literature, as representative of one
single stage or moment of Hindu evolution?

And the same remark applies to the
Upanishads also. Not to take cognizance
of those Upanishads, like the Gopal-Tapini
and others, that are of an obviously modern
or what, at any rate, may be boldly called the
post-Pauranic period of Hindu history,—even
those that have been accepted as canonical
by ancient commentators, do not bear proofs
of an absolutely single stage of thought and
speculation. It is clear that some of these
belong to later, like, for instance, the
Swetaswatara and some to a much earlier
period. Professor Max Muller gives 200 years
as the probable period of the growth of the
Upanishads, and here also his conclusion 1is
unsupported by any valid evidence. But even
two hundred years may, wunder certain
circumstances, be not a very insignificant
period of a nation’s life and history, and they
may work, as we know from our own times,

s~
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mighty changes in the thought and life of a
people, such as can never be brought together
under one single step or stage or moment of
their evolvtion. How can we class all the
Upanishads together then? And there are
distinct evidences of violent conflicts of
thoughts and strivings after a settlement
and solution of these, in the canonical Upa-
nishads themselves, as we shall see in detail
when considering their contributions to Hindu
evolution. In some, for instance, the earlier
ritualism of the Vedas is absolutely con-
demned, marking a distinct period of
antithesis. In others, which evidently mark
what may be called a stage of synthesis, there
is a clear attempt to work out some
settlement, some compromise, some vig media
between the way of knowledge or Brahmajnana
and the way of works and rituals, or karma.
Indeed, it is impossible to study the Upa-
nishads without marking in them a long and
laborious course of conflicts and settlements,
of progress and evolution. Like the
Upanishads, the Puranas also are many, and
the so-called Pauranic Hinduism, with its
exuberance of symbolism and ceremonialism,
is not, as some people seem to think, a
pathological development of Hindu thought
and theology,—but mark a distinct advance ~
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upon those of the Vedas and the Upanishads,
and cover not only a long period but many -~
courses of progress and evolution. And finally,
are we to understand that all progress in
Hinduism ceased with the last of the canonical
eighteen Puranas? Some of the Tantras are
of later date. And what about the successive
commentaries of these Puranas by sectarian
thinkers and propagandists ? What about
the comparatively modern movements.
and more particulary the Bhakti-movements
or the movements of Love and Faith,
both Vaishnavite and Saivite, in Northern
as well as Southern India? These are
pertinent questions and they tend to show
that even modern Hinduism 1s not a fossil, ,
is not an object-lesson in religious degenera-
tion,—but still a living, growing, changing,
expanding, evolving thing. And of a living
thing or thought it is impossible to mark,
except in a very arbitrary and unscientific
way, definite and limited stages of evolution.
We can trace the history of a living organism,
and this history will necessarily indicate the
different moments of its evolution. but there
is no warrant whatever to fix these moments
down to any definite number.®

1. Caird’s Evolution of Religion. -
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3. Prof. Caird’s Stages of Religious Evolution
Critically Examined

This characterisation® of the earliest phase
of human beliefs as known to usis, in one
sense, true; but the term “Object” is
essentially a philosophic term implying
relation to a Subject, and as suggesting any
differentiation in consciousness, between the
Self and the not-Self, which this term does
seem to imply. Objective would seem to

Professor  Caird Mean surely, a good deal
calls the first of the more, when applied to the
three stages through . oot phase of man’s

which religion ev.ol- ¢
ves,—the  objective God-idea than is .justified

:':;gflt;ial :l?gracte;g? by facts. In the first
glcat ga;h}’fetgzz%;r;: place, any form whatever
God ‘“as an object of a God-idea, is not a
among other objects’ universal feature of the
earliest phase of human religion known to
primitive culture. There are tribes among
whom religion appears in the form of a
common and social custom alone. Leaving
these cases aside, even where religion, as
understood by usis discovered as a specific
fact or institution, the word Objective would
hardly express adequately the central idea
of it. Man in the Objective stage according

to Professor Caird, looks upon himself as an

1. The objective stage.
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object among other objects,”” and he conceived
his God also as such. Butis this analysis of
the idea of himself of the primitive man
strictly accurate ? Has he really any concepts 4
He forms, no doubt, some generalisations.
W ithout some such generalisations there could
hardly be any association of ideas and without
such association of 1deas there could be no
memory. But even lower animals have
memory, which also must possess some
background of generalisations behind even
mere animal intelligence. If these rudimen-
tary generalisations could be called concepts;
primitive man may claim to have them, but
he has them only in common with the higher
orders of the animal kingdom. But the
concepts that are generally recognised by us
as such, are, however, more advanced and
organised forms of thought. They are the
fruits of reflection, and the earliest stage of
primitive human intelligence can hardly be
called reflective. It would hardly be correct,
therefore, it seems to us, to say that at
that stage man either knows himself as an
object, or that he knows any other thing
as such. The truth is that in this stage man
knows himself really and absolutely as his
body—as tall or short, lean or fat, white
or black, strong or weak, hungry or full,
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happy or miserable, or as moved or calm, as
safe or frightened, and so on, and this is about
all that he knows or feels of himself directly.
To this he adds also some indirect knowledge
of himself, derived from others, as having
been born of such and such parent, and
belonging to such and such family or tribe,
and having as such certain social obligations.
This is all that primitive man, in the earliest
known state of his mental evolution, really
knows of himself. And this, surely, is not
knowing himself as “an object among other
objects,”” unless the expression is taken to
mean simply that man at this stage knows
himself, just as he knows the things about
him—only through his senses—by means of
his perceptions and such crude generalisations
as are common to all intelligence, animal or
human. Our analysis of his experiences, in
the light of our own advanced thought and
philosophy, without of the implications of
his immature mind, does present him in the
shape in which Prof. Caird describes him.
We see that all the while primitive man was
looking upon himself as an object among
other objects, but he did not exactly see
himself in this light. He approached himself
as much as he approached everything else,
simply through the gates of his senses. That
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seems to us to be the real truth. And what-
ever distinction he made between himself
and others was simply a distinction of me
and not-me; and not in any sense of Self and
‘not-Self or of knower and known or Subject
and Object. And Prof. Caird’s terminology
seems, therefore, to usto be open to consi-
derable misconception, and we would prefer
to call the earliest phase of the evolution of
religion as the Perceptive or, following Prof.
Max Muller the “Naturalistic” state, using
the term naturalistic oin the sense  of
unreflective, in which the words ‘nature”
and ‘“natural” are not infrequently used in
common parlance.

But the reading of advanced philosophical
ideas and intentions into the history of
religious evolution is patent throughout Prof.
Caird’s study of this subject. As he calls the
first stage of religious evolution the Objective
stage;, so he calls the second stage the
Subjective stage, and the third or last stage he
characterises as the Universal stage. In
some religions there is a phase which
may very properly be called Subjective, but
in some religions only; and even in these, it
would not be possible to prove, we are
afraid, that this is the second stage in their
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(b) What Prof. evolut.lon. .But we <.io 1.10t
Caird calls the subjec- see this strictly subjective
tive stage, coming after . ..
his objective and first Phase in all religions,
stage, can never be hocauge owing to differ-
said to be common to . o
all systems of religion. ence in race-characteristics,
oAfdfeairilgyiorT:;rk;fosgtffs the religious sentiment had
which can properly be ot everywhere the same
called subjective can L. L
only be found in the original spiritual sense to
Upanishads. work upon, by which
alone could a strictly subjective character be
developed in any religion. The particular
phase of Hinduism represented by some of the
ancient Upanishads may well be called
subjective, we admit. For in the religion of
these Upanishads there is a distinct and
preponderating emphasis on the subjective to
the more or less entire neglect or denial of
the objective. Here the subject is constantly
set up over against the object, and practically
while all reality is appropriated by the former,
the latter is relegated to the realm almost of
dreams and shadows. The Subject or the Self
is the Truth, the object or the not-Self is
untruth. The Subject is everlasting and
eternal, the object everchanging and
ephemeral. The Subject is the Reality, the
object is mere appearance. The Subject is
absolutely independent of and different from

the object. It is Pure Being. This is the
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keynote of these Upanishads. No one can
read through these Hindu scriptures without
being impressed with their intense, their
excessive and exclusive subjectivity. And
comimg to these studies after those of the
naturalistic poetry and ceremonialism of Vedic
religion, this subjectivism of the Upanishads
does seem to mark a fresh phase, if not a new
stage, in the evolution of Hindu religion. The
same thing, though in a2 much less accentuated
form, is also marked, to some extent, in the
evolution of the ancient religion of Greece,
It may not be quite which also bears evidence
forcign to the ancient 'of a phase of naturalism
religion of Greece. . . .

prior to the philosophic
speculations of the later sages and seers.
And if all religions were like those of Greece
or India, Professor Caird’s classification would
have some justification. But all religions are
not alike, have not had the same original
endowments, nor the same historic settings.
We do find a subjective phase in Aryan reli-
gious evolution, it is true. But do we find it
clearly marked in the evolution of the non-
Aryan systems ? Is there any trace of a truly
subjective phase in the history of Judaism ?
The characteristic of the subjective phase—
Prof. Caird’s subjective stage—as described
by himself is that here God is apprehended

5
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as the Subject, and as such stands eternally
But one would search apart from all objects.
g;iofﬁ fes;‘;‘:‘;:;;ngf But where do we find God
ing stage. apprehended thus in the
Testament records ¥ There is an objective,
or as we would prefer to call, a
perceptive phase in Judaism, as we shall
see later on. There is a later phase
where God is apprehended as a Super-sensuous
Being, but at no time was He apprehended
really as the Subject by the ancient Hebrews.
The God of Judaism is super-sensuous, but
super-sensuousness is not the only, nor an
absolutely essential characteristic of what
is called the subject in philosophy. He is
omniscient but even omniscience does not
directly and necessarily cancel all objectivity.
Either we must accept the term subjective
in a much looser sense than is admitted in
philosophical literature, or we must confess
that even an omniscient being is not necessari-
ly the Subject or the Absolute. We are all
subjects in relation to our objects: we are
also objects in relation to other selves or
subjects. Our being a subject does not pre-
clude,—except at the final analysis of the
concept subject which leads to absolute
monism—our being also at the same time
objects. God may similarly be omniscient
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and may have the whole creation for his object
and yet, in as much as He becomes an object
of our knowledge, He too becomes tous an
Object. When, therefore, God, whether He
be seen or unseen, finite or infinite, becomes
an Object of man’s knowledge, the religion
which apprehends and presents Him as such
becomes objective. And mere omniscience
or omnipotence or any other attributes as-
cribed to the Deity in such a religion would not
lend to it, what Prof. Caird calls, a subjective
phase.

In the entire range of human religions, so
far as it is known to us, the religion of the
Upanishads alone can claim really to present
a truly subjective phase. Because there is
absolutely no suspicion of any objectivity in
the Upanishadic conception of the Deity.
The Upanishads distinctly say that the

Supreme knows everything
The Upanishadsalone byt of Him there is no
distinctly say that
there is no knower knower. And thus they
of the eﬁ‘;?;fﬁ;gg?"“ cut off the very roots of all
objective ideas concerning
the Godhead. Is He then absolutely unknown
and unknowable ? Yes, reply the Upanishads
without any doubt or hesitancy.'

1. Kena Upanishad—1I. 3.
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A ad IR 7 AEETgta A AR
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“The eye does not go there (;. ¢., to Brahman),
the speech does not go there, neither does the
mind or the understanding. We do not know
it. We know not how to impart instruction
about it. Itis distinct from what is known,
it is beyond what is unknown ; this is what

we have heard from former teachers who have
explained it to us.”

But this nescience is not the final teaching
of these scriptures. All that it means is that

Brahman is unknowable as

It means that the an Object. But Brahman is
Brahman is unknown

and unknowableasan KNOown and knowable as
%tgeitnt::;%ﬁ l;:lg:bn Subject, kno.wn and know-
ject. able, that is-—not as the

known but as knower. We
know Brahman just as we know ourselves.
Those who know their own Self know
Brahman, for the Self and Brahman are one.
This, briefly, is the real subjectivism of the
Upanishads.  This is the true

: subjective
conception of the Deijty.

Every other con-



THEORY OF RELIGIOUS EVOLUTION 69

ception of God as an Object of our knowledge,
is distinctly objective. This Upanishadic -
phase of Hinduism, as we have said, 1is
the only strictly subjective phase of
religious evolution we know of in the
entire range of the existing religious
records of humanity. Do we find it as the
second stage,—if we find it at all, in the evolu-
tion of the other world-religions ? Are there
traces of it in Islam, except in the teachings
.and experiences of those who have been
condemned as heretics ? Had this stage been
reached at any time by Latin Christianity ?
And if there are no proofs of this, the only
true subjective phase or stage of religious
evolution, in so many of the grown-up religions
of humanity, how can we follow Professor
Caird and accept it as @ universal moment in
the evolution of man’s religion ?

The third and last stage of religious evolu-
tion is characterised by Prof. Caird as the
universal stage. In this stage, the conflict
between the subject and the object that
marked the second or the subjective stage, is
overcome by the consciousness of an essential
unity between the two. The Subject and
Object are both here apprehended as moments
or phases of the Absolute, which cancels this
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differentiation between them immediately it
is formulated. And thus, Prof. Caird reaches,
in this the last and highest phase or stage

(c) The last stage
which Prof. Caird calls
the absolute stage—
the stage of Synthesis
of the dialectic of
Reason—is also found
only in the later Upa-
nishads and the Pura-
nas and Bhakti Sastras
in anything like an

of religious evolution, the
philosophy of Absolute
Idealism of which he is one
of the ablest exponents
in England. Logically his
scheme of religious evolu-
tion 1s correct, because it

explicit and develop-
ed form.

represents, as we have.
already pointed out, the
Dialectic of Reason, the universal procession of
thought and knowledge. But the confusion
in this presentation arises out of its applica-
tion to actual religious history. For as we
have, no doubt, a truly subjective phase in
Hindu evolution, in the religion of the earlier
Upanishads; so we do find a truly universal
phase also in the later Upanishads, and, as
we shall see in course of our investigations,
in a more developed form, in the religion of
the Puranas, especially in the philosophy and
religion of the Hindu Schools of Love and
Faith,—both Vaishnavite and Saivite. But
do we find any traces of this universal phase
in any other world-religion ? Not to speak of
Judaism or Islam, do we find it even in Chris-
tianity, except in the life and experiences of
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solitary saints and sages,—and these generally
belong to the Catholic
Judaism and Islam h .
cannot claim any suc Church,—in whom what
stages. Even in Chris- may be called the Christ-
tianity it is realised .
only in certalnsolitarcylr consciousness assumed a
}S“Ci‘c‘)’;‘?:“'s' Sects and  ypiversal form, cancelling
all conflicts if not all
differentiations, and revealing itself through
all creation; as well as, in a feeble
though extremely pregnant note in the
philosophy and culture of the Alexandrian
Fathers, and also in that form of philo-
sophical Christianity which has come to be
associated with the name of Hegel, the new
school of Christian ‘Theology to which Prof.
Caird himself belongs ?

It seems to us, indeed, that the scheme of
the evolution of Religion, presented by Prof.
Caird is somewhat arbitrary and subjec-
tive. He marks three stages of this Evolution.
But why three at all ? The Dialectic of Reason
suggests no doubt three logical stages of
evolution, but can we apply it chronologically
to any particular history of religious
evolution ? Thesis, antithesis and synthesis,
or homogeneity, differentiation and
integration, these do represent the logic
of the evolutionary process. But in actual
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course of evolution do not these follow one
. ‘another very rapidly, and
Chronologically . I . d
speaking, Prof. Card’s 1S not the circle repeate
presentaton is, there- a1p0et  endlessly in the
fore, arbitrary and sub-
jective. The moments history of every form of
of the dialetic of Rea- holosical luti o
son ever repeated in PSychologica evolution !
the process of Evolu- Tp  thought or reason,
tion, represent the . . i
dynamic aspect of it— thesis,  antithesis and
a process of eternal : ]
generation of which synthesis do not appear,

the moments are at any time, in what may
practically inseparable. be characterised as a
static or stationary aspect. They form an
ever-recurring circle. Thesis, -antithesis and
synthesis represent, so to say, the dynamics of
reason or thought. The whole process isin
perpetual motion. Thesis as soon as formu-
lated, commences to create its own antithesis,
which also immediately sets in motion its own
synthesis. The logical process of evolution
is really, as we have said, a process of what
Christian theologians call, eternal generation.
And in evolution, whether biological or
psychological, it is absolutely impossible to
say where one stage ends and another begins,
and consequently we cannot, as a matter of
fact, divide these stages -at all. All such
divisions must be merely theoretic, abstract,
and arbitrary ; and at best they can only be
logically but never chronologically true.



CHAPTER 1V

The Source of Religion

1. Max Muller’s Theory of its Origin

Philosophy of Religion, or what Max Muller
preferred to call the Science of Religion, as far
as it has been investigated and worked up,

Modern  investiga- tltaces the origin of t!le rel.l-
tions trace the origin gious phenomena either in
of religion in nature- hi .
worship or ancestor. Nature-worship or in ances-
worship—Muller and tOI—WOI‘Ship. Hume, and
Spencer . .

following him, Herbert
Spencer, attribute the birth of religion to
ancestor-worship. Max Muller, on the other
hand, has sought to trace the origin of man’s reli-
gious consciousness to his intuitions of the
Infinite within and his contact with and con-
templation of the natural forces and pheno-
mena without, which acted as the first stimuli
to quicken his inner intuitions of the Infinite.

Max Muller rather But both Spencer and Max
inconsistently calls his  My]ler seem to wus to

work a science as his
source—the idea of present only a half-truth.

the Infinite—is beyond .
the scope of selonpe. Pro.f.. Max Muller defines
.religion as the sense of
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the Infinite in man.’ But what is this
Infinite ? He could not consistently, claim that
his theory of religious evolution was a Science,
when he presented an abstruse philosophical
term as expressing the very essence and subs-
tance of the phenomena which he undertook
to investigate. Science goes no further than
the indefinite: it knows no infinity. The
highest point in mathematics, for instance,
though for courtesy’s sake called an infinity,
is really not infinite but simply indefinite.
If it can at all be called an infinity, it is what
may be called a spacial infinite, which, every
student of metaphysics knows, is no infinity
at all, but is only another name for that which
the vision of man cannot comprehend, and in
thinking of which the mind of man loses itself
in immensity. But true infinity is not realisa-
ble by the eye, but by the self, the spirit,
which itself is infinite. The Absolute alone
is Infinite, and not science but philosophy or
metaphysics alone can reveal the Absolute to
us.

But though the ultimate meaning and truth
of the Infinite or Absolute can only be realised
and attained by deep abstraction and great
mental and moral excellence, the result

1. For the exact terms—vide “Science of Religion’’.
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He, perhaps. refers of long and laborious
to the intuition of the .. .. g
Absolute and Infinite, training and disciplines,
rather the vague sense : :
of the Unknown, pre- there ls’. yet, 1t must
sent throughout the be admitted, a gene-

whole process of reli-
gious evolution, as the
back-ground of all.

ral and vague feeling or
intuition of it in every
man. Man’s affinites with, his longing for, his
groping after the Absolute does constitute,
therefore, the universal back-ground of his reli-
gious life and experiences, and this vague sense
of Unknown, if not really of the Infinite, is
present at every step of the evolution of
human religion from the lowest to the highest.
And in this sense Prof. Max Muller’s defini-
tion is capable of defence. But where it fails
is in its interpretation of the Infinite, as
actually apprehended by the primitive mind.
The sense of the Infinite is intuitional. But
every intuition needs exter-

But his limitation nal and objective stimuli

consists in the position

that this sense of the
Infinite is quickened
by Nature above.

external stimulus

to be quickened into activi-
ty and consciousness.
What is the objective and
that, acting upon the mind

of man, first quickened, however feebly it

might be, his intuitions of the Infinite, and
thus gave birth to his religion ? .1t is Nature,
says Professor Max Muller. The “infinitely
large’” and the “infinitely small” things and
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objects about him quickened man’s earliest
intuitions of the Infinite. The sky, foremost
of all; broad expanse of plains, sometimes ;
lofty mountains; meandering rivers losing
themselves in unknown realms and coming also
from unprospected regions;—the sea, the
forest, the phenomena of light and darkness ;——
these and similar natural objects and pheno-
mena aroused men’s sense of the Infinite.
This is Prof. Max Muller’s view. Tt is partly
true also. But only partly, and its lack of
fullness is a fatal limitation. A definition
must cover, and an explanation must meet,
the whole field and every phase of its object.
Professor Max Muller’s fails in this. The
Nature-sense, so to say, had, no doubt, a potent
influence in the development of religion
among Aryan peoples, but surely not among
all peoples. In others the primary emphasis

But though nature- is, n0t_ on man’s contact
note is prominent in with his Nature-surround-
cudy_Hinduism ¢ ings, but rather on his rela-
organism is prominent tions with the social orga-
among the Chinese.  ioh to which he belongs.
Among the Chinese, for instance, Nature is
approached through the prism of the social
experience, and interpreted in the terms of
the social life. The head of the social life,
the emperor, 1s also the head of the life of
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Nature, and he used to issue edicts deposing
the heavenly bodies just as he did in regard to
his earthly mandarins. To trace the origin
of the religious sentiment, therefore, to man’s
sense of Infinity as quickned by contact with
his Nature-surroundings, would fail to meet
the case of the Chinese, and to some extent,
perhaps, even of the Semitic races, with whom
also the social sense seems to have dominated
over what may be called the Nature-sense.
The religion of Israel is called covenantal
religion ; it owed its origin to a covenant or
contract between the God and the people of
Israel. In the Old Testament the expression
Lord of Hosts means, in the earlier stages,
simply the commander of the army of Israel,
—an idea fully supported by the theocratic
form of the social and civic government of the
And the Jews. early Jews. It is only subse-
quently that the celestial

army of stars and planets came to be included
in the “hosts” of the Lord. And this shows very
clearly the social emphasis of Judaism, in the
entire literature of which the Nature-note is
exceedingly feeble and subordinate. Had
Professor Max Muller applied his theory of
the origin of the religious sense to the reli-
gious history of the Chinese, or even to the
history of the Old Testament religion, he
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would, we are sure, have himself discovered
the fatal limitations under which it laboured,
and for which his interpretations of the phe-
nomena of human religions have failed to
some extent.

The fact, really, is that what Prof. Max
Muller calls, in a somewhat loose way, the
sense of the Infinite, is only a consciousness
of what may be called the ‘“Not-Me.” This
“Not-Me” is what man comes to feel first
of all, surrounding him on all sides,—oppos-
ing him sometimes, and, perhaps helping and

Max Muller’s “In- befriending him at others.
finite” and Caird’s Th 1 .
Object’ ‘mean, . per. e so-called Infinite of
haps, the ‘Not-me’ Prof. Max Muller is

this ‘“Not-Me” of the

which surrounds the only
primitive man, and it

primitive man on all
sides and out of con-
tact and conflict with
which his  religion

grows. It is the
Idam as contrasted
with Aham.

where out of his
this

“Not-Me”.

would be absolutely correct
to say that man’s religion
grows always and every-
contact and conflict with

What  Prof. Caird

characterises as ‘‘object,” is only this “Not-

me?7.

of religious

instead of objective.
“particular”

“object,’”” their

Others have called the earliest phase
evolution,

as
But like

particularistic,
Prof. Caird’s
is also found

at the final analysis to be only a form of the
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“Not-me,’—what in Hindu Philosophy 1is
characterised by the general term Idam or
this, that is, what is not Akam or I or me.

But this is speaking in the terms, it may
be said, of the unknown ; what in mathematics
is called X and Y, the “not-me” is an un-
known quantity, and may mean, therefore,
as much or as little, as Prof. Max Muller’s
“Infinite.”” No, by no means so. For this
“not-me’ is a very tangible thing to primitive

) man. It is the power-not-

It is the power-not- .
himself that constant- himself that constantly
za‘i‘“f:shg“a‘iﬁfﬁl’g;?ls curbs and controls him.

In his nature-surroundings
the primitive man stands perpetually face to
face with a power-not-himself that curbs
and controls his activities. He sees it in the
roaring thunder, in the rushing storm-wind,
in all-devouring forest-fires, in running
volumes of water, in cataclysms like earth-
quakes and tornadoes, as well as, at a later
stage, in the movements of the heavenly
bodies, and the mysterious play of light and
darkness at nights, and at dawn and even-tide.
All these are his “Not-Me,” represent
powers and personalities to him that have
a hold upon his life and that can make or
mar his happiness at their will. This percep-
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The nature-deities tion of the Not-Me in
of the carly Greeks nature is the origin, really,
ginate from the per- of all nature-deities
ception of the ‘‘Not- .

Me” in nature. Max Whether found in the an-
s oo o Cient records of the Hindus
from this fact. or the Greeks or of any

other race. All the more
prominent Vedic gods, like most of the
earlier Hellenic deities, belong to this class.
And it is, evidently, a consideration of these
that had led Prof. Max Muller to atribute
the earliest quickening of man’s intuitions of
the Infinite to his contact with and contempla-

tion of the awful mysteries of Nature.

2. Hume and Spencer’s Theory

Nature, however, is not the only aspect in
which the “Not-me” or the “Power-not-
himself”’ that sought to control man, stood face
to face with him, in the earliest state of his
existence. As in his Nature-surroundings
primitive man saw and felt the presence
of a Power-not-himself that stood in oppo-
sition to his desires and activities, so also in
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his social life, in the authority of his tribe,
in the rites and customs enjoined upon him
by tribal law and tradition, that had behind
them the sanction of his ancestors, primitive
man became, at every step, conscious of a
controlling and awful out-
side agency. While Max
Muller saw, from his study

But the primitive
man found himself
controlled also by
social authority and
traditions, Hume and

specially of the primitive

Spencer seem to .
gfnemlise from cases Yecords of the Aryan reli-
illustrating this fact in : : _ .
tracing this source of gl.ons this Power not
religion in ancestor- himself that quickened
worship.

man’s earliest consciousness
of religion in his nature-surroundings, Hume
and Herbert Spencer from their special
examination of the records of the life and
thought of savage man, as found in books of
travels, saw this Power-not-himself only in
the social authority and traditions of primi-
tive man, and the one took nature-worship
as the first expression of human religions
while the two others took ancestor-worship to
represent that earliest phase. The fact
however is that the earliest phase of religious
evolution testifies to the presence of a dual

force acting wupon the
rﬁ‘ﬁgeio"r;f tha rplrég:ci instincts of man one, what
of a dual force—nature may be called the Nature-
and soclety. force, giving rise to the

6
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worship of what has been called Nature deities,
such as are found in early Hindu and Hellenic
religion, the other Social-force, which led to
the worship of ancestors as the source,
the sanction and the fountain-head of it.
Out of this dual consciousness of- a Power-
not-himself—that manifested in Nature-
phenomena and in Social authority that man’s
earliest religion seems to have grown up.

3. Man’s Earliest Religion—Product

of Both Elements

Indeed, as Nature formed an essential
factor in the life of man, so did also Society,
at every stage of its growth. His social
environments have been as constant a factor
of his evolution as his nature environments.

Both the factors We know of no time in the
essential and constant. hlStory of man when he

did not live in and form
part of some social organisation. It is his
relation, organic almost and pre-historic with
other men and women, forming members of
one and the same community or tribe, speaking
the same dialect, observing the same customs,
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tracing a common origin, that really differen-
tiate man even in the most primitive state
from every other species of animal. We can
conceive of no time when man was not a social
being, and even pre-historic research furnishes
no evidence of such a period of human
evolution. And this social bond has univer-
sally constituted an essential element of his
religion. In fact, where we find absolutely
no idea of a God-head, no injunctions regarding
worship, no records, direct or indirect, of any
instinct or sense that might be referred to the
Unseen, where, in short, we find no trace of
what is usually known to and understood by
us as religion, even there we find this
obedience to social authority, in the form of
observance of social customs, as the only
substitute for religion. But his social environ-
ments supplied only one-half of man’s
religious incentive, the other half was sup-
plied by his natural or physical environments.

And these two, Nature

There are, however, . .

considerable variations and Society, constituted
i‘ﬁeg‘einegghxger;f: always the two agencies
systems, that worked up every-

where the religious con-
sciousness of mankind. But there has been
considerable variations in the emphasis that
has been laid on these two essential stimuli
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and vehicles of man’s religiou sideas. In some
people, the emphasis has been on Nature, in
others on Society, while in some again it has
been fairly divided between them two. Where
the emphasis has been stronger on the social
than on the nature environments, asit seems
to have been, for instance among the Chinese,

and in another fashion,

(@) Among the

Chinese and the among also the Hebrews as
iec'i’;f‘f‘:’c:gtelzttfe‘:;g;‘s well, there' nature-forces
Fhe nature-forces in have been viewed and ex-
its own terms. pressed interms of social
life and relations,—the conception of
a social hierarchy rising in gradation from
family-authority, represented by the worship
of ancestors, to the imperial authority,
represented by the sovereign, the earthly
manifestation and instrument of the royal-
dead, is transferred also to the government
and organisation of the physical world, as we
see in China ; or the conception of an earthly
theocracy is transferred to represent a similar
rule in Nature, and the hosts of Yahveh
represent an earthly army here, and an army
of stars and planets above, as we find in the
records of the children of Israel. Among the
Aryans however this emphasis has been,
it seems, very fairly divided from the
earliest times between nature-forces and
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social-authority ; and we find in the Vedasa
dual religion, so to say, one consisting of the
worship of Nature-deities and the other that
of ancestors, and these two lines of religious
sacraments and duties run parallel to each
other throughout the entire course of the
evolution of early Vedic Hinduism. And even
in subsequent evolution, as the Nature-deities
gradually united and coalesced, so to say, In
the conception of Brahman, the One Truth—
the Ekam Sat, as 1t is put
eaiﬁvgi’iiﬁ'ﬂ?d‘i,i;ﬂ,‘i in the tenth Mandala of
emphasis was fairly the Rig-Veda, so the Social-
divided between the .. ..
two. deities, the ancestral spirits
also united and coalesced
in that of Prajapati. Brahman represented the
In & higher stage of highest §ynth}3sis, in the
Evolution the nature- Pre-Upanishadic stage, of

deities gradually united .
od conlesced imths the  Nature-gods  while

conception of Prajapati represented that
Brahman and the f th .
social-deities synthesi. Of the Social gods or ances-
;fdaj?p;l:f notion of tral spirits; and Brahman
r ¢ - - -
and Prajapati, like the
Devas and the Pitris, divided Vedic worship

In the highest syn- equally between tljnem fc?r
thesis of monotheism, @ very long period, it
the conception .
of Hiranya Garbha S°¢MS of thg evolution of
contains social-empha- primitive Hinduism. And

i, . :
b even when it reached the
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stage of monotheism, the social emphasis
was not entirely lost but Prajapati was still
retained, as we shall see later on, in the
conception of Hiranyagarbha, the first born
of Brahman, the origin of social life and
order, the first teacher of truths, the first
promulgator of law.

But society forms oue essential element of
man’s religion. The other essential element
has been supplied by his physical environ-
ments. In the earliest stage, his mind was
naturally absorbed by terrestrial phenomena
He was then engaged in clearing the earth, anci
making it fit for human habitation. His mind

Of the phenomena was naturally fixed on the

of nature the celestial earth. At this stage fire

succeed the terrestria)
and those havingmore must have played a very

direct reference to his importa : . .
daily life precede those p p o nt part in his life.
that are remote in that rimitive man first stood

respect, in evoking . . T
religious consciousness face to face with fire, in its
in man. natural manifestation of

) jungle-fire,—self-product,
forest-devouring, terrible and overwhelming
to both man and beast, yet ultimately
turning out to be the greatest friend of man,
in as much as it cleared the surface of the
earth of both beasts and vegetation, opening

it out thus for human habitation. Fire,
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therefore, we find in the Vedas, described as
the first-born of the gods. In the jungle-
clearing stage man had really no leisure to
contemplate the majestic sweep of the
heavens. He was then too. absorbingly
engaged in fighting his terrestrial enemies
and overcoming the obstacles that Mother
Earth raised before him to indulge in pleasant
dreams of the sun and the moon or the
blue vault above him. Celestial phenomena
came later to receive his notice, and of these
storm and wind, thunder and lightning must
have received much earlier notice. The
heavens as the panorama of light and darkness
or as a symbol of all-embracing and all-perva-
ding immensity, which Max Muller calls the
symbol of the Infinite, entered much later into
man’s reflections to form thus an element of his
worship. But natural objects and phenomena,
whether terrestrial or celestial, supplied
always at every stage and everywhere one
aspect of the great Not-me, through which man
first commenced to feel after his Maker;
while his society formed the other aspect of
it. And the truth about the origin of the
religious sentiment lies therefore neither
in the theory of Hume or Spencer on
the one side, nor in that of Max Muller on the
other, but partly in both; the full truth being
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found in the combination of the two. For

man’s religion has always
Religion is thus an 2 y

attempt at adjustment been an attempt on his
Z‘I’w'i‘r‘g:gin‘::d social  hart to adjust himself to

his nature-surroundings on
the one side and to his social-surroundings
on the other.

Religion may, therefore, be defined with
the Greeks as Harmony —the harmony of the
individual man with his environments in every

aspect and department of

Ie is the harmony .o 1:ifo and activities, as
of the individual with ’
?ti\saer;]‘i'igfg:te&t:' a:fé well as in .tl‘le higher and
harmony of the inner more spiritual stages,
self to the outer life. harmony with his inner
self—his  inner ideas, ideals, desires,
aspirations and cravings—and his outer life
and activities and the social and civic institu-
tions in and through which that life and those
activities find their instrument and fulfil-
ment. And the true history of religion is
only the history of the attempt that man

has always made, with
isii;t?iv;t%fwl‘oghsg;gg varying success, to adjust
a progressive adjust- himself to his physical, his
:‘i‘m?:el?io!:irem‘?;’{oﬁ: mental, his moral or social,
conditions of life for his ¢jyvic and economic

its highest realisation, . )
conditions and through this

ra
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progressive adjustment to develop the highest
possibilities of his nature and realise the
loftiest promise of his soul.

This, it seems to us, is the view of religion,
in its most general aspect that a comparative
study of the religious experiences of humanity
most fully supports. It supplies a key by
which almost every religion may be unlocked,
—from what is called the lowest forms of

animism, fetishism, or
This is the view ot totemism to the highest
religion most consis- .
tent with tcklxe com- forms of monotheism or
parative study of the . -
wide religious ' experl. theosophy or gnosticism,
ences of humanity. whether Hindu or Christian

or Islamic.



CHAPTER V.

Evolution of Religion

1. It Evolves with the Evolution of the Views
of Self and Not-Self

Contact with the “Not-me” in its dual aspect

. . of Nature-force and Social-
Religious life grows

with the growth of authority, is the origina-
man’s contact with -
nature and society and ting cause, then, of the

the consequent in- religious consciousness in
crease of his
knowledge of them:. man. It grows and
expands necessarily with
the growth and expansion of this contact, and
the consequent advancement in man’s
knowledge and ideas concerning his natural
and his social life and limitations. All differ-
ences between one religion and another is
explicable by the different estimates that
man has formed in different countries and
at different times of these two aspects of his
Not-me, as well as by the difference of the
emphasis that has been laid by different
peoples on one or other of these dual factors
of their life. The study of these variations,

as well as of the fundamental unity
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underlying them all, with
Science or Philo- ;

sophy of Ruligion 1o 2 Yi€W to work o.ut' the
the study of the varia- general laws and principles
tions as well as of the . . ..
underlying unity of involved in the origin and
the different estimates  gyowth of human religions,
of the two aspects of °© N
th%:f “Not-me”  in 1s the object of what may
different countries .
and nb,- differene De called the Science or
peoples, by critical ; ision.
P errvation and. pro. Philosophy of Religion
per application of the And, as we have already

::triio(g.compamme said,the methods of investi-

gation here are the common
methods of Science, namely, observation, ex-
periment, comparison, classification and gene-
ralisation, to which must be added the two
most important methods of investigating
living and growing objects and institutions,
namely, the comparative and the historic
method, corrected, verified and illumined

by the general law of psychological or mental
evolution.

Religion being thus in its broadest and
most universal sense the attempt of

Evolution of Reli.r Man to adjust himself
gion ccrresponds to : SEAT ” : a
the evolution of mante t? his  “Not me, w'lth.
view of the “Not-me” View to the realisation

which, sgain, corres- . .
ponds to the evolu- of his own highest

;\i;:)n lcf)'f his view of end, the evolution of
mself. 7. .
religion must necessarily
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follow the course of relétionship in
which man enters, in his progress through
life, with this Not-me. And, indeed, we find
it always in actual history that man’s
religion has always changed or advanced
in accordance with his progressive or chang-
ing views of this Not-me, as his views of this
Not-me also have, themselves, changed and
evolved, in accordance with man’s changing
and advancing views of himself.

Man’s relations with his Not-me are of
three classes. The Not-me is, in the first
place, an object of man’s knowledge. All his
senses operate on and through this Nof-ne.
He sees it, he smells 1it, he hears it, he
touches it, he tastes it,—in nature, and he
feels its presence and power in his relations
with it, in his social life. By these means he
comes to know of the Not-me. Man here is,
though he may not always know it himself,
what we would with our advanced knowledge

(a) This is due, in call the knower of the

the first place, to the Not-me, and the Not-me is the
relation of the knower

and the known bet. object of his knowledge ;
ween the self and the

he is the subject, the Not-
not-self. . . . .
me is his object. This
is the one relation. And it is the character

of every relation that any changes in one of
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the factors of it brings on a change neces-
sarily in the other factor also, so far as the
particular relation is concerned. Consequent-
ly man’s views of himself have always
changed with his altered views concerning
his Not-me, as his changed views in regard
to the Not-me have also changed similarly
his own estimates and ideas concerning his
own self. Change in man’s nature-surround-
ings owing to his migration to a different

Ilustrated in  the and distant region of the
f)‘:ji‘r‘ées on mi’;rl;gt;gg earth is a real change in
anc! contact .wit‘h alien his Not-me. So also is what
social organisation. contact with an alien social
organisation must necessarily work in the
other, the social aspect of his Not-me. And
these changes have contributed very largely
to distinct changes in man’s religious ideas
and ideals where even the original religion
seems to have been one. Differences between
Judaism and Islam are of this class and
character, as well as the differentiations that
are observed in the religions of ancient India
and ancient Greece. In the one case these were
brought about by the dispersion of the Semitic;
in the other by that of the Aryan race.

As the Not-me stands to man in the relation
of known to knower, or object to subject;
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. so also it stands to him

(b) Secondly, it is . K
due to the relatlon of 1N that of en]oyed and
;g‘se;%i;fgm“r;ﬁc:f‘ enjoyer. Man not only
knows the Not-me through
his perceptions, but every act of perception
calls up sensations of either pleasure or pain,
and thus man stands perpetually related to
the Not-me through his sensations or feelings.
And here also progressively to man’s capa-
city to feel, as well as to the Not-me’s power
or opportunity to make him feel that his
relations with it must change, and such changes
must necessarily lead to important develop-

ments in his religious ideas and ideals.

And, finally, the Not-me is not only an

(© Thirdly, it is Object of man’s knowledge
dus'to che relation of or of his emotions,—is not
ject of action between somethmg that he per-
them- ceives by his senses or some-
thing that causes him pleasure or pain, fills
him with admiration or disgust, or awe or
contempt,—something that works upon his
emotions, but it is also something that calls
forth his energies and impels him to some
form or other of activity always. In our
present state, there may be things that we
perceive about us which neither draw nor

repel us. In these cases perceptions do not
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evoke emotion and in the absence of emotion,
the will is not moved. But this is largely, if
not wholly, due to the comparatively higher
stage of mental evolution that we have
reached. In this matter, the adult man or
woman in civilisation differs much from little
children whose perceptions are uniformly
associated with sensation and volition. It
is universally observed in babies. Savages,
not trained to habits of reflection, are like
babies in this respect, and the necessary rela-
tion between perception, sensation and will-
movement is proved more clearly in their life
than in ours. But the Not-me is to us, as it
is to them, equally subject to the operation
of the will. Man knows the Not-me, and stands
to it in the relation of subject. He feels
the Not-me and stands to it in the
relation of feeler and felt,— or as we have
in Sanskrit, enjoyer and enjoyed—Blogya-
Blioktaram. He 1is moved to action by the
Not-me, and stands to it,-thus in the relation
of the agent to the object of his activity. |And

The actualities of the course of evolution in
:}'g; ‘t}}‘l‘e"-r,efggcr;elilac religion is determined b.y
the course of evolu. the actualities of this
tion of religion. triune-relation in which
man stands always to his Not-me, as represen-
ted by his nature-environment and his social
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organism, the changes in this triune-relation
accounting for his changing ideas both of his
Deity and his Duty.

2. Its Psychological Process

The course of religious evolution must,
therefore, be studied as an essentially psycho-
logical phenomenon. It must be studied, that

The process of such is, in the light of the evolu-
an evolutiopis clearly tion of human reason, hu-
:ngiyoc:oalﬁ?gfggnge’ man emotions, and the hu-
studied as such. man will. The earliest
Stage in this psychological evolution must
mark the earliest stage also of religious evolu-
tion, and so on the two courses of evolution
must necessarily advance along parallel lines.

In the earliest stage of mental evolution
we find three things, namely, (1) perception of
sense-objects (2) sensations of pleasure and
pain, and (3) activity to attain the one and
avoid the other. This is, in the most general
terms, child psychology, This is also, more or
less, the psychology of primitive man in the
earliest stage. This is What may be called the
naturalistic stage of human culture.

——
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(A) Its Naturalistic or Perceptive Stage

Man here is but little removed from
brute creation. His senses are his main
guides in life. Instinct isin possession, here,
of his reason. When he reasons at all, as he
must necessarily do in taking his experiences

of yesterday as a guide for

In the naturalistic . :
stage of religious evo- to-day, he does so instinc-
lution the perceptions, - tively, so to say, and not
and impulses of the by any conscious, reasoned
f,;‘jlgc’t‘:;‘“:noi‘i‘fgly;gj process. His experience Is
:lllei;*jods of his wor- limited. His vision 18

narrow. His generalisations
are few, such as are observed in the play of
intelligence even in lower animals. His emo-
tions also are of very simple character. The
complexity observed in the thoughts, emotions,
and impulses of civilised man is absolutely
unknown here. And his activities are also
of the simplest, the most direct and crude
nature. This is the inventory of the mental
life of primitive man. And his religion also
is in perfect consonance with this life of
perceptions, sensations, instincts and animal
impulses :—perceptions supplying the object
of his worship, sensations the motives for it,
and instinct and impluse furnishing the me-
thod and appliances, the rites and ceremonies

7
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of his worship. This may very properly be
called the naturalistic stage or phase of reli-
gious evolution.

And, as we have already said, this term
naturalistic, or as we would ourselves prefer
to call it, perceptive, would seem to be a more
accurate characterisation of the first phase of

) . religious evolution than
As this first stage is

that of undifferentia- Prof. Caird’s objective,

ted unity, it should pocayse they follow more
more accurately be

called ‘Naturalistic’ or, closely,perhaps the Dialec-
rather, ‘Perceptive’ and

not ‘Objective’ which tic of Reason. 1In the Dia-
implies differentiation Jetic of Reason, the first
between subject and X k
object. or earliest stage is that
of unity,—undifferentiated
and homogenous unity. But the term objec-
tive presupposes differentiation, breaking up,
that is, of this homogeneity ; for there can
be no consciousness, strictly speaking, of an
object without that of a subject, which stands
over against it. Where the subject is uncons-
cious, there is really and truly no object
either. Indeed, the first movement of know-
ledge is an undifferentiated perception, and
mere perception, though it does generate
knowledge by differentiating it from other
perceptions and putting them on a line, (inte-
grating) with it, does not imply differentiation
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of subject and object. Indeed, what may be
called, in some sense, a pure state of nature,
is decidedly a state of homogeneity. In our
mental life it is the stage where no distinc-
tions have yet arisen between the knower and
known, between subject and object, except
that of me and not-me. All knowing in this
earliest stage is almost entirely perceiving,
an operation of the sense without much
analysis, reflection, or generalisation. It is
therefore that we prefer to call the first stage
of religious evolution, as the Naturalistic or
the Perceptive stage.

(i) The Earliest Stage Essentially Perceptive.

And the actual history of human religions
supports this nomenclature. In the earliest
stage the senses play a dominant part in the
development of the religious sentiment. The
Deity here is not really an invisible, supersen-
suous Being, but are all visible snd “sensible”
gods and godesses, only though visible, there
is always something “uncanny’ and mysterious
about them, something that suggests hidden
powers for good or evil and undiscovered
possibilities.  And this element of mystery
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A ) is essential to raise an
m;herelfi';fs;z ‘;’f,j;’; object or phenomenon,
that the eatliest reli- however close and clear it
gion is essentially Per- R | o
Ceptive inspite of the may otherwise lie within
f};‘;‘fvf:d of myetery ¢ho range of man’s senses,

to the position of a thing
to be feared, and therefore, to be worshipped,
that is, either conquered or propitiated. But
this element of mystery notwithstanding,
man’s earliest religion, like the earliest phase
of his mental life, is essentially one of
preceptions. We should like, therefore, to
characterise the first and earliest phase of
human religion as Perceptive, instead of
Objective.

Religion originates, as we have seen, in
man’s attempt to adjust himself to his Not-Me.
This Not-Me presents itself to primitive man
always and everywhere in the dual aspect of
Nature-Force and Social Authority. And, in
the earliest stage, both Nature and Society
are viewed by man absolutely through the
senses, unassociated with any reflection, except
what is essential to the exercise of memory,
and what is consequently common to all
animal intelligence. Even in this stage funda-
mental differences are observed in the religious
ideas and acts of different races. Among some
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Inspite of all'differ- thfa gmphams, as we ha.ve
ences, even in this said, is more on their social
earliest stage, in em- . .
phasis on the various lite than on their Nature-
aspects, the basis of ophyironments; among

sense-perception is .

common to all early others it is more on the
stages of religions. Nature-environments, per-
haps, than on their social life; while among
certain races, from the very beginning, so far
as we can see from their most ancient records;,
this emphasis seems to have been pretty fairly
divided between the natural and the social
aspects of their Not-Me. But whatever differ-
ences might thus be observed even in the
earliest phase of their evolution, between
different riligions, the fact of their being based
essentially upon sense-perceptions is common
to all. The earliest Vedic deities, Agni,
Varuna, the Maruts, Rudra, Indra, the twins
Aswini Kumars, are all visible objects. So
also are all the oldest Hellenic gods. So also
is the earliest God-perception of the Hebrews,
inspite of all their claims to a superior and
supernatural revelation of divine truths. El-
Elohim, translated as Lord Almighty in the
English version of the Old Testament, walks
the earth, and is visible to his first creatures.
Adam and Eve see Him, and He sees them, and
that this seeing is literal and not metaphorical
is proved by their hiding themselves from their
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Creator, and by the Creator calling out for
them, showing that He could not see them in
their hiding, and their answering Him from
their secret shelter. The entire story is clearly
the record of a very human, that is, sensuous
drama. Scholars are of opinion, no doubt.
that the story of the Fall is not original to the
Hebrews, but that they borrowed it from
others. But whatever may be its source, the
fact is absolutely undeniable that this story in
the Book of Genesis represents the perceptive
phase of religion, and even the Jews must have
had such a phase, as otherwise it would not
have been possible for them to adopt it to
their traditions. All these are remnants of

And there is no oY old {ecords, no doubt,
justification for inter- as all ancient cosmogonies
ﬁ;itingoftheglumlargéf everywhere are, more or
e.xperience, in a figura- less, and there is abSOlutely
rve sense: no justification for inter-
preting these passages in the light of our
larger experience, in a figurative sense. The
Negro who, in obedience to ancient custom,
still offers in our own time, food to the tree
or ;the bush that has been worshipped from
time immemorial by his ancient forbears may
say that the invisible spirit of the tree eats
the invisible essence of the offerings, and it
is, therefere, that though eaten, the food,
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apparently remains the same.’ But still
it is a fact that his primitive ancestors made
no distinction like him between the tree or
bush, as they saw it, and its invisible spirit.
Such a consciousness would presuppose the
cognition of the self as distinguished from the
not-self, a conciousness of the soul or spirit
of man as not only differentiated from but
absolutely independent of the body. Yet
nowhere, nay not even among people who
have had, it seems, an original endowment
of a spiritual sense, is this consciousness seen
so fully developed in primitive culture. The
earliest conception—if we may at all apply
the term to what was only a perception—of
the God-head, was nowhere that of an invisible,
The early concep- SUPersensuous being or
tion of God is always thing, but that of some-
sensuous O percep- . . .
tual though shrouded thing which, though cognis-
in awful mystery. able by the senses, was
still shrouded in some profoind or awful
mystery, either owing to its very nature, or

owing to some memories associated by tradi-
tion with it.

Indeed, not only in the Book of Genesis
but even in Exodus where we come across

1. See Tylor’s Primitive Culture and Early History
of Mankind,
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the records of a somewhat advanced phase
of Judaic religion, we find mention of a
“sensible” God-head. Elohim walked the
Even the Exodus earth at Eden; and was
speaks of a “sensible” seen and heard with their
Sgd;*;;gﬁiggw‘{;ggﬂgf mortal eye and ear, by
up long even in an Adam and Eve, in the book
advanced stage. .
of Genesis. Yahveh or
Jehovah, the new name in which the God
of Israel presents Himself to Moses, in
Exodus, is also seen by him, though some-
what mediately, in, or though, or as, a burning
bush. Yahveh talks to Moses even as
Elohim had done to Adam. He too is almost
a visible, and undoubtedly an audible God.
Gradually, however, He passes out of both
man’s sight and hearing. But even long after-
wards the tradition is kept up; and the Ark
of Shilo becomes the symbol or nmemonic
of the old vision and a whole party of
Israelites are punished with immediate death,
in verification of the old saying of Yahveh,—
“no man shall see God and live”—for foolishly,
and possibly in a sceptical spirit, prying into
the sacred mystery.
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(ii) The Perceptive Character of the God-
Experience in early Hebrew Records.

In fact, the sensuous or perceptive
character of the God-experience of the early
Hebrew records cannot be denied. In Genesis
3, 810 we read—“And
they leard the voice of the
Lord God walking in the garden in the cool of
the day; and Adam and his wife hid them-
selves from the presence of the Lord God
amongst the trees of the garden.”(8) “And
the Lord God called unto Adam and said

unto him, Where art thow 7' (9)

(I) In Genesis 3.

“And he said, I heard thy voice in the garden,
and T was afraid. Because I was naked and I
hid myself.”(10)

And next follows what sounds like an
enquiry into the facts of their disobedience :
God asks Adam ; he refers to Eve; he next
asks Eve, who refers to the serpent, and they
are all punished.

The same perceptive God-experience is
recorded also in Genesis 4, for here also God
appears before Abel and Cain, and has a long
converse with the latter,

(I) In Genesis 4,
and being punished for
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killing his brother, Cain “went out from the

presence of the Lord and dewlt in the land

of Nod, on the east of Eden.” (verse 16".

Tn the next place, God repents his creation—
(Genesis 6. 6 and 7), and sends the flood, but
appears before Noah and directs him to make

(i) In Genesis 6. the Ark and go and take

shelter in it. After the
Deluge, Noah builds an alter unto the Lozrd,

and offers burnt offerings on it. ‘“And the
Lord smelled a sweet savour; and the Lord
said in his heart, T will not again curse the
ground any more for man’s sake;

&c—
(8.21-22).

The TLord appears before Abraham,
however, subsequently, ‘in a vision” (15. 1.);
but He talks to him as he did to Adam and

(v) InGenesis1s. yoah—Butthe visible sign

does not yet pass away.
For, when the Lord made a covenant with

Abraham, just after the manner of the ancient
Hebrews, (15-9-10) though the terms of it
were revealed to him in “deep sleep”
(15-12-10&c) the actual ratification was made,
as was the custom, by the Lord passing be-
tween the pieces of meat, as ‘“a smoking
furnace and a lamp of fire” (15. 17).
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Subsequently, <however, the covenant is
reaffirmed by God who ‘‘talked with”
Abraham (17. 3.

The Lord, next, comes “down” to Sodom
and Gomorrah to ‘“see whether they have
done altogether according to the cry of it

(V) In Genesis 18. Which is come into him,

“and if not,” (He says)
“T will know.” (Genesis 18, 21).

Next we find the same perceptive God-

experience, distinctly, repeated in the case
of Jacob :—

“And Jacob was left alone; and there
wrestled a man with him until the breaking
of the day. And when be saw he prevailed
not against him (Jacob)—he said—ILet me go
for the day breaketh. And he (Jacsb) said,
I will not let thee go, except thou bless me.
And h.e (the wrestler) said unto him (Jacob)
what is thy name ? And he said, Jacob. And
he said, thy name shall be called no more

(VD) In Genesis 32, Jacob, but Israel : for as

a prince thou hast power
with God, and with men, and hast prevailed.
And Jacob asked him and said. Tell me, I
pray thee, thy name. Wherefore is it that
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thou dost ask after my mname? And he
blessed him there. And.]acob called the
name of the place PENIEL (i.e. the Face of
God) : for I have seen God face to face, and
my life is preserved. (Genesis 32. 24-30 &c).

In Genesis 35, 9—15, is recorded another
“appearance” of God to Jacob, and his con-
verse with him, and also how God pointed
out the spot where Jacob had first talked to’
him, so that he might build a pillar there, in
memory of the event;—
“And God went up from
him (Jacob) in the place where he talked with
him. And Jacobset up a pillar in the place
—and called the name of the place where God
spake with him,—Bethel’’ (verses 10—15\.

(VII) In Genesis 35.

It would also be impossible to deny that
the God-experience recorded of Moses in the
Old Testament is also of a distinctly percep-
tive kind.

In Exod. 3-2. where is recorded the first
vision of Moses, we read—‘“the Angel of the
Lord appeared unto him in a flame of fire
out of the midst of a bush, and he looked,
and behold! the bush

VIII. In Exodus 3. ) .
burned with fire, and the
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bush was not consumed. And Moses said, I
will now turn aside, and see this great sight,
why the bush is not burnt. And when the
Lord saw that he turned aside to see, God
called unto him out of the midst of the bush,
and said, Moses, Moses. And he said, Here
am I. etc. (verses 2-4).

A reference to Isaiah, 63, 9, tells us what

the Angel of the Lord means,—it means not

(IX) In Isracl 6. a messenger of the Lord,

but his presence. ““In all

their affliction he was afflicted, and the
angel of his presence saved them etc. (Is. 63-9).

Subsequently, we read of the Lord going
(X) In Exodus 13. beff)re_ the Israelites, 1in
' their journey through the
wilderness,—“in a pillar of a cloud” by day
and “in a pillar of fire” by night. (Ex. 13.21.)

And all these bear ample, and it scems to
us absolutely convincing evidence of the per-
ceptive« the “sensible’ or sensuous character
of the earliest God-experience of the Hebrews.
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(iii) In Mahomedanism.

Even Mahommed, the most iconoclastic,
and in some sense, the most rationalistic of
the founders of religion, though he did not see

e ele- God, yet heard His voice in
m;rr&einpe;f:ﬁ;l:\idan— mount Horeb. If it be said
fd“;h;‘:lf:;d":fé" h°l§ it was not audition, but
disciples—though cognition, not a sensuous
Islam, really, belongs ‘
to the reflective stage but a soul-experlence, ex-
of religious evolution. pressed in the terms of the
sensuous only, still the actuality of the visions
of his disciples—visions of him and Ali and
others, could not beso explained away. Nor
should we forget the comparatively advanced
state of Arab consciousness and culture when
Mahommed was born. Islam belongs really
not to the perceptive but to the reflective
stage of religious evolution.

(iv) It cannot be entirely Subjective.

All these, however, disappear from the
later Jewish records. It is no longer God Him-
self who appears directly to man, but his
angels,—-bene-Elohim,—~the sons of God as
they are called, become messengers between
God and man. Gradually even these pass out
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In later Jewish re- O.f the stage of JUdal(_: rell_-
cords, the angels came  gious thought and imagi-
as messengers of God .
to man. In the nexte nation, and not God, nor
stage, we ﬁn::} the oven His angels, but most
‘voice of God” com- » .
ing. At last, in tge frequently the “Voice of
New Testament, the . _
Spirit of God, in a @0d,” comes to the Pro
visible form descends phets to communicate to
upon Jzsus.

them, and through them to
the people of Israel, the wishes and admoni-
tions of Yahveh, uutil we fined in the New
Testament that neither the visible presence
of God, nor that of His angels, nor even his
‘““voice” comes to man, but it is the Spirit of
God that descends,—and here also in a visible
form, though evidently symbolic—upon Jesus
immediatly after his baptism to declare that
this is His Son in whom He is well-pleased.

The early perceptive And the gradual dropping
stage transcended so 3
gradually can never be out 1n tl.]ese r'e(?OIdS of
colled entirely Subjec- the previous visions and
tve: auditiois of Godis extreem-
ly significant, as indicative of the fact that
in the earliest stage, even according to Jewish
tradition, man did hold intercourse with
visible and audible gods, and this vision, in
any case, was not entirely subjective.
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(v) Its End Sensuous.

The earliest phase of religion appears to
have been either nature-worship, ancestor-
worship or a combination of both. And, in
every case, the object of man’s earliest
religion was cognisable, either directly
or indirectly, by his senses. The nature-

In nature-worship or deities “.,ere a.“ visible
ancestor-worship or a and audible objects, and
iﬁ;"l;lgji?f“of‘ijom‘ig the ancestors were also,
is always coguisable by ip a way, such. They were
the senses. . .

human beings, having all
the powers and functions and forms of visible
men and women, though removed, by death,
from the field of their earthly labours.
These ancestors appeared, often times, to
their children in dreams and thus testified to
their existence, and not infrequently even
indicated their wishes, their pleasure,
or their wrath, through the same psycho-
logical phenomena. And it is well-known
that to the primitive man, his dream-life,

Eg the departed though  mystereous and
ancestors appearing in awful, was not a bit less
dreams. . . .

real than his waking-life,
and that his dreams supplied much ampler
materials for his crude but absolutely natural
and unsophisticated religion, than even the
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experiences and activities of his waking hours.
So, from whatever point of view we examine
the earliest recorded or even the earliest con-
ceivable, state of human religion, we find that
it was almost entirely a product ot man’s
sense-activities and his sense-life, the only
life that he may be said to have had then.

In this stage the end His deity was always some-
;)lf;i‘_g_‘zz‘t;gnﬁsec’m“g; thing that he perceived by
pleasure .and avoid- his senses. The end that
ance of pain, he sought through his reli-
gion was the furtherance of his earthly, his
animal, his sensuous life—he knew then of no
other—the attainment of pleasure, and the
avoidance of pain, both being almost entirely
sensuous ; and his mode of worship was also
sensuous. Where religion appeared in the
form of submission to custom or tradition
alone, as we find it in some savage peoples,
there also the motive was the safety and
pleasure of the individual or of those who
were dear and near to him.
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(vi) It is Unavoidable.

Nor, indeed, is there any warrant whatever,
even in the experiences of the most developed
forms of human religions, for looking down
upon these primitive efforts of the human
mind to reach itself out to the Absolute or
Infinite, as belonging not only to a lower,
but essentially and generically, an altogether
different plane. For, can it be held that

The deepest spirit.  ©VeN Chrlstlamt.y or Islarp,
ual  experiences of the two most 1conoclastic
Islam and the Chris- . .
tian  consciousness Yeligions of the world, has
Prove that though been able completely to
sensuousness indicates
a lower stage of reli- get beyond every form of

1 > e . . .
’fng:':lfgi?;;t’:‘;t rf:}]’if sensuousness in their reli-
glons of theworld can-  gious ideals and cultures ¥
hot always afford to .

get completely beyond What, for instance, are
every  for of it. :

hus it 3 not of & the deepest experiences
blane quite different of Islam ? Do not these
from that of the

higher religious exper- a1l gather around the re-
iences. lations that are realised
by the faithful with the Prophet ? And how
are these cultivated? Is it not through the
Contemplation of the earthly life and even
the fleshly form of the Hazrat, or of his
Immediate disciples, Ali or Abubekar and
others ? The.hves of the Mahomedan saints
all bear testimony to the fact that some at
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least of their profoundest spiritual experien-
ces gathered around the vision of Mahommed
and his personal friends and disciples. And
every devout Mahomedan would, we think,
unhesitatingly admit that in the profoundest
beatitudes known to Islam, the figure or the
person of Mohammed is always or almost
always present in the consciousness of the
devotee. And the same remark applies to
Christianity as well. The profoundest experi-
ences of the Christian consciousness have
gathered around not only the character of
Christ, in a vague or formless fashion, but
around the figure of Jesus, especially of his
figure on the cross. The vision of Christ on
the cross is universally regarded as a very
superior spiritual attainment in every form
of Christian meditation, and St. Francis of
Assisi, who so deeply realised this vision as
to reproduce in his own body, the passion of
Christ, has been almost universally accepted
as the ideal Christian devotee. The figure
of Christ and that of the Madonna are ac-
cepted institutions for spiritual discipline and
culture in both the Catholic and the Greek
Churches. They are not absolutely discarded
by Protestantism either. They are found in
the Anglican Church, for instance ; and though
some Protestant denominations have banished
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these figures from their Church, have they
been able to put away the vision of Christ on
the cross altogether from their consciousness,
or even from their religious exercises ? On the
contrary, do they not enthusiastically preach
this vision as a vehicle of Christian worship
and Christian culture ? And those that have
entirely banished it, have they gained or have
they suffered in their religious and spiritual
life by it ?

(vii) Itis Universal.

The fact really is that man’s sense-percep-
‘tions, forming an organic element of his life,
constitute always an organic element also of
his religion. Even the most modern of our

religi -

The perceptive o gions, those that pre
sensuous element i:;.l a tend to have known God as
universal factor in hu- Tps
mlan religion having a fpll‘lt, and that try there-
place even in the most fore ¢t i i 1
modern. of ou T g o} wgslnp Him in
gicﬂy:ns. It appears in SPIrit and in Truth, have

ifferent  forms in p
different stagen. Ot rteally reached that

Super-sensuous state which
they preach. Their God is found, at the final
analysis, to be either a mere abstract idea,
and if so, itis no doubt super-sensuous,—or a
mere word, an empty sound,—an acoustic
symbol, so to say, around which whatever reli-
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gion they have sought to grow,—or it is some
sensuous imagery, a poesy or a phantasy and
nothing more. The meanings of sense-precep-
tions may and do vary as between a primitive
and a civilised man, but the fact that these
contribute the most vital elements to human
religion seems to us to be universal.

(viii) It is a question of Fact not of Reality

In any case we have it almost on the univer-
sal testimony of both ancient records and
modern researches into the psychology of
primitive life that in the earliest state of the
evolution of religion, the object of human
worship was always either visible objects or
phenomena, or some visible social authority.
Man does, in primitive culture, see and hear
his God. This much is undeniable. And in

We ate nos of stu<-iy.ing the pheflomena of
course, considetin’g in rellglous evolution, we are

this psychological stu- H
oo ralogieal stu- not concerned here with

perences, their objec- the truth or falsehood of

tivity oOr reality 5. e. . . ..
wheZher the 1t.ruee these visions and auditions,

God appeats, as Heis, —truth, that is, in the sense
through them. We . . . .
take them merely as Of their objective reality.

facts through hi PP
e religio™ which Tt would be difficult to

man progresses, establish the objective rea-
lity of the experiences of
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even our more philosophical religions. But
this question stands however outside the
range of our investigation. We are considering
here a mental or psychological phenomenon,
namely the original ideas of man regarding the
deity, and how they took their birth. The
truth of the ideas, as a matter of actual ex-
perience, and the way in which they have
grown up : this is what we are trying to under-
stand ; and this truth is absolutely independent
of the objectivity or reality of those ideas and
ideals. A man may, for instance, jump off
in a fright at the movement of a black creeper
dangling before his face from the branch of a
tree in a tropical jungle, taking it for a deadly
viper, and the fact that what he got so fright-
ened at was not a viper but a creeper, will
not disprove the truth of his fears or’ the fact
of his running away from it. Similarly the
question here is not whether what primitive

. man saw and heard was in
And from sguch a .
point of view it is reahty God as we have
doubtless that the pre- come to understand that
ceptive forms the ne- i
cessary earliest stage. concept, but whether his
God-idea did or did not
reveal itself through these visions and audi-
tions ; and whether the feelings and activities
that resulted from these visions and auditions

were not what must be regarded as truly
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religious. And when we find that it was so,
we can safely assert that the earliest known
and conceivable phase of religious evolution
is what may well be called naturalistic or
perceptive.

(viii) Forms and Characters of its Deities.

Nor is it altogether impossible to trace
even the form and character of the deities or
gods of this perceptive phase of human
religions. The Vedic deities are indicated by
their very names. Agni is fire, and no one

The forms and cha. Who reads the texts of the
racters of the Deities Vedas, dedicated to this

of the perciptive stage . .
may be traced to g€0d, can mistake his actual

;foi:c::mml or social  form or character. It is

not possible, without do-
ing great violence to the texts, to interpret
the Vedic Agni in any but a purely natural
sense. Agni, for instance, is described as
having two mothers, dvimatrika, which clearly
refers to the production of fire, in that primi-
tive age, by the help of the fire-drill, that is,
by rubbing two pieces of sticks against each
other. We are next told that itis a strange
character of this god-Agni, that he eats up
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his parents immediately he is born. Like
Agni, Varuna also is unmistakably this visible
firmament ; and so are Maruts,—the winds;
and the heavenly twins,—the Aswini Kumaras
are without doubt the morning and evening
twilight. Soma is the juice of the plant of
that name which served as a beverage, possibly
fermented and intoxicating, to the Vedic
Aryans. Indra is sometimes the sun, some-
times the clouds,—the holder of the thunder-
bolt, and sometimes, in later records, he seems
to represent the entire hierarchy of the
shining spheres overhead. Saraswati is dis-
tinctly a river, and we shall see while studying
what Professor Max Muller calls the biogra-
phy of these Vedic deities, how by an exceed-
ingly natural and simple process, this Saras-’
wati came to develop into the presiding deity
of all human arts and sciences, and even the
inspirer of divine wisdom and its personifica-
tion. Vedic deities are of two classes, devas

and pitris ’
E.G. The Devas and d pitris.  The devas, as

the Pitris of the Vedas their name implies, repre-
convey to their wor-
shippers forms and sented nature-forces and

zgagic:ﬁ;ss:r?g:hend- phenomena,' espec ially

those manifested in the
heavens ; the pitris—the fathers, represented
the ancestors of the Vedic Aryans. And both
these conveyed to their worshippers forms
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and characters easily apprehended by the
senses and what may be called the lower

intellect of man.*

We have already referred to the oldest
Hebrew records that have come down to us,
where we find distinct traces of what we have
called the perceptive or naturalistic phase of

primitive religion. It is

Ic is difficult for us  Jifficult however to as-
to ascertain now the R
actual forms of the certain from these records

fﬁ;l"ﬁgf;':ff;‘r?;sﬁ?: what was the actual form

Semitic peoples. of these earliest percep-
tions of the deity among

the Semitic peoples. Both Elohim and Yahveh
are, to us, mere names. We can find out
from the Vedas what Agni or Varuna or
the Maruts and other Vedic dsities meant in
real, sensuous life. But: what Elohim or
Yahveh really meant similarly, is more than
what we can say in the present state of
Yahveh and Elohim ©f our knowledge of Hebrew
flfcesggn?fr:regolci]rfggg; religion and Hebrew
we do not know what language. All that we know
actual, natural or social of Yahveh is that it was a

experiences suggested .
those unpronouncable mere sign among devout

combinati . :
mbinationsoflecters. pophrews, who expressed it

*For  illustrations (1) Egpptian, (2) Babylonian
and Assyrian Mytholgy Vide—Hibbert Lectures; and
(3) Primitive Culture—Vide—Tylor and Spencer.
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by bringing together five characters of their
Alphabet—Yodh, Aléph, Vow, Aléph, and
h#,— without any nookta or vowel sounds being
joined to them, and the combination,
therefore, stood as a mystery which could not
even be pronounced. A similar mysterious
combination also appears in the scriptures of
Islam, namely, Aleph, Lain and Meem, but with-
out any vowel sounds and which also is conse-
quently an unpronouncable word. But Aleph
and Lain, in the form of £/, is a term common
to both Arabic and Hebrew and seems to be the
oldest word for God in the Semitic languages.
We find it in the Arabic Allah, as well as in
the Hebrew Elohim. This is all that we know
of Elohim also. But what was the original
meaning of El or Elohim,—what of Yahveh?
Do these terms refer to something that the
primitive Hebrew, Arab or the common ances-
tors of both saw or heard or felt in his nature-
environment, or were they suggested by his
evperiences of or relations with social
authority to which he was subject ? These
are vital questions. El-Elohim is rendered

. int 1 -
El-Elohim rendered into English by God Al

into English by God mighty. Here is evidently
Almighty suggests : .
the idenTof mishe or the idea of might, strength,

power perceived in power. But whence deriv-
iety. .
nature or society ed? What was it that
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suggested this term to the early Semitic man,
as a word for invincible might or power ? Did
the perception of might, that gave Elohim as a
mame for the Godhead, originally grow through
man’s contact with some nature-force, or with
his social authority ? These are pertinent
questions here, and a satisfactory answer to
these questions can alone reveal the actual
object, the original experience which evoked
this God-sense in the primitive peoples from
whose records the present Old Testament
books were clearly compiled.

But if Elohim suggests its origin in the
perception of power or might, whether in
nature or society we cannot say,—Yahveh
seemes to our mind to suggest its origin some-

what more definitely in

Yahveh, th h . .
vennil social experience alone.

God of the Covenant,

came in perhaps at a
more developed stage
of Judaism when per-
ception  was  giving
place to generalisation
and abstraction.

For Yahveh is undoubtedly
the real God of the Cove-
nant in the Hebrew scrip-
tures, though what was the

original form through
which the precept first commenced to grow is
mor? than what we can say or is ever likely
to discover from existing records. But Elohim
clearly belonged to an earlier period of the
evolution of Judaic religion than Yahveh. In
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the Old Testament, though Yahveh refers to
his Covenant with Abraham he presents him-
self in this new name for the first time to
Moses. It is not unlikely therefore that
Yahveh came in at a later and more developed
stage, when Judaism was passing gradually out
of the early perceptive and naturalistic phases
and consequently when the old vision of God
had commenced to grow dim and the process
of generalisation and abstraction had already
Started in Hebrew thought to a more or
less extent.

(B). The Reflective Stage.

But though religion takes its birth natural-
ly in the sense-life and the sense-experiences
of man, it soon commences to transcend these.
For, our senses themselves gradually reveal
their own inadequacy even to explain their
own workings. They cannot permanently con-
fine the thoughts, the ideas, the emotions
and the activities of man, with the narrow
limits of what may be called a mere perceptive
life, With the expansion of experience,
Primitive man, like the child in civilisation
Which necessarily reproduces in itself every
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phase and process of both the physiological
and the psychological evolution of the race,—
commences gradually to compare one thing
with another, and thereby to think, to reason,
(1) But the limits of t0 Teflect, and thus slowly
the senses are soon but surely to transcend the
overtaken by the .
prwer of comparison apparent evidence an d
and reflection. suggestion of the senses,
and rise, step by step, to a consciousness of
the super-sensuous. We see this process of
slow evolution very clearly in the development
of early Vedic religion, where almost all the
gods, Agni, Varuna, Rudra, Indra, Saraswati,
that clearly took their birth in the sense-
experience of the primitive Indo-Aryans, are
gradually vested with super-sensuous and
ethical properties. Agni, which took its birth
from the fire-drill, comes to be conceived as
existing, in a latent form—in the shape, as it
is subsequently put, of an unmanifested cause
—in the two pieces of wood constituting the
drill, and though unseen its substance or form
is thus never destroyed, and this all-pervasive-
ness 1is transferred to inner experiences of
man ; and Agni, finally, becomes even an
all-knowing God. Similerly Varuna too, first
apprehended as this visible firmamént cover-
ing and overlooking every living and moving
as well as every inanimate and fixed thing,
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comes gradually to be vested with the idea of
) overlordship and omnipre-

E.g. attribution of .
unseen substantiality, Sence and, slowly, with that
causality and all-perva-  of Gmpiscience also, until

siveness to Agni and A ) 3
overlordship, omnipre- the Vedic worshipper is

;Z’;cciigd\?;'ffn:f’telh' able to cry out, almost like
the Hebrew psalmist, that

Varuna knows his uprising and down-sitting,
and cen find him out from the most secret
place of the earth. In studying the biography
of these Vedic gods, we shall see how gradual-
ly these supper-sensuous concepts gathered,
by a very easy and natural psychological pro-
cess, around the original sensuous and sensible
ideas of the God-head of the early Vedic texts
until in the Upanishads we find a phase of
religion that has grown absolutely beyond all
tinge or suspicion of sensuousness. But even
these books themselves, with all their super-
. Supersensuousness sensuous and SUbjeCtive

most marcxlifestbin the emphasis do bear occasion-
Upanishads; but the . . .
transition from the 21 testimony to the origi-

sensuous still visible nal sensuousness of Vedic
there. religion and to their growth
out of it. The Kenopanishad of the Sama Veda
distinctly states how its questionings about
the super-sensuous arose out of its contem-
plation and examination of sensuous

expe-
rience. It starts with the question :—
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Fdfud uafa o fud a«:
&9 W 9gw: 0 fq T4 |
Fafgat arafaai agfw
9g Nd @ S Q) Fafw ?

“By whom directed, does the mind move to
its own objects ? Under whose guidance, does
the vital power, the first of the internal
organs, perform its functions ? Under whose
leading are these words uttered! Who is that
God who leads the eyes and the ears to their
own objects ¥’

And it shows that the Vedic Hindu had
already commenced long before the time
this Upanishad was taught, to reflect upon
and analyse his sense-experiences, and had
found out the utter inadequacy of the senses to

ii. This reflsctive explain and interpret them-
time. bé?“‘llf’ff"gp:ﬁﬁ selves. And when the
shads, and gradually insufficiency of the senses
established the inade-
guacy of sensuous as themselves was thus rea-
objects of worship. lised by him, it could not
possibly take long after this for the Vedic
Hindu to discover the inability of the old
naturalistic and perceptive deities to justify
their place and character as objects of human

worship, and we, therefore, find them dis-
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missed, almost with scant courtesy, by the
devotees of the Upanishads.

A dd |21 Wifq /@ 97 aE

dar fagray wifa gatszanta: |
anda ArmAgeTa |

& WrET gatae f@arta o

There (in Brahman) the sun does not shine,
neither the moon, nor the stars, nor do these
lightnings shine there : how then shall this fire
(illumine it) ? All these shine after Him, the
Shining (One). By His light are all these
illumined.*

* Kathopanishad, Cap. II. Valli II. 15th verse.
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(1) The Emotional and Volitional Phases of
Religion.

Religion always concerns the whole life of
man ; and it has, therefore, three departments,
so to say, corresponding to

(i) The emotional the three aspects of the

and the volitional .
phases of religion de- human life, namely, those

ey e intel of (1) intellection, (2)emo-
tion, and (3) volition. The

first concerns man's ideas regarding his Deity,
the second concerns his feelings towards his
Deity, and the third his activities in relation to
his Deity. And the character of the second
and third aspects of man’s religion is always
determined by the first. His emotions towards
his God are the direct fruits of his knowledge
of, or his ideas concerning that God, and his
religious activities or acts of worship are
alwa?ys determined by these emotions. In the
e.arllest, or what we have called, the percep-
tive phase of human religion, as the Deity is
an object of man’s senses, so his religious
(i) In the eariese ©MOtions are also really
stage of religion the sensations, and have refer-

ideas of God received . .
thtoughh the senses ence more to his physical
arouse the emoti . . .

fear, and the %‘;vgf than to his inner life, as
tional activities consist we understand that life

in magic, sorcery etc. .
to be. Fear 1is the most

9
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dominant feeling in all primitive religions, fear
arising out of the Qpprehension of some physi-
cal pain or loss. And from the records of
very primitive peoples, like the cannibals of
the Pacific or of Central Africa, it seems that
the deities in this phase of early religion, are
almost always regarded as malevolent, and
consequently magic, incantation, sorcery,-—
these constitute the chief elements of worship
here, if worship at all it may be called; and
sorcerers and medicine-men are their priests.
Possession is a very common religious experi-
ence in this stage, and magic, sorcery, and the
other concomitants of cannibal religion, seem
to grow out of these curious nervous apqg
psychological phenomena.  The object of
worship here is not propitiation really byt
subjugation or expulsion of the deity which
clearly is engaged in doing evil to the children
of man. And the most common forms of thege
magics, incantations and exorcisms are the
infliction of distinctly visible tormentsg on
the subject. Consequently, even primitive
magic does not work through absolutely ynseen
agencies. In the later phases, hypnotism
and other allied psychological phenomena
came to be closely associated with magic and
sorcery ; and the agencies became consequently
more or less unseen and mysterious; but in
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the earliest stage, thesc were clearly visible,
and worked through purely physical or phy-
siological means.

We do not find this phase, however, very
markedly, if we find it at all, in the Vedic
records. There is, no doubt, a good deal
of exorcism, magic and incantations in the

Illustrations from Vedas. Indeed, the best part
the Vedas, perhaps of the Atharva
Veda may be said to consist of these. They are
possibly the contribution of the non-Aryan
peoples of 1India to the Vedic culture
and religion, which first opposed and subse-
quently, with the wonderful adaptibility of
all ethnic systems, quietly absorbed these
ideas and practices into themselves. But
whatever their origin, these exorcisms and

(i) Theyreferto evil incantations generally refer,
:ﬁ’é‘:t::;ﬁ::;“zgi fcf not to the real Vedic gods
Vedic gods proper. but to the evil spirits, the
Asuras and the Rakshasas, as well as to one’s
enemies=—the unknown and known causes of the
ills that befall man. Even if magic, sorcery,
incantations and exorcists and medicine-
men be accepted as representing the earliest
forms of human religion, we find but scant
records and recollections of these in the
scriptures and traditions of the great world-

Id
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(i) The great world- religions. The records of
religions have very .
scanty record of this the past hlStOry and evolu-
stage, andin themeven tion of these seem to refer
fear leads to propitia- | .
tion, but not subjuga- clearly to alater and higher
tion or expulsion of phase of these . - .
the deity. P Iel'lgIOns ’
and though fear is stil]
found to be the dominant motive of religious
works and worship, the method adopted ijs
propitiation, and no longer subjugation or
expulsion of the deity by the infliction of

counter-punishment or counter-injury on i,

And the form in which the god or gods aye
sought to be propitiated corresponds, very
naturally, to their sensyqys

The propitiation of character, in the earlier
subsequintly " when Phases of religious eyoly.
other gods were tion. In Vedic ritualism,

conceived, to make fori
fire the_ bearer of /ltom OI Olfering of clari-

:s;zilor;sf to higggf fied butter and sacred 4pd
culture of the Indo- scented herbs ¢tq fire,
Aryans. constitutes possibly  ¢pe

earliest form and it was
a distinct and visible mode of feeding the fire,
and fire was, as we are told, the first-born
of the gods, in the Vedas. When the other
gods came to appear upon the Vedic altar,
the Vedic devotee must have been perplexed
somewhat as to the means of making offerings
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to them. Varuna could not possibly be so
directly worshipped as fire. Neither could
the Maruts, nor the Aswini Kumars, nor
Rudra ; indeed, none others of the Vedic
gods could be so directly tended and so visibly
worshipped as fire. How to make offerings
to them, must have therefore been a perplex-
ing problem to the simple-minded Vedic
worshipper; and with characteristic aptitude
he seemed subsequently to have solved it,
by setting up Agni or fire as the messenger
of the gods,—he who not only accepted these
himself but also carried the offerings of the
children of man to their heavenly lords and
gods. Here 1is suspicion of a somewhat
advanced state of culture, no doubt; but we
cannot say exactly when these other gods
also were born in the consciousness of the
primitive Indo-Aryans. One thing, however,
The terrible jungle 1S clear, and it is this,
fire attracted earliest that Agni as jungle-fire
attention.

must have received the
attention of his worshippers much earlier
than any of the heavenly gods. Agni was,
in this particular form, distinctly a terrestrial
phenomenon, and terrestrial phenomena
received necessarily much earlier attention
from primitive man than the celestial pheno-
mena, specially those associated with light



134 THE STUDY OF HINDUISM

and darkness. Even the Upanishads, belong-
ing admittedly to a much later and higher
phase of ancient Indo-

iii) But even the .
{Jp)anishads refer to Aryan evolution, record
fire worship though the perceptive character

as incapable of pro- . .
ducing lasting benefit.  0f the ancient worship of
fire by the Vedic devotees,

though condemning it as incapable of pro-
ducing any lasting spiritual good.*

TeTEATA T qfas w=aTE |
ARTEMATETTNRAL Hfdugasgsn=gad
FEA! FUA T qASEr 9
gEIfear ar 9 gaEa |
wgfafea) famesat 9 4t
dwrgamr 3fa a8 &g
T3y JEIQ JISATEy
FIATE FZTA ARELTAR U

* (18) Agni is not only called the priest of the gods and
their messenger,—but also (1) Bharata, 7.c. the bearer of
the oblations to ‘the gods, (2) Rathi, the carrier of sacrifices
to the gods, (3) As-patram—the mouth-vessel, the offering-
spoon of the gods, (4) The cup from which the gods drink.—
See Sathapatha-Brahmana, I Khanda, 4 Adh. 2 Brahmana.

(19) Agni is also described as the leader—A grani—the
commander of the divine forces, who led the gods in their wars

sMundakopanishad. I (i) 2,4, and 5.
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“When, on the fire being kindled, the flame
moves about, the worshippers should pour liba-
tion with reverence, etc. Kali, Karali, Mano-
java, Sulohita, Sudhumravarna, Sphulingini,
and the bright Bishvaruchi, these are the seven
moving tongues (of the sacrificial fire). When
one performs sacrifices at the time those
flames are kindled, offering libations in proper
time,—attains to the region of the Supreme

God.”

II. Ritualistic and External Method of Worship
in the Perceptive Stage.

In the earliest phase of religious evolution,
so far as we can discover it either in ancient
records or in the life and institutions of primi-
tive races still existing, as the God-idea is uni-
versally what we have characterised as percep-

(a) The character of tjve, or what Max Muller
externality different in .
different reiigions. calls naturalistic or what

is described by Old Testament scholars as

againstthe Asuras & Rakshasas This function was subsequently
ascribed to Indra, and the old idea of Agni as the general of
the gods might have considerably helped subsequently the
syntheses of Agni, lndra, Surya etc. into ‘‘the One True”—
Ekam Sat—found in the well-known Sukta of the Tenth
Mandala of the Rig Veda.

Ekamsadbipra Vahudha Vadanti, etc.
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particularistic,—so the method of worship is
also universally ritualistic and external. But
the character of this externality is, however,
not the same everywhere, because the nature of
the original religious emotions or relations is
not 'the same among all races. In considering
the earliest phases of religious worship as
found, for instance, in the Vedas and the Old
Testament, we observe a very wide difference
in the character. In the Vedic religion and
ritualism we find what may be called a most
pronounced note of fellowship between the
devotees and their Deities. There is a distinct

. note of friendship, mixed
féll)];r:,eshi;me b‘;f with that of awe and fear,
tween t h e devo- of course, in Vedic chants
tees and their K

Deities in the and mantras, which we miss
Vedic religion. very much in the earliest
phase of Judaic religion. The relations be-
tween Agni or Indra or the other Vedic
Deities and their worshippers are touched
always with love and affection, and these
gods are very often, if not uniformly,
addressed and approached in the terms
of the family and social relations. But
it is very different in the case of Yahveh
and his people. There we find the rela-
tion to be almost rigidly formal and
legalistic. Indeed, it must necessarily
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(i) The rigidly have been so, owing to the
formal and legalistic contractual or covenantal
?:;‘;ce’l‘;m reilri\gion.the character of the Yahveis-

tic religion itself. Yahveh
enters into a covenant with the ancestors of
the Israelite people, by which he agrees to be
their god and lord, and to give them and
their seed the inheritance of the earth, and
they, on their part, agree to serve him to the
absolute exclusion of other gods, and follow
his laws and his injunctions. There is little

or no room for the play of
ob}svicr’i"[fce __foicwairg any real affection or love
and punishment. in such a purely legal

and formal transaction;
and we find no trace of the softer human
sentiments in the religion of Israel until we
come to the time of Jeremiah. Indeed, the
word love as expressing a religious sentiment
first occurs in the Book of Deuteronomy.* In

all the previous records

It is a contract made 1 -
collectivepn ot made the motives for the obser

individually, and vance of the Yahveistic
hence no room for 1 : d
human emotions, aw is presented as mere

earthly rewards, as its
v1olat:10n 1s threatened to be met likewise

* Vlde the BooL of Deuteronomy. Ch 6. 5. “And thou
shalt love the Lord the God with all thine heart, and with all
thy soul, and with all thy might.” Again, 30. 6. This last verse
is significant as showing how the ecarlier perceptive, and
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with earthly punishments. The whole scheme
1s external. In fact, the covenant or contract
between Yahveh and the people of Israel
having been made collectively with the whole
race, and not with individual members of it,
there was little room for the play of any
human emotions, as there was absolutely no
sense of individual responsibility also in the
earlier religion of the Hebrews. It took a long
time indeed for any kind of real inwardness,
. even of an ethical type, to
thetset}:ircl;a?:,g:sio:lf grow in Judaism and a
a very long time to distinct ethical note we
grow on account o . . . .
this externality. find, forthe first time, in
the Prophets Amos and
and Hosea.» In the pre-prophetic period,
Judaism seems thus to have been in its own
way as much external, objective and percep-
tive in spite of its somewhat supersensuous
ideas of the Godhead, both in its forms of
worship and in its general religious life, as the
ritualism of the Vedas.

covenantal ideal of religion had already commenced to be
transformed, and become reflective, internal, and ethical. Here
in 30-6, we read of a new signification of circumcision—‘‘the
Lord thy God will circumcise thine heart, of thy seed, to love
the Lord thy God with all thine heart, and with all thy soul,
that thou mayest Jive.”

*  Vide the Book of Amos¢ and Hosea,
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In fact, animal sacrifices are common to
(b) Animal sacrifice both the early Hindl,l .and
came to the early stage the early Hebrew rellglon.
of both religions. Attempts have been made
to impart a superior ethical significance to

the sacrificial religion of

() Attempts to inter- Jgrael, and to interpret
pret ethically the early bol of
sacrifices of the Heb- these as a cruder symbo

of the igrr?:gfr 33,2}?5!2 the great ethical and spirit-
of Christ. ual truth revealed through
the passion of Christ,—the

greatest sacrifice ever made on earth—that
of the “only Begotten Son of God,”—for '?he
salvation of the world. But there is nothing
absolutely in the idea of sacrifice as fou_nd
in Judaism, specially in its earlier perceptive
or particularistic stage, to justify the reading
The interpretation ?f any ethical significaljlce
is far-fetched, | into it. The only thing
common to both the

Judaic and the Christian idea of sacrifice
The only common is .itS legality, a.nfi
feature is legalism. nothing else. The sacrifi-
ce of Christ propitiates

the offended majesty of outraged Divine
Law, and the sin-offerings and peace-offerings
of the Jews had the same idea in them.
Beyond this pure legalistic idea there is
nothing really common between the Jewish
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conception of sacrifice as found in the earlier
books, and the Christian
(i) The new ele- conception, in which a new
ment of infinite Jove C e .
and tendernessin Chrie. €lement that of infinite
tianity. love and tenderness,
entered to raise it from the
discharge of a contractual and legalistic
obligation to the spontaneous outpouring
of eternal love and infinite sympathy.
Indeed, both the Vedic and the Talmudic
conception of sacrifice have in them the
common idea of propitiating the Deity by
making acceptable offerings to it. Both
are external acts, and have no inner signifi-
cance in them. The difference between the
two being this, namely, that while the Vedic
sacrifices were made in the spirit, more or
(iii) Propitiating the less, of friendly offerings,

Deity by external acts . )
is the common idea 1T the expectation of

f gifee i bl favours to come,  and
Talmudic religions. were, thus, partly of a
spontaneous character, the Talmudic sacrifices
were made distinctly in the discharge of a
clear contractual obligation, in the spirit of
rigid legalism, and were not therefore allied
to any necessary sentiment of love or affec-
tion or gratitude. These sentiments did grow,
no doubt, in Judaism in its later developments,
and they abound in the ; Psalms, and also
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(iv) Thesentiments are found in some of the
of love and gratitude

found in the Vedic Prophets, but that was
idea of sacrifice, deve- .
Joped vary late in long after Judaism had
Judaism through inner passed beyond the primi-
evolution and foreign . R

contact. tive period we are here
cousidering, when, indeed, even the old
contractual conception of religious duty, as
well as that of the God of Israel as a mere
party to a rigid civil contract or covenant,
had been largely modified partly as the result
of the inner evolution of Judaic life and
thought, and partly as that of foreign contact

and influence.

(I11) Transition to the Reflective
Stage.

And, as we have already said, such transfor-
n_iations were bound to result from the expan-
sion of human experience and the growth of
rfaflection. And the course of religious evolu-
tion may, therefore, be said to proceed from

(i) e consists in the the earliest or peceptéve
ﬁf;?cffé“iﬂzec’r?eﬁi?! re- phase to the reﬂectflve

’ phase. If, thus, the earliest
phase be called Perceptive, the subsequent
phases, for a long time, may well be charac-
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terised as merely Reflective; because these
phases distinctly grew out of man’s thoughts
and reflections on his primitive sense-life and
sense-experiences. And as we have named the
first or earliest known or conceivable phase of
religious evolution, Perceptive, in preference
to Prof. Caird’s Objective, to avoid the
possible suspicion of the presence and
'operation of any sort of reflection or reasoned
process in early religious growth, so we prefer
to call the subsequent phases of religious

(i) This phase com- evolution  Reflective in
remionn snehy orld, - preference to Prof. Caird’s
be called Reflective Subjective, because, as we
than Subjective, for have already shown,thbugh

it refers to thought
as distinct from sense we do not find a truly
perception, and not b ; .
properly to metaphysi- SuDjective phase in all
cal speculation. religions, we do find these
reflective phases not only in the records of
all the great world-religions, but in their
earlier forms, we find them even in the
history of primitive culture. The term Sub-
Jective indicates the birth of real philosophi-
cal or metaphysical speculations but reflec-
tive raises no such anticiptions. We find
(g) The Upanizhags evidence of these specula-
an ts of the . . .
Rig Ve P e te- tiONS in  the Upanishads,
cords of the earliest which may indeed claim

human religious spe-
culations. to be the only speculative
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books accepted as scriptural authority in
the entire range of the religious literature
of mankind. But there are parts even of
the Rig Veda, characterised by Max Muller
as the oldest existing records of the great
Aryan family, that distinctly show that
the Vedic Hindu had already commenced to
think, to reason, to reflect, upon the primitive
religious ideas and practices of his race long
before the birth of the Upanishads. And we
find the same process of reflection—though
nothing that might be classified with the
(b)  Reflection in Philosophical speculations
;}:\Z Cl)rfd thfwﬁé'c’lﬁli of the Upanishads —in the
{fﬁg{f:ﬁof Egypt and Old Testament records, as
- well as 1in the records of
ancient Egypt and Chaldea. Indeed, we can
hardly characterise even the most advanced
teachings of the Prophets of Israel, which
represent surely a very developed state of
Judaic culture and religion, as really specula-
tive, in the sense in which we apply this term
. (@ Reflactive Juda- to the Upanishads. In the
ism has nothing” Jike . R
the subjectivism of evVOlution of Judaism, there
t-he Upanishads, was, no doubt, a specula-
tive, though not a truly subjective, phase.
Rerhaps we find evidences of these specula-
tions in  what are called the Maccabbean
Psalms; and in a more marked degree in the
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Cabillistic interpretations of the Jewish Law
and the Prophets. But these are, practically
absent from the Old Testament records,
and they represent in the higher phases, simply
what may be called reflective Judaism, as they
indicate,in their primitive forms, the perceptive

(d) Buddhism, Chris- phases of Hebrew evolution.
tianity and Islam, re- Byqdhism, Christianity and

presenting the credal '
phase of Hinduism, Islam, representing the

Judaism and ancient

religion of the Arabs
respectively, originated
in.the reflective stage

credal phase of Hinduism,
Judaism and the ancient

of those older reli- religion of the Arab
ﬁle?,'jo:e“ddm;na;”rs";l;{ people, respectively, came

culative systems. into being in the reflective

state of these older religions, and all these,
in their way, did naturally develop various
speculative systems, representing higher and
more complex phases of religious evolution.
But both Christianity and Islam can hardly
claim to have been at all speculative at their
birth. Speculative Christianity took its birth
really through Greek influence, in the inter-

(€) Both Christia Pretations put upon the

nity and Islam were
first simply reflective

and became speculative

only long afterwards.

life, death and teachings
of Jesus, by St. Paul and
the author of the Johanine

Gospel, and specially by the Alexandrian

Fathers,  Origen,
others :

Clement,

Tertullion and

while we find the growth of a
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speculative theology out of the teachings of
the Prophet and the Koran, most distinctly in
the writings of the Motazolas and the Suphis.
But both Christianity and Islam, in their
original forms, do not represent a speculative,

but simply a reflective phase of religious
evolution.

While the word subjective indicates really
an antithetical state of religious evolution,
(iil)  Subjectivity in. this term Reflective covers
jr‘,ct‘;fﬁigisﬂ buS:a‘Rceﬂccéf both this and the synthet.l-
tion covers both anti- cal states of it, and is
thesis and synthesis. applicable, therefore, to a
much longer course of evolution than Prof.
Caird’s Subjective. And, as a matter of actual
hiStO.ry’ every religion has been passing almost
continually, through repeated processes of
the_SIS, antithesis and synthesis in the course
of its growth. Tt is present even in what we
have characterised as the Perceptive or
Naturalistic state, as it is in the later
Reflective state. What differentiates this
state ffom the earlier perceptive state is not
its subjectivity but its super-sensuousness. A

(iv) Essence of re. £rowing sense of the

flection is not subjecti- : -
vity, but supereen. Unseen is the principal

suousness—a sense of
the Unseen,

10

characteristic of this phase
of religious evolution,
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though the actual conception of this Unseen
varies very widely in different religions. In
some religions, as in that of the Upanishads,
the Unseen is apprehended as the Absolute, as
it is understood in the highest philosophical

(a) In the Upani- o7 metaphysical specu-
shads the Unseen is lations, as the Universal
Infinite and Absolute. and the Infinite. In others,

as in Judaism, the Unseen is represented

(b) In Judaism a practically as, what
Non-natural and Mag- Mathew Arnold called, a
nified man. Non-Natural and Magnified

Man. The Upanishads, however, do not
represent the earliest phase of what may be
called Reflective Hinduism.  That phase is
found in the Vedas themselves, and more
markedly, as we shall see when studying Vedic
Hinduism, in the exegetics and apologetics of

(¢) Hinduism Re- Vedic Naturalism, which

flactive sidmply hin the sought to harmonise the
Vedas and in the exe- ... . :
getics and apologetics primitive, perceptive reli-

of Vedic nnguralisgn gion of the Vedas with the
but Speculative in .

the Upanishads which earliest doubts and ques-
came Jong afterwards. tionings of the Hindu mind.
These doubts and questionings really represent
the first movement of reflection in Vedic
religion. The Upanishads came long after
these ; and there are traces of an anthropo-

morphic phase, even in Hinduism, prior to the
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the speculative phase, seen in the Upanishads

or the Vedanta.

©

In the growth

logies, seeks to discover a

Reflzction proper
creates theology and
discovers rational
ground of religion.

(ii) The essence of
higher religion™in the
profoun mysteries
created by imagina-
tion.

the spiritual
become the very
higher religion.

The Imaginative or ldealistic Stage.

of these anthropomorphic

conceptions concerning Godhead imagina-
‘tion naturally plays’ a very important

() Play of imagina- Part. And the evolution
tion l‘r‘c‘a"tll‘f;°:‘ljt’il‘;g'puo of religion commences
morphism and religi- thus  to  branch out
ous poetry. into two lines in this
Reflective state, one of which develops
religious speculation, creates theo-

rational ground
and justification for reli-
gious beliefs and practices,
and the other develops
religious poetry, cultivates

the religious imagina-
tion and creates those
profound mysteries of
life that subsequently

soul and essence of every
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As imagination bodies forth

The forms of things unknown, the
poet’s pen

Turns them into shape, and gives

to airy nothing
A local habitation and a name.

So does the fancy or frenzy or the imagi-
nation of the devotee in religious history
everywhere. This process is never absent
indeed from religious history at any stage
or phase of it. But in the earliest or percep-
tive or naturalistic state, sense and sentiment
work simultaneously and religious perceptions
and religious imagination exist together in an
- undifferentiated form. This is natural and
necessary in the state of homogeneity, the
earliest stage or phase of every evolutionary
process. In the later state, what we have
characterised as the Reflective state—which
is essentially a state of differentiation, though
(iii) Imagination un- repeatedly followed by

differentiated in the . . .
perceptive stage and higher and higher integra-

E;{cgt?oﬁlt&l;%?efi:?z tions, the old homogeneity
selfin later reflection. between sense and senti-
ment is more or less disturbed. Reflection
takes up, so to say, the sense-perceptions
and puts off the immediate play of sentiment

around them, at least for a time. And senti-
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ments thus put off are really sentiments killed,
and it is the function of imagination always
to revive and resuscitate delayed or
dead  sentiments. Religious imagina-
tion  thus, properly so-called, takes
its birth only in the Reflective and
not in the  unreflective or naturalistic
or perceptive phases of religious
evolution.

Thus, we find in actual religious history
that after the earliest or .perceptive stages or
phases of religious evolution, there are every-

(iv) “Thus the where—what may well be
imaginative = phases . 11,9  these Reflective

coming, in a sense,
after the reflective phases, and following these,

represent the highest : :

stage discovered upto there are the Imaginative
date. phases, the highest, indeed,
that have so far been evolved in the religious
history of the human race. Whether in
Hinduism or Buddhism or Christianity or
Islam, these TImaginative phases stand still
as the high-water mark of religious culture
and spiritual life. What Prof. Caird
calls  the Universal stage of religious
evolution s really characterised by
a very high note of idealisation. In the
earliest stage, according even to Prof.
Caird, God-idea is objective, that is particular-
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(v) The stage which istic.

Prof Caird calls
Universalis philosophi-
cally characterised by
the idea of the Con-
crete Universal estab-
lished through the
dialectic method but
is actualised through
spiritual  experiences
possible only under
the guidance of hicher
imagination which
leads to an idealism
realising the Spiritua-
lity of matter and the
Divinity of man.

the Concrete Universal.

THE STUDY OF HINDUISA{

In his second or
subjective stage, God-idea
is subjective, that is, here
evidently the conscious-
ness of the Deity or the
Ultimate Reality takes the
form of what is called the

Abstract Universal. And
in his third and last or
Universal stage, it takes

the shape of what is called
But though Philoso-

phy establishes the truth of the Concrete
Universal in its own way, following its own
methods of study and research,
when it seeks to realise it, as an actual
spiritual experience, has. of necessity, to
accept the guidance of what is called Religious
Imagination. All idealisation demands
exercise of imagination; and the supreme
idealisation which reveals matter, so to say,
as the thought of God concretised, and man
as the Spirit of God incarnated, can only be
possible through the exercise of the
superior kind of this faculty.

Religion,

an

most

Indeed, though some people, in our age,
may try to deduce some kind of a religion out
of their own special philosophy of life,
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historically, thatis, in the general experience of
(vi) Religious mankind, religions have not
zg‘?ﬁ:ﬁ;‘e‘r'c’r“c'“giifidif;’f grown out of philosophies
perietices, precedes phi-  but  philosophies  have,
losophy of religion and
makes it possible by almost always, grown out
supplying materials. of religion. In other words,
as in the development' of every science, actual
experience has preceded the investigation and
discovery of general laws and principles, so
also here, the actual religious experiences of
man have universally preceded the develop-
ment of his religious philosophy or theology.
These latter have grown, almost everywhere,
out of man’s attempt to discover a rational
basis and justification of his actual religious
or spiritual experiences. Thus, Hindu
reﬁ;ﬁﬁg"“é:‘:&gﬁg; philosophy has grown out
the truth of the state- of the inner mental and
ment. ) spiritual experiences of
the Hindu; Buddhist philosophy, similarly,
out of the ethical and spiritual experience
of the Buddhist; Christian and Islamic
philosophies, similarly, have grown out of
the actual moral and emotional experience
of the Christian and the Moslem saints and
devotees. Religious imagination takes preced-
ence, therefore, of philosophical or meta-
physical speculations in the history of
religious evolution everywhere,
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Nor can we summarily dismiss these
(vii) Religious ima- imaginative experiences as
gination is not fancy

but the faculty which mere figments of the fancy.
) en y

Correspon 3 to scienti- . .

fic imagination, the Language, in drawmg a

fruitful source of all distinction between fancy
general principles of

science. and imagination, has corro-
borated the evidence of human experience,
regarding the truth and reliability of the latter.
Tndeed most, if not all, of our positive
scientific truths, principles or laws are
the products really of the Imaginative
Faculty. All our generalisations are really
the children of Imagination. Scientific

(viii) It discovercs1 laws are not apprehended
fg:af:l‘go‘g;’; t‘:}l‘?; ot by the senses nor are they
’

cular applications of capable of any °‘sensible’
which can be the

matters of our reli. O Sensuous verification.
gious experience. The senses apprehend only
particulars of our experience; it is the
function of the imaginative faculty to peer
beyond these particulars and discover the
general or universal truths or principles
underlying them. Scientific  Imagination
discovers the highest truths of science.
Similarly Religious Imagination reveals the
profoundest truths of the spiritual life. The
- one is as much a witness unto truth as the
other. The Imaginative Faculty e.xercises
thus the highest function in our mental
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(ix) In are, science and spiritual life. Its
and religion, imagina- function is everywhere,
tion thus carries us . .
from the actual to the whether in  science or
ideal. in  art or in religion
—to transcend the limitations of the
actual and carry the reason and the
emotions and the spirit of man on its
heavenly wings on to the realms of the
Tdeal.

And idealisation is an essential feature
sm(gg, l;ll::n, Idif:“:gg of the third or Fhe highest
highest stage of Reli- stage of religious evolu-
gious Evolution. tion, as discussed by Prof.
Caird. His Universal stage is essentially
the Tdealistic stage. The highest or the
universal stage of Christian evolution is that
wherein  Christ  stands universalised in
humanity, and thus the love and service
@l fegi‘:;gmz of humanity become identi
E&lgi;;;lit\;e::a;gsed‘in fied with the love and
ing the love a:;‘;‘f:_‘ service of God or Christ.

vice of God or Christ i i
with love and service But ‘how is this to be

of humanity. realised 1n actual inner
experience, except through the help of the
imaginative faculty ? The Philosophy of the
Absolute may have revealed to Prof. Caird and
others of his School, rational ground and justi-
fication of Universal Christianity; but a
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Universal Christ-conscious-
(5) The idea was

: ca v ness had been realised by
realised in the imagina-

tion of the Christian Christian saints and devo-
ai g tees .
f;t:‘grsbe}gfc f:e‘g;’uied tees through the exercise of

its expression and  their Religious Imagination,
justification in the )
Hegelian philosophy. long before Hegel sought to

discover its philosophical
or rational meaning and significance.

In tracing the historical growth of the reli-
gious phenomena, therefore, we may very
safely state that in the earliest phase, religion
is everywhere perceptive and sensuous ; gradual-
ly, however, it becomes reflective and super-
sensuous, and finally it becomes essentially

idealistic or j At
Conclusion : 1 imaginative.

Hence the Petcepci And if we have to divide,
ti he Reflective an .
thvee, tIr:agiermetg.v:e are for the convenience of the

three principal Stages gstudent of the religious
in the Evolution of

Religion  though }iln experiences of man, the
each earlier stage the : .
later stage or stages history or course of reli

exist in a subdued gious evolution into definite
form. phases or stages at all, we
must call the first phase Perceptive, the second
_Reflective, and the third Imaginative, from the
fact that though perception, reflection and
imagination are all present at every state or
stage of the religious phenomena, in the earli-
est stages perception dominates reflection and
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imagination both; subsequently reflection

History of the Evo- dominates both perceptio.n
lution of any religion and imagination, and ulti-
2‘;2“1‘}{;’1:} “;‘?“’S‘hc‘;; mately imagination or idea-
stages of growth. lisation dominates both per-
ception and reflection. This, it seemes to us,
is, in the most general terms, the history of Reli-
gious Evolution. The evolution of particular
religions must, therefore. be studied in the
light of this general or universal process or
principle or law.

[ 4
3. Evolution Does Not Explain Original
Differences Among Religions.

But this general or universal process or
principle or law of religious evolution will
not be able to explain and interpret all the end-
less varieties and complexities of the religious

(i) Theprocessindi. Phenomena. By following
cated above helps us it, we may be able to
to arrange and classify .
thelgact?. of different arrange and classify the
z:ot:sis;z;;g;?;;y, for & mixed-up records of the

ancient world-religions, and
by the application of this logical test, we may

thus fix an approximate chronological succes-
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sion among these records, and build up a more
or less connected and intelligible story of the
past evolution of these religions. But it will
not help us to trace the causes of the wide

(i) It will not help divergences that exist, both
us to trace the Causes in character and history,

of difference between i
them which is mainly between these world-reli-

due to the difference gions. We have already
of emphasis on the 7~ |
natural or the social indicated one of the causes
aspects of the No me. of this divergence, namely,
the difference in the emphasis that different
religions have laid from almost pre-historic
times on the one or the other of the
two aspects of the Noi-Me, out of man’s
contact and conflict with which his
religion seems to have growns every-
where. But this difference in the
emphasis on either the Natural or the Social
aspect of the Not-Me of the different reli-
gions does not explain their divergences fully.
And a philosopoy or
ti;:‘z)ftlf‘:’pf‘?ﬁ”iup’}f; science of religion, that
or science of religion fails to do so, cannot fully
to explain their differ- . . . . .
ences in interpret- justify its claims as an in-
gﬁesrilflioeﬁ experl terpreter of the religious
phenomena in general. In
any case, it cannot pretend to have discovered
the laws or principles  of  religious
evolution,
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For, all evolution is change in permanence.
(iv) Evolution is Every form of change or
f::;'i‘f‘;zy‘;’e;‘;g;ﬁ‘;‘é differentiation does not be-
a continuity. long to the evolutionary
process ; but only such as

preserve the continuity of the original class or
kind or species, which is always discoverable
under’'every change of form or even of func-
tions, and where not apparent, this continuity
may still be traced historically. Biological
ti:l(lv) m?éf:s“wh" essen. evolution thus always
oneredity  works upon two essential

represents the element
of permanence and factors, namely, heredity

environment that of :
change. and environment, the one
representing the element of
permanence and the other explaining the
causes of change or variation, resulting from
the Oper'ation of the law of natural selection.
In working out the law of evolution in the
growth of the religious phenomena, therefore,
we have, first of all, to discover the
element of permanence in  religion In
general. Tn defining religion as the attempt of
man to adjust himself to his Not-me, we have
already indicated this element. Both
man and hijg Not-me; in its dual aspect
of nature and society, constitute thus,
the permanent factor in all religious
evolution; and changes in the religious
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Man and his Not- eXperiences of man, may
me constitute the per- be well traced, generally,
manent element in . )
religious evolution and to his changed notion of

changes in religious . .
experience  through himself or his altered

changed  ideas of estimates of his Not-Me.
himself and his sur- .
roundings  represent 1t 1S these changes that
the element of change.  roq]ly  account for the
evolution of religion from the Perceptive
to the Reflective and from the Reflective to
the Imaginative stages or phases of its growth.
But this is the general scheme of religious
evolution, and though these phases are
observed in all religions, at one point or other
of their history, the differences that are
noticed between one religion and another are
not adequately, if they are at all, explained
by a reference to these different phases ot
religious evolution. For these differences are
not merely those of stages, like those observed,
for instance, between a tadpole and a frog, or
between a baby, a boy, and a young and an old
(vi) Principles of T&I: They are observed in

evolution can explain religions that distinctly
difterences of stage

among rteligions but OCCUpPPY the same plane of
not their original and  historic evolution. Judaism,

essential differences, .

for instance, even in its
earliest or perceptive stage appears as essen-
tially different from perceptive Hinduism or
Hellenism. And in all its phases Semitic
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religious evolution presents a peculiarity not
observed in Hindu religious history. It seems,
therefore, clear that as there is an element of
permanence in religion in general, so there is
a similar element in almost each one of the
great world-religions,—an element that is

peculiar to them, and that has been

evolving itself through the  progressive

changes and the past

_Eachsystem of reli- history of these differ-
gion has an essential L

peculiarity or differen- ent religions. A scheme

tiating feature which

will ever differentiare ©Ff the evolution of religion

it more or less em- 1p eneral,—such as we
phatically  from the & ’ o
?thm, This peculiar have been considering up
eature  cannot be —_

f)vel.'looked in study- to now,—as well a study
ing it. of the special elements,

organic and original that
differentiate one religion from another, and
elements that have been persistently present
in their past history, and that will persist, so
far as can be seen, for ever, perhaps, in their
future growth and evolution, with more or
less emphasis, these are essential for the study
of any religion. For itis only in the light of
these that we may hope to understand both
the general character and the particular and
differentiating features of any religion

that we undertake to study and
interpret.

may
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Heredity, environment and epoch,—these,
says M. Taine, * have always played a very
important part in the development of the
literatures of different nations of the world.
These same elements have played an equally
' important part
development of man’s
religion also; and they

Heredity, Environ- in  the
ment and Epoch as
important elements in
the evolution of reli-

gion explaining both

the element of per-
manence and that of
change in them.

have left their mark upon

the religious doctrines,
dogmas,

sacraments,
als, mysteries and the religio-ethical codes of
the different races of mankind. There are
very fundamental differences, for instance,
between the religion of the Hindu and that of
the Hebrew, as there are also between ancient
Hellenism and ancient Hinduism. In the
former case, as we shall
presently see, these differ-
ences are due to what may
almost be called organic
cause,- to  organic and
original elements in the thought and social
life of the two peoples,—they are due to what
may very well be called differences in here-
dity,—what we prefer, however, to describe as
differences race-consciousness Or race-

ritu-

(vii)  Fundamental
and permanent differ-
ences due to heredity
and original differen-
ces in  Tace-conscious
ness.

in

=

History of English Literature Vol. II.
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characteristics. In the other case; as between
Hellenism and Hinduism, these differences are
due more to environment and epoch than to
any original and organic difference in the men-
tal or social life of these two peoples. This
element of what M. Taine calls heredity, but
what is better understood perhzps by the
term race-consciousness, in the case of the
collective life of nations, constitutes the ele-
ment of permanence in the evolution of the
different religions, as well as that which differ-
entiates them permanently from other reli-
gions, while the elements of change are contri-
(vit) The element buted to the evolution of
of change contributed these religions by altera-
by alterations in physi- - . . .
cal and social sur. t1ONS In their nature-envi-
:‘a):tnﬁ?}?oth:f- peocslr;; ronment, throu.gh elt.her
?é??giiiiieﬁﬁinff,‘ffr“gh natural or phy'smgr.aphl.cal
or politica) intercoucrlsil. changes, or their migration
to different and distant

parts of the earth, having different nature-
surroundings or in their social-life brought
about either through the natural expansion of
it, or through contact and intercourse, whether
commercial or political or both, or even reli-
gious also, with other groups of men having a
different type of social-structure or civic or
economic organisation or cultivating different
type of piety. What is this race-conscious-

11
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(ix) Race-conscious-
nessis the individua-
lity of the race, an
inexplicable original
peculiarity that is pre-

THE STUDY OF HINDUISM

1t is, what may well be called the

individuality of the differ-
ent races of mankind. As
there are evident but inex-
plicable peculiarities in dif-

historic, ferent men, that differen-

tiate them from other men—peculiarities both
physical and mental which constitute really
their individuality, so there are also evident
and inexplicable peculiarities

different races of mankind
be said to constitute their essential
raciality or nationality or what we have

) Modern An- called their race-conscious-

thropology finds it ness or racial characteris-
impossible to trace all

even in the
that may

physical and mental tics. That there are such
differences from 24 yacial peculiarities cannot
common stock and

be denied. When and how
the human race came to
be so fundamentally divided and differentiated,
is a question which it would be futile, if not
foolish, to raise, because it is absolutely im-
possible to answer it. Whether the different
races originated with one human pair or
there were different such pairs, is what none
can say ; all that we see are these differences
in social character, differences that seem to
be original and organic, and that are absolutely
pre-historic. And viewing these differences

therefore begins with
a number of stocks.
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modern Anthropology starts with not one but
quite a2 number of original human stocks out
of which the present humanity has grown.
This is the farthest point that induction
leads us to in this matter; to go beyond this
would be vain and unverified and unverifiable
speculation, in which science, at least, sternly
refuses to indulge.

But whether the original stock was one or

(1) Unaccountable Many, that there are funda-
differences of physio- mental differences between
ogical TRl 29 the different races of men,
ethnological results.  myst be universally admit-
ted. These differences are partly physical,
differences in physiological and anatomical
structure, which mordern psychometry has been
investigating with such marvellous accuracy
and such remarkable results, both ethically
and ethnologically. There are differences in
the structure of the cranium and the face, in
the pigment of the skin or the character of the
hair. These differences are plainly visible as
between an Aryan, a Mongolian and a Negro.
No one knows, or can even surmise, the origin
of these structural physiological differences.
They are there,—this is all that can be said.
They are pre-historic, this is all that is known of
them. And here all speculation is stopped.
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But these differences of physical structure
are not, however, the only ones that differen-
tiate the different races of mankind. There are

(b) Similar differ- equally fundamental dif-
cnces in  thought fo.0, 05 among them in re-

structure i. e., the cast

and constitution of gard to what may be called
the mind, and the type

of social organisation their thought-structure,
and economy. that is the cast and

constitution, so to say, of their mind and the
social structure, or the orginal type and charac-
ter of their social organisation and economy.

Anthropology is still an infant science, and
we do not as yet know what the possible
implications of the differencesin the physiologi-

Anthropology an cal structure of the differ-
infant science.
ent races of men actually
are, though some people do seem to think that
they are an index of racial superiority and
inferiority. Criminal anthropology has, no
doubt, proved to a very large extent the
close and almost organic connection that
exists between the structure of the cranium
and the mental and moral qualities of men
and women in certain typical cases; and

() Some consider whatever truth there may

physiological structure possibly exist in the theory
an index of racial

superiority and inferio- of cerebral localisation and
rity. phrenology, that the struc-
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ture of our skulls, as an indication of brain
capacity, has a vital influence upon our mental
and moral capabilities can hardly be denied.
But though idiots and what are called instinc-
tive criminals are marked out almost in every
civilized race by the peculiarities of their
The theory though physiologi§a1 structure,
not fully established and especially by the for-
S?Stzslﬂo?:tif]i;‘fiﬁff mation of their cranium,
ﬁ;cps'iilhnogphc‘lli;cc?vcred the question ?vbat mental
- or moral significance can
be attributed to the differences in the angle
of the nose, the character of the facial and
labial formations, the colour of the skin, or
the peculiarities of the hair,—such
as are observed between the Aryan,
the Mongolian or the Negro, has not
yet been answered. It seems doubt-~

ful  whether it will ever be answered
at all.

But though we cannot as yet say what the
- o differences in the physiolo-
of(l:;)heTgﬁ'f;::if::l%r} gical structure of the
thought structure and different races of men
social Jife more ap- . ..
parent. indicate, we can say, to a
very large extent, what the
structures of their thought or of their social
life mean. :
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The physiological structure of man s
visible to the eye. We see these structural
' differences as between an
(iii) Physiological 1diot or an instinctive
fﬁfesgffjt ;iigfrl:ncﬁ criminal on the one side,
in thought structure and a thoughtful,
observable in Janguage. .
virtuous, self-controlled
and respect-compelling
man on the other. We see these differ-
ences also as between a typical Aryan
and a typical Mongol or a typical Negro. But
how and where do we observe their thought-
structures—the original cast and character of
their mental capacities ? In their language.
. Is it not ? A man’s style,
indigt:;gc’;’wﬁ;oi?‘lli if it be really his own and
mind in the individual ot a mere imitation of
as well as in the race. .
somebody else’s—is a sure
index to the character of his thought. Loose
style, whether in conversation or in writing,
is an almost unerring proof of loose ways of
thinking. A vigorous style, similarly, indicates
a vigorous mind, strong and broad mental
grasp. Even in individual men and women
their language is often an index to their
thought-power and thought-life. So itis, very
markedly, with races; the structure of their
language or their dialect betrays their manner
of expressing their thought, and indicates the
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character of that thought.
(iv) Comparative S

philology _determines And 1t is in the grammar
the  differences of and
thought structure as Of these languages
1::ompar:ltive Physic- dialects that we must look
o and Anat .
G e he ditfer. for the peculiar structure of
ences in physicalstrue-  the thought of these differ-

tures and functions. )

ent races.. As Anthropo-
logy discovers the peculiarities in the physical
and physiological structures of different races
of men, so Philology reveals their real thought-
structures. Here Comparative Philology must
be our guide, for Comparative Philology
reveals the structural differences of different
languages, as Comparative Physiology and
Comparative Anatomy reveal differences in
physical structures of different animals, indi-
cative of fundamental differences in their
physical life and functions.

Without entering into a discussion of the
abstruse question whether thought is or is not
possible without language, it may be safely
asserted that language never exists without
thought. TIts essence is the expression of
thought, and therefore the structure of different
languages must necessarily indicate the charac-
ter of the thought of those who have been using
them. For, these linguistic structures are not
arbitrary formations, uncontrolled by any law
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or principle. The law of natural selection
operates as much in the development
of language, which may be said to be the
organ of thought, as in that of the physio-
logical or anatomical structures and organs
of animals. And the essential! character of
the thought that seeks to express itself
through a language constitutes the Regu-
lative Idea in what may be called Philological
Evolution. The structure of their language
indicates therefore the character of the mental
life of a people, even as that of its body indi-
cates the character of the physical or physio-

logical life and functions

of an animal. In other

The essential

character  of the Wwords, the grammatical

thought of a ggructure of a language
people therefore
expresses itself speaks always of the

N .. .
oi}ri‘t);’g]};ng‘l:g:f“‘“u": peculiarity of the mind

which it has sought to give
expression to.

4. Language an Index to the Mental Life.

All thought consists, whether explicitly or
implicitly, of three essential parts,—a subject,
an object and a predicate. This is, however,
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4

not merely” an analysis of
Analysis of thought, but of language
thought and .
language. as well. For, 1n every
completed sentence there
are these three parts. And the structural
differences of different languages is mainly due
to the different degrees of emphasis that is laid
(i) Essential  parts 10 them, on one or other
—subject, object and of these three elements of
predicate.

a completed thought or on
one or other of these three parts of what we
understand and know by a completed sentence.

f the mind
(ii) Structural differ- The character o e .
ences of language— oOr thought of a race is
chiefly due to different : : 3
degrees of  emphasis lndl.C&ted, that is, by the
on one or other of position that is assigned by
) the genius and structure of
their language to these different elements of
thought. In different languages, for instance,
the common fact of a man striking another is
(i) The same expressed dlfferentl.y. In
expresses the differen- SsOme the construction of
the 3
Chought gfcg‘”;{fggj" °f the sentences would be—A
struck B; where there is
a very clear indication of (1) the agent, (2) the
act; and (3) the object. Tt shows a clear
The idea illustrated. perception of the different
characters of these three elements of thought.
The emphasis is here on all three elements of
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the sentence. ‘l'here arc other languages which
do not allow a similar construction, and in
expressing this common fact of a man’s
striking another man, it would simply say—B
struck. And it shows that in the thought of
these people the object dominates the subject.
There are other languages where this emphasis
would neither be on the subject, nor on the
object, but on the predicate. Among some
primitive peoples, for instance, we find that
they have a different word for drinking
different kinds of soup, one for drinking meat-
soup, another for drinking fish-soup, a third
for drinking vegetable soup and so on;* and
it shows that the emphasis, in the thought or
mental life of these people, is neither on the
subject or agent, nor on the action or predicate
but on objects only, and, consequently, the
same act of drinking by thesame individual
is viewed very differently by them according to
the things that constitute these drinks. And
these differences in the emphasis laid by the
~_ languages used by different
The grammatical

structures of languages faces of men, on one or
thus exprewthe world: - other of the different parts
of a sentence, on one or

other, that is, of the different elements of

»  See Max Muller, Science of Language.
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every completed thought. indicate the
different ways in which these races have, from
pre-historic times, viewed themselves and their
relations with the objects and activities about
them. 1In other words, the grammatical struc-
tures of diffenent languages reveal the original
world-idea, so to say, of the peoples to whom
these languages originally belonsg.

Take, for instance, any of the languages be-
longing to what is called the Indo-Aryan group,
Sanskrit or Latin or Greek, or any of the
languages directly or indirectly derived from
these, and certain peculiarities are observed in
their structure which are not found in any
other family of languages. The construction,
“I amy “Aham asmi,’”> meaning simple exis-
tence or Dbeing, absolutely without any
reference to any action or
object, is impossible in any
_ other known group of
languages. In these other languages this idea
of being or existence is expressed by some such
sentence as—‘I stand” or “I sit” &c.* In the
same way it is only in languages belonging to
the Indo-Aryan family that we find what is
known as an appositional case, which allows

Illustrated from the
Indo-Aryan group.

* See Max Muller’s Science of Language,
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such constructions as, “Thisis A,” or “‘He is
B,” or “This man is great ;” in which the idea
of identity of being is expressed by a mere
copula. In the Chinese languages this cons-
truction is unknown, like the construction
“ILam” or “Aham asmi” “Jin Ter” in the
Chinese * means thus both what is expressed
by the English “great man’ as well as by “the
man is great.” And all these indicate the
different ways in which different peoples have,
from pre-historic times, approached and sought
to solve the great world-problems. These
different thought-structures are indices to
their different “world-ideas.”

In the structure of a people’s language, as
revealed by their grammar, we thus discover

(iv) The story of the the original bent and em-
pre-historic thought of phasis of their thought. Tt
a people read in the . . .
construction of its 1S here, in the construction
language. of their language, that we
are able to read the story of their pre-historic
thought, even just, as in the construction of
the earth’s surface, in the geological structure
of the different continents, we are able to
study the course of their pre-historic
growth and evolution. It is in the

* Max Muller’s Science of Language.
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original structure of their
b M uati ot language that we see how
race thus discovered is originally, before the birth
zgncs]ccig]vj:;egsf.us T of history, the earliest

ancestors of the differ-
ent races of mankind, standing perhaps
“alone to the alone’—face to face with the
overwhelming mysteries of the play of life and
force about them, sought to understand their
meaning and purpose ; and thus developed or
discovered the original bent or emphasis of
their thought. And this original bent or em-
phasis of the thought of the different races of

men constitutes one element of what we have
called their race-consciousness.

Thus, for instance, in the structure of the
various languages belonging to the Indo-
European group, we at once recognise the
speciality of Aryan thought. Among these
people we find that the spiritual and the
universal has always dominated the
consciousness of the material and the”
particular, that the emphasis of their thought
has, from pre-historic times, been more on
the mnoumenal than on the phenomenal.
The consciousness of absolute being and the
recognition of the self as existence by itself,
that have been the result of long generations of



174 THE STUDY OF HINDUISM.

speculative effort among other races, seem to
have been an original instinct witll the Hindu
or the Greek. Thisis a very curious fact. But
it is as undeniable as it is inexplicable. There
is no conceivable period in

Equal emphasis on p

all the three e]en]entg, the life-StOI'y Of the lndO-

the notion of Self or
pure being, the iden- European languages,

tity of being are ins- whether Sanskrit or Greek
Earopean. r;iislnadncg or Latin, when they did not
ever present in their a]Jow, for instance, the

languages. g
very significant construc-
tion A struck B, or when they had not in use
the construction, [ am or its equivalent, mean-
ing pure existence, or A is A, meaning identity
of being. Nor is there any trace of such a
construction or of anything approaching it, by
which mere being is sought to be indicated in
any of the non-Aryan languages that we know
of. In the thought-structure of some races we
thus find that there is an original instinct or
consciousness of the self or the subject, in that
of others the not-self or the object has been
the dominating element,

The spiritual and the . .

universal dominating While, in that of a few so-
f;;g‘:ndaﬁ?:gﬁé their  called a'bo‘rlgm‘al races, the
emphasis is neither on the
subject, nor on the object but on the predicate.
And these original bents of mind or thought
‘have imparted peculiar characteristics to the
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catire thought-life and thought-history of these
peoples, and their literature, their art, their
philosophy and their, religion have all borne,
ever and always, despite all varieties of en-
vironments and changes of epochs, the marks
of these original casts of their mind and
thought.

5. Social and Economic Arrangements as
Elements of Race-Consciousness.

As different races of men thus have their
Peculiar Social orga- 9W1] peculiar ways of look-
mgmtions and Econo- 1ng at the world-problems.

mic arrangement . . .
different ranos ae Z”:l_f their peculiar cast of mind
nal and organic ele- and thought, what we have

ments of their race- . .
consciousness, cons- Called their peculiar

tituting the elements ;
ofracialdifferentiation thOUght-StruCture’ which
differentiates their mental

. . . 1

life and their view both of themselves and of
the putmde world from those of other races—
so dlffeljent races of men have also their pecu-
liar social organisation and economy, which
are as much an original and organic ele-
ment of their life as are their thought-
structures, and which constitute, therefore,
clements of racial differentiation. In their

thought-structures we see the way in which
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these different races have, from pre-historic
times, sought to approach the world-problems;
and to interpret their outer experiences to
. a1

(I) The social themselves. In the.xr socia
structures reveal the structures we see similarly

methods of realisation . .
of the social relations the way in which, from pre-

Eﬁ;wﬁzgiviégggidzﬁ historic times, the different
individuals and races of men have been
soclety. seeking to realise their rela-
tions with other members of their society or
community or tribe individually, and with that
society or community or tribe as a whole. In
their thought-structures we find how the differ-
ent races have, from the commencement, so to
say, of their life, approached the nature aspect
of their Not-Me ; in their social structure we
see how they have sought to approach the
other, social aspect, of that same Not-Me. The
constitution of some societies has, for instance,
been,des‘potic, while in others it has been cons-
titutional, from pre-historic times. What re-
lations the thought-structures of different races
The different social have with their social
structures show how Structures or whether there
ﬂfve g;f;i?a‘z‘hed“‘fﬁ is any necessary connection
social aspect of the between the two is more
Not-Me. .

than what we can in the

present state of our knowledge of pre-historic

and primitive man, say. But we do find that
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among the Aryan peoples, as their thought-
structure is of a decidedly philosophical or
metaphysical type, so their social structure also
is universally of a constitutional type; while

ii) The relation the Semitic races have al-

between thought-struc- 5 s had quite a different,

ture and social-struc- . .
ture yet undetermin- that 1S, a despotlc type of

able. . ..
social and civic government
and organisation. The king among Semitic
peoples has always been a military chief, whose
word and will have been the law to his subjects.
Among the Aryans, however, whether in
Europe or in India, the king has been a consti-
(iii) The metaphysi- .tut101.]5,1 governor, deriv-
cal type of Aryan ing his authority from the
thought-structure cor- l
responds to constitu- Suffrages of his peers. The
tlonaltem in social ¢ribal chief among the

structure in contrast
with the despotic Aryans has always been a

;z,%"e;’n‘r;‘;;'f l:;‘f;:‘g’;f peer among the peers—the
:‘i?il‘_;l:ef" of the Semi- chosen head of other heads

. of families and never an
a.rbxtrary and autocratic ruler; and his func-
tions though hereditary has never been of an
Irresponsible or despotic character. And this
ideal of peer-hood or equality in some
shape or other, whether latent or patent,~
unorganised or organised, has been a
universal feature of all Aryan societies.
These peculiarities of social organisation and

12
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civic ideal are what we hav
The Semitic chief— lave
a military chief bur SOught to express by the
the Aryan king a peer al. :
among peets, term §oc1al struct.ure which
constitutes an important
element of race-consciousness, and gives rise,
-along with the peculiarities of the thought-
(iv) The thought. structure;offdlfferent races,
structure  and  the to all original and organic
social structure deter- . . ..
mine the Regulative Tacial differentiations, pre-
Idea in the historic genting a special Regulative
evolution of a race N . .
and constitute the Idea, in the historic evolu-

race-consciousness.  ¢ign of the different bran-

ches of the great human family.»

*“There i3 a natural vari:ety of men, as oxen and horses,
some brave and intelligent, some timid and dependent,
some capable of superior conceptions and creations,
some rteduced to rudimentary idea ond inventions,
some specially fitted to special works, and gifted more
richly with particular instincts, as we meet with
species of dogs better favoured than others—these
for hunting, these for the chase, these again for house-dogs
or shepherd’s dogs. We have here a distinct force—so
distinct, that amidst the vast deviations which the other two
motive-forces (surroundings and epoch) produce in him,
one can recognise it still ; and a race, like the old Aryans,
scattered from the Ganges, as far as the Hebredes, settled in
every clime, spread over every grade of civilisation, transform-
ed by thirty centuries of revolutions, nevertheless manifests
in its tongues, religions, literatures, philosophies, the com-
munity of blood and of intellect which to this day binds its
offshoots together. Different as they are, their parentage
is not obliterated ; barbarism, culture, grafting, differences
of sky and soil, fortunes.good and bad, have laboured in
vain : the great marks of the original model have remained,
and we find again the two or three principal lineaments
of the primitive imprint underneath secondary imprints
which time has stamped above them”.

M. Taine—History of English Literature, Vol. II,
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6. Race-Consciousness—the Permanent Element
in Evolution.

This race-consciousness supplies thus the
element of permanence in the mental and
spiritual evolution of the different races of
men. What heredity is in biological evolution,

() Race-conscious- that this race-consciousness

ness the permanent js in national and racial
element in the mental . .
and spiritual evolution evolutions. Both environ-

of races. ment and epoch help to
bring out and modify this original constitu-
tion, so to say, of the different races but do
not create it. This race-consciousness forms
also the the base of all religious evolutions.
(i)  Environment This,'and this alone, can
and Epoch help to explain the fundamental
lijcfmg our and modify Jifference between oOne
religion and another. Itis

this race-consciousness which offers a reason-
able explanation as to why the Hindu or the
(i) Race-Conscious- Hellenic conception of the

qesslex‘flgins the ori- Deity has been from even
Tina i o . . i ¢ ) ’
‘ ences be- 5o historic times so differ

tween religions.
ent from that of the
Hebrew or the Arab. This element of race-
" consciousness persists through every change
that a people may be subjected to asa result of
foreign contact or outside influence or autho-
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rity. It is not even obliterated by community
of creeds and cries, as is proved by the fact

that a common Christian
(iv) Permancnt cle-

ments of race-conscio- C?eed and cry developec
usness alone can ex- different types of Christian
plain the wide differen- . T

ces among the different PhllOSOPhY and Christian

fzfﬁznfimtgggfl’lgg}l piety among Eastern and

ent races in spite octl’ Western peoples. Of
creeds  an .
2?{:3‘}’“ essentially Hebrew or

Semitic origin, how it be-
came almost fundamentally transformed and
transfigured as soon as it entered into the Greek
consciousness ; as Roman or Latin Christianity
again owing to racial differences became
something almost radically different from the
Christianity of the Alexandrian schools. The
same thing is observed also in the history of
Islam, which assumed a distinctly philosophic
and idealistic type in Persia very different
from the original Arab type. Buddhism also,
another credal religion, assumed two widely
forms under the same creed and
cry, in its Northern and  Southern
schools. And all these divergences even
in these credal religions are traceable
only to differences in racial or
national constitutions and charac-
teristics—to what Wwe have called race-
consciousness.
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Indeed, such divergences are inevitable.
For religion being essenti-
(v) The original con-

ceptions of the Super- ally a matter concerning

natural as well asthe pyp06 thoughts and senti-
original ideals of social

lite are both essentinl ments on the one side, and
‘r’;"ﬁ’g‘;gﬁ?m clements of i1 ideal of his relations

with and behaviour to-
wards other men on the other—it being, 1n
other words, a thing that relates him on the
one side to what may be called the Super-
natural, and that seeks, on the other, to
regulate his associations with and obligatif)ns
to other members of his tribe, his community,
his society, or his church, can never divest
itself altogether, either of the original concep-
tions of the Super-natural or of the original

ideals of social life and
(v) The ideas of Jyty, that he inherits from

religion ever variable X .
with the variation of his race or nation. Even
these elements in races, n be-

nations, families and 2MONg men and wome .
individuals. longing to the same society

and inheriting the samé
culture and civilisation, ideas of religion 2are
almost always found to vary more or 1ess
widely, owing to wvariations of intellectual
endowment or attainments and moral culc.ure.
Even in the same family the religion of little
childern must, necessarily, be different from
that of the adult people and though all may use
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the same terms or receive the same sacraments
or adopt the same symbols, these have almost
universally special meaning and significance
to different persons, according to their
culture, their character and the general ex-
periences of their inner and outer life. And
the story of the boy who being told that God
was his father, at once shuddered at the idea,
and said if that was so, he must hate God,
because he would be sure to come and beat his
mother,—reveals a universal truth. We thus
find that among primitive races, God is very
rarely addressed as mother, which is due to the
degraded and helpless condition of women
among them. God as mother is also unknown
even among more advanced peoples, who had
somehow come to cherish a very low and
beastly idea concerning the functions of
generation, and consequently also of
maternity. Inthe Old Testament, for instance,
we find the Deity repeatedly addressed as the
Lord, the King, the Saviour, and as in the
Book:- of Solomon, even perhaps as Lover, but
never once as Mother. This is common to all
Semitic records. Islam would not address God
as either Father or Mother, and in the most
devout and ecstatic experience of Islam, God
is addressed only as Friend, but never in the
terms of the filial or the nuptial relation.
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And all these go to show
(vii) Religiousideas that whatever ideas and
and ideals haverefer- | . L.
ence inevitably to our 1deals concerning religion
social life and they are b d
interpreted always in M2y De presented to man,
reference to the ex- there is always what may

S;::er;:iecsl?:e.soml and well be called a law of

natural selection operative
in his acceptance of them, and he accepts
these ideas and ideals, whenever he accepts
them at all, only in his own way, according to
his own light,—that is, in the way that will fit
them in with his general notions of things and
his ideas and experiences of his special social
or domestic relations,—and he always puts his
own meaning and interpretation upon what-
ever may be presented to him as even univer-
sal truths.

Peculiarities of race-consciousness have
thus a very potent and powerful influence,
not .Only in the development of all ethnic
rehg!fms’ but they largely modify even the
meaning and message of credal religions when
these are presented to and accepted by alien
races,—that is by other than those out
of whose original ethnic systems particular
credal systems may have at first grown in
the natural course of their evolution. And
a truly scientific study of the religious pheno-
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(i) Racial mgna must start, therefore,
characteristics with the study of these
modify not only ethnic . ..
religionsbut also credal  Tacial characteristics. For
religions especlally .. - _ .
when they are accep. 1t 13 this study a1911e that
ted by alien taces, can accurately fix the

En;a‘r'\i;\g[; ¢ :opecfﬁ?ii meaning and significance of
gyer:bil‘;f°“i“ and  the religious terminology,

the religious symbolism
and the religious rites and ceremonials of
different races. Any other course is bound
to lead to gross misconceptions and outrageous

misinterpretations and misunderstandings.

Take, for instance, that much discussed
passage in the Old Testament, I am that I am.
When deputing Moses to the children of Israel
then living in the bondage of the Pharaoh,
this is the name in which Yahveh or Jehovah
said He should be indicated to his people. ‘I
am that I am” hath sent me to you—this was
how Moses was asked to go and appear before
His people.* Now, what is the meaning of this

The name peow pame which Yahveh

“] am that I am” in

which Yahveh asked assumes here? What does
Moses to indicate Him R
to his people instead [ am that I am signify ? It

i Elo him
‘f’:um‘i” T8 emlicst re. 1s clear that Yahveh, the

cords or Yahveh in pame i .
which He appeared e in which God appears

before Moses himself. to Moses, was unknown to

* Exodus,
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the Israelites. He says, indeed, as much.
In the earlier books the usual name for
God is Elohim or El Elohim rendered by
the English translators into the  Lord
or the Lord Almighty. In fact, scholars
are now almost unanimously agreed that in
the existing Old Testament there is a clear
collation of three different sets of ancient
Hebrew records ;—one set being called
Elohistic, i, e., which invariably describes the
Deity in the terms of EI or Elohim, a second
set being called Yahveistic, wherein the Deity
is named Yahveh or Jehovah, and a third set
which contains directions for rituals and con-
duct—the laws of Israel and called therefore
the Priestly Code* The Book of Genesis is en-
tirely based upon the first and the third of these
original records. Tt is in the Exodus that we
clearly come for the first time upon the
Yahveistic records. Yahveh whencesoever it
may have been derived is professedly a new
name among the Israelites first introduced
evidently under Mosaic Dispensation—new,
that is, as compared to the older and more
familiar El or Elohim. El indeed is the
common term for the Deity in all Semitic
languages. We recognise it in Arabic Allah
as much as in the Hebrew Elohim. Yahveh,

*  Driver—OIJd Testament Literature,
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however seems to be peculiar to Tsrael intro-
duced into Hebrew tradition along with that
of the Mosaic Dispensation. We know
however as yet absolutely nothing as to what
Yahveh meant. We cannot as yet refer it to
any actual experience as its source, just as we
can the Sanskrit Deva or the Greek Deos or
Teus. For we have the secret in the Sanskrit
root div to give light. Deva means thus the
bright one, the shining one, and its origin
clearly was in the phenomena of light and
darkness as observed in the heavens. Similar-
ly we can trace the genesis of the word for the
Supreme Being in Hinduism, namely, Brahman.
It is from the root brinha which means large.
The original idea of Brahman was thus
immensity,—the all-comprehensive, the all-
covering, the all-pervading thing; and thus
step by step, it came to mean that which not
only covers and contains, but also explains,
interprets, illumines all—the Supreme Self,
the Over-Soul, Ultimate Principle in the
universe. We can trace the biography, so to
say, of all or almost all these concepts. But
we cannot, in the present state of our
knowledge, trace the biography, in the same
way, of Yahveh. But whatever may have been
the origin of Yahveh, it is absolutely certain
that we cannot interpret this I am that I am in
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any profoundly spiritual or philosophical sense ;
because such an interpretation has absolutely
no support or justification in the thought and
experiences of the Hebrew people. 1 am that
I an does seem, on the face of it, to refer to
Pure Being or the Absolute, in its highest and
deepest philosophical cognition ; but such a
supreme philosophic or spiritual instinct as
could account for the growth of so abstract a
concept at such an early period of their evolu-
tion, was never known to be possessed by the
Hebrews. FEither the new name was borrowed

from some .other people

It cannot have any . N

Spiritual interpretation; more philosophically en-
szcoal?;?:tas :?l::r\l.votll‘llg dowed than the ancient
be inconsistent withthe Israelites, or it meant

nature of the Hebrew : 1
T a ¢ e-consciousnes -5 o somethlng very different

351&& external and from what we understand

by a phrase like I am that T
am. Conception of the Deity as Pure Being
could only grow among people who had a pro-
found spiritual consciousness, and who recog-
nised their own soul-life. Such conception
could not possibly grow among a race that for
long centuries of its thought-life had abso-
lutely no notion of a future state or of any
existence whatever possible for man, apart
from and independent of the body and its
diverse organs and functions. And it is well-
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known that the Hebrews had no idea of a life
after death before the Babylonian captivity,
and even afterwards their conception of a
future-existence was always associated with the
resurrection of the human body. In the older
records there is, no doubt, frequent reference
to what is called the Judgment Day; but this
Judgment Day refers, as a critical and careful
examination of these texts distinctly proves, to
this and not, as in the New Testament, to the
next life. In fact, even Jesus’s teaching con-
cerning the life of the spirit was woefully mis-
understood and misinterpreted by the general
body of his own people, and some scholars have
€ven attributed his crucifixion to the ill-feel-
Ing produced by the disappointment of his ear-
lier admirers caused by this misunderstanding.
For the Messianic Prophecy, which Jesus sought
t0 interpret, did not, as understood by
the Hebrews, refer at all to the Kingdom
°f God in the spirit of men, but to the
Kingdom of God, visible and manifest,
among his old and chosen people in
Israel,~a Kingdom that, once more reviving
the old theocracy, would put an immediate end
to the earthly sovereign authority of Rome
over the Hebrew nation. Jesus’s preachings of
the Kingdom of Heaven evidently appealed to
the patriotism of the Jews, offered them an
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almost immediate release from the Roman
yoke ; and this was, some say, the main cause
both of his early popularity among his own
people and of his subsequent crucifixion; and 1t
would be impossible to deny at least the plau-
sibility of this view. Be that as it may, how-
ever, the fact that the Israelites had never any
great spiritual or metaphysical instincts can
hardly be gainsaid, and how the revelation of
the concept of Pure Being, such as a philoso-
phic or spiritual interpretation of / am that I
am would indicate, came to be made at such an
early period of Judaic history and evolutiom
seems absolutely inexplicable and inconceiv-
able. Judging from the general thought-structure
and religious life of the Hebrew people,
such an interpretation would appear to beas
reasonable and legitimate, as a highly refined
sensitive chromatic or accoustic interpretation
of an utterance of Helen Keller, the gifted deaf
and blind young American lady, would be. And
such misinterpretations are entirely due to the
study of the religious records and experiences
of one people with the help of the generalisa-
tions of those of another.

In fact, attempts towards a scientific study
of the religious experiences of mankind have
hitherto failed to so large an extent, and have
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so frequently led to erroneous interpretations
and unwarranted generali-
(ix)  Ignorance or H 1 i to
neglect of che vital ro- sat19ns, mainly owing
}fmons (Derween te- the ignorance or neglect of
igious ideas and senti- . . :
ments of a prople and theologians and phllOSO]?hl-
its special race-cons- ca] writers, of the vital
ciousness or Tace- . . .
character often lead to  relations existing between
erroneous interpreta- P :
tons i wwerprete- the religious ideas and
ted generalisations. sentiments of a people and
Dr. Carpenter’s . . .
broad classification of their special race-conscious-
religion into Legalistic 1065 or  race-character.
religions and religion X
of Fellowship. The Right Rev. Dr. Boyd
Carpenter in his Bampton
Lectures,s divides the great world-religions,
for instance, into two broad classes—(i)
Religion of Law or Legalistic Religion, and (ii)
Religion of Fellowship. Under the first head
he puts .in Judaism, Christianity, Islam and
Buddhism, and under the secoid, Hinduism or
Brahminism. Apparently the division would
seem to be perfectly reasonable and justifiable
but only apparently. For though there is a
kind of legalism, no doubt, in Buddhism, it is
essentially different from that of Judaism,
Christianity or Islam; and the difference is
brought out only by an examination of the

race-characteristic or race-consciousness of the

* Permanent Elements of Religion, Bampton Lectures by
Bishop Carpenter.
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Hebrew or the Arab on the one side and of the
Hindu on the other. Both the Hebrew and
the Arab belong to the same stock, their
languages have the same origin, the same
structure, the self-same alphabet even, that
is, they have a common thought-structure. The
social structure of the two peoples is also the
same, of the military and despotic type inspite
of the fact that among the Hebrews it assumed
a theocratic character. And the race-con-
sciousness of the two peoples being thus the
same, it is not at all surprising that there

should be an essential
co';ljs[;%:)};sne(s)sf an:zcl)c:é similarity in their. religions
:{‘:abilebéiwfqi?\nd ttlr:e also, however w1de1Y. the
egsential _sipm‘ila:ityt il’el forms of these might differ
their religions. from one another. Judaic

and Islamic legalism can
thus, very fairly, be classed together. As for
Christianity owing to its origin, its legalism
also does bear some similarity to that of
Judaism or Islam, though on account of the
profound influence that Greek thought and
culture had in the development of Christian
doctrine and Christian piety, Christian
legalism, in some of its deeper aspects;is yet
slightly different also from either the Judaic
or the Islamic legalism. But can we, in any
way, place Buddhistic legalism in the same



192 THE STUDY OF HINDUISM

class ? There is a kind

ch:fhm N %;‘i‘fft‘ﬁﬂj of legalism in Buddhism, no
different, as it involves doubt, but is it of the same
3 very different 12 Character as the legalism
of Judaism or Islam

or even of Christianity, with which it bears, in
other respects, some strange similarity ? In
one sense, Buddhistic legalism is much more
rigid than Judaic, Islamic or Christian
legalism. In Buddhism, there is absolutely no
getting out of the law, except through the law
itself. Here, especially in the Southern School,
there is no room for grace to suspend or annul
the law. The Buddhistic law is absolute and
inexorable. Yet this rigid and unbending
legalism is fundamentally different from the
Hebrew, Christian or the Mahomedan legalism
with which Bishop Carpenter seeks to classify
it. And this difference is due to the difference
It is decidedly more in their 'orlgm,—the dif-
rigid but not at all ference in the race-con-
te:;f;’;al]n ﬁfda;f:;:f“‘c’ sciousness of the peoples
among whom these differ-

ent religions took their birth. I.aw in Judaism
is essentially the imposition of an outside will
and authority. It is, really, an outside law. In-
deed for long centuries, Judaic law never sought
the sanction or support even of the inner

consciousness of the children of Israel. Its
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conception is that of a contract. Its obliga-
tions are what may be called covenantal or
contractual. The Lord promised certain
things to the children of Israel on their doing
certain things to Him. This is the essence of the
Hebrew law. Hebrew legalism is contractual,
covenantal, associated with rewards and
punishments, that are essential elements of it.
This is the rudimental idea equally of
Christian and Mahomedan legalism also. But
the character of Buddhistic legalism is very
different, indeed, from this. Here there is
absolutely no conception of an outside
authority which imposes the law, no idea of a
personal will enforcing itself upon others.
The Buddhistic law 1s impersonal, absolute,
eternal. Its progression is like that of the
tree. Law, in Buddhism, is conceived as a
wheel. A wheel is a circle, and a circle is the
only figure that suggests infinity® -—endless-

ness and beginninglessness.
contw, In Buddhism,  Every point in the circum-
infinite and eternal ference of a circle s its

wheel of which both s

goof and evil are Deginning, and that self-
spokes creating karma  same point again is i

an thus causing L gatn lS_ its end
bondage. also. So also with the

Wheel of Law, every

Emerson—Essays, Essay on Circle.

13

»
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point is its beginning and every point its end.
Law is associated here in Buddhism to really
neither rewards nor punishments. There are
antecedents and consequents; there is causas
tion ; there are causes and effects. But every
effect is like every other effect, a source of
bondage, and becomes in its turn a cause produ-
cing other effects, to become fresh causes, again.
And so on the wheel moves endlessly. What
Judaism or Christianity or Islam would call
good or what they would call evil, are both
equally spokes in this Eternal Wheel, both
create Karma and bind man to this inexorable
and endless chain. In Judaism or Christianity
or Islam fulfilment of the law is the ultimate
end. In Buddhism, not fulfilment, for the ful-
Fulflment of the Hlment of the end is in the
f;‘t‘: ﬁa}hcr}d, in Juda- generation of the tree which
) tlstlamty or . . M M

Islam, fulfils itself again in the
production of new seeds,

for producing fresh trees, - but the annulment,
the destruction, the absolute cessation of the
tif;h&i‘;ii’“‘fﬁ cessa. 13W i.s the goal. This is
of Baddhior. e goal salvation. This is Nirvana.
And when we thus carefully

analyse the conception of law in Buddhism,
we find how essentially different it
from Judaistic, Islamic

legalism.

is
or even Christian
Taking the ordinary classification
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the Reason, the Will and
~ the Emotions, it may well
Judaic or Arabic b R ) dai
legalism belongs to D€ said that while Judaic or

the Will but Buddhis-  Arabic legalism belong to

tic Jegalism belongsto : '
R“‘“s‘fn- the domain of the Will,

pl;l:g'j fofl:‘;er lattcer that of Buddhism belongs
philosophic. to the realm of Reason.
The one is almost external, the other is
positively internal. The one 1is distinctly
empirical, the other is essentially philosophic.
The two stand on altogether different
planes and can never be placed in the
same class. And the difference between
them is due to the different character
of the Hebrew or Semitic and the Hindu or

Aryan race-consciousness.

of our mind into

For Buddhistic legalism is not entirely Bud-
dhistic either. It is, in some sense, common to

The Buddhistic lega- both Hinduism and Bud-

lism is one with the dhism. For though as
Hindu idea of inexor- .

able and self-caused BIShOP Carpenter says
karma. truly, Hinduism 1is pre-
eminently a religion of fellowship,

it is equally also a religion of law or
karia. And the doctrine of Karma 1is
common to both Hinduism and Buddhism,
and Karma is absolutely inexorable 1In
both. Karma is also self-caused in both
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the systems.* 1t is destroyed only through
The conception of illumination or Buddhatwal
Niwauahasmanyele- The Hindu conception of
I?i?,“the‘“mjé’;“ ldca salvation or Moksha is 1IN
of kuibalya. this respect the same as the
Buddhistic conception of Nircana. The
beginningless and endless chain of cause
and effect must be broken up, in both the
cultures, before salvation is attained. So
~Buddhistic legalism is not really un-Hindu,
nor is Hindu fellowship absolutely foreign to
Buddhist thought, for Nirvana is, in some sense,
the same really as laya or kaibalya, or the
losing of the individual

anld“ %ﬁ;‘dh[;in':d“ﬁ:'; soul %n the Uniyersgl Soul.
dominating Aryan in- And in both Hinduism and
iiiﬁcfhé’fu“;ﬁ :,p:,u: fﬁ Buddhism there is the domi-
manifest, nating Aryan instinct of

the Spiritual and the Uni-

*q mﬂ & a FEf S g mj
% FmRET wHrag naqd |
Arew FEfad, ol w9 §EA (@ |
HAFTAATEA A ad gl sa: o
Bhagavad-Gita V. 14, 15.
tagaife Afasisimg amang gﬂiasar al
wrarfe gEmT qwy 6 aav |
Bhagavad-Gita IV 37.
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versal clearly mainifest. This sense of the
Spiritual and the Universal transcending the
material and the particular, the common
element of Aryan race consciousness, has
imparted its distinctive features to the
Buddhistic conception of law, making it so
essentially different from the Judaic, the
the Islamic or the Christian conception.

. And the confusion into
cce?fffx’s’iﬁ‘&'&?iafﬁ’;};fi which Bishop Carpe.ntc.ar
b A% f0 it origin  fo1] i taking Buddhistic

from Aryan race-con-

sciousness and Dr. Car- legalism as belonging to
enter  is v i .
Ela-asing it wri?}?g tf,‘; the same class as Judaic,

faebrew or the Islamic  Christiann or Islamic legal-
egalism. . .

ism, is entirely due to the
wrong method of investigation generally

followed by the European students of com-
parative religion.

7
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7. A True Application of the Psychological and
Histrio-Comparative Methods Discovers
that Religion is Man’s Attempt at
Adjustment to the Not-me.

The generalisation that will discover the
permanent elements of the religious pheno-
mena presented by the history of the human
race, must be based upon a much wider range
of religious experience than is covered by
what are known as the great world-religions
It must explore every form of religion from
the most crude to the most refined and subtle.
Starting with primitive culture it must trace
the evolution of the religious sentiment UP
to the highest point as yet reached within
our knowledge. It must study the history of
the different religions in the light of the
general laws of psychological evolution.

(i) The permanent And it must apply the com-
flﬁgl‘f;“;: f’zipegrf;‘:“:zi parative qmthod in con-
:ﬁgﬁfcl:,lfyﬁ;?ff:a:v? junction with the historic
lution of every religion Method, in its researches
fﬁtﬁ"’g‘;ggfﬂmyaofla?l—l into the law of religious
dificrent kinds and growth. And by this means
:f:fé;g,ggl‘tgﬁzujpgﬁ‘_ it will discover that as
cation of the histrio- there are permanent ele-
comparative method. . 1:

ments in the general reli-
gious experiences of the race, which establish

the essential unity of the religious pheno-
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mena, so there are permanent elements in
every religion also, that may be characterised
as the Regulative Ideas in their respective
history and evolution, and that constitute thus
what may be called the individuality of these
religions and differentiate them from the
others. We have briefly considered both
these elements in the foregoing pages. We
have seen that the highest and broadest
generalisation that can be arrived at, by an
examination of the religious phenomena in
general, is that religion is man’s attempt tO
adjust himself to his not-me, with a view to
realise the highest end of his existence. This
definition covers, we claim, the entire field
of the religious experiences of humanity. In
primitive religion, call it fetishism, totemism,
animism, ancestor-worship—by any name you
please,—it is man’s attempt to adjust himself
to his not-me, that is, to his nature or his
social environments, that we always discover
its birth, growth and evolution. There have
been primitive peoples, it is said, who possess
absolutely no idea of a Deity, however crude

(i) The highest and ©OY &rOss. Eighteenth and

broadest generalisation N1 r
: that_ it ]e.ads to is that eal:ly lqeteenth Cen?u ¢
religion is man’s at. Deism, miscalled Theism,

t t to adj i - i
£ SAThzy meelf tried hard co prove che uni
versality of the religious
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intuitions by attributing an original idea of 2
Supreme Being to every man and race, for upon
such a universality it sought to build up its
so-called philosophy of Natural Religion, which
would preserve the truth of religion while dis-
.carding the authority of supernatural revela-
tions. The attempt were not, we are afraid,
uniformly successful, for every now and then
travellers turned up who testified to the utter
absence of any form of religion in some one
or other of the primitive races whom they had
met and studied. But the battle raged, on
either side, around what we now recognise as
absolutely mistaken issues. The old student,
whether orthodox or heterodox, started with a
wrong definition of the Deity, some intuitions
regarding whom they were seeking in primitive
consciousness. God-idea as we have in civilisa-
tion could never be found in naked and canni-
bal barbarism. For though impious philiso-
phers have sought to turn pious opinion into

(i) The attempt to ridicule by it, it 1s Sti'll
base natural religion nonetheless true that if
:’iréndoflgé‘éfr;ﬁlta}’;t:i; God made man in his own
successful, as it confys. 1MAEE, Man also has always
3?];22310(‘1;;?}?2’&::{ - made, and is still making
barbarism. his God everywhere after

. . himself ; and anthropomor-
phism by which orthodox theology especially
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in Christendom, wanted to scare away people
from what is called Natural Religion, conceals
a great truth which neither party seemed for
a long time to be aware of. Indeed. those
who admit that man is made in the image of
his Maker, actually make over the whole
case to anthropomorphism. If God made man
after Himself, where then shall man seek and
find Him except in his own humanity ? The
(iv) Modern thoughe study of religion in our age

accepts that man’s idea has, however, juStlfled all

e i iy must be hic concep-
naturally anthropomor. 2Nthropomorp

phic based on theac- tions of the God-head, as

tuil character and the
pressing needs'u:::f hi: the only ones that man

;lail;:sical and social (could have of the Supreme

) Being. For in every place
of its evolution, his religion has always been
built up by man according to the actual charac-
ter and the pressing needs of his physical and
his social life.

In fact, religion in primitive culture is a
much more vital thing than we seem to be

(v) Religion in the conscious of in civilisation.

sense of adjustment to Wi i1 in the

the nature is much ith us, religion

mot:ei ivital with the wusual acceptance of the

rimitive man th : 3

E’vith the civilised WEE term is oftentimes a mere

has already got con- matter of speculatlon’

siderable adjustment. f
more or less, or ©
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mere habit. We can live without, 1t, and

even die without much thought of 1t
It is because the problems of life are not

so acutely presented to us as they were

to the primitive man. To a large extent W€

seem to have adjusted our physical life to
our nature-environments, more or less, and our
conceptions of what is called the reign of
law 'in Nature have well-nigh killed our per-
ceptions of the Supernatural in it. 1he
Supernatural plays an almost infinitesimally

smaller part in our everyday life than it did in

that of our primitive ancestors. Every physi-

cal evil was to them due to some supernatural
agency. Every illness was to them the work-
ing of an unseen agent that had either to be
foug}}t. and  conquered or worshipped and
propitiated. Every natural cataclysm, a thunder-

stor
M, a flood, an earth-quake, a tornado,
an eclipse,

jungle-fires, draughts, flights of
locusts or jr

. ruptions of wild animals,—what-
ever indeed disturbed the

even tenor of their

:;ozzﬁzsaiije, were regarded by them as _due
1ve malevolent, though invisible

agency, very much like themselves. As in his
Apparent  in (he rglations and dealings with

;t:;:rgnaiir::f iof the his hnman enemies, primi-
primitive man, the tive man had sometimes
to fight them, and some-
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times to sue for their favour and forbearem;e by
offering acceptable presents to them, W“’jh a
view to be able to pursue his ends in life Wth‘
out any molestation from them ; so a}so l.le
did with regard to the unseen agencies 17
Nature. He sometimes tried magic, exorcism,
incantations, to beat these evil agencies away,
and sometimes he sought to win their faV?Uf
and appease their wrath by prayers, praises
and offerings. And all this was part of hl_s
rude scheme of life to adjust himself to h.ls
surroundings, and overcome the conflicts 1n
which he found himself placed. All this fvaS
his religion. Religion was thus a most vital
concern with him in the most acute and literal
sense of the word.

It is not so vital a concern in our life,
because we can live with-
(vi) The differentia- . alled
tion of ?ur modern out what is usually ¢
religious life from our tl ve sepa-
physical, intellectual, reli gion. We ha
aesthetic, social and rated our physical, our in-

ven ethical life.
) © tellectual, our aesthetic,

and even our ethical life from our religious
life. Not so however was it with the primi-
tive man. To him everything was rellglfm’
and religion was everything. He was feeling
his way in the dark, haunted by the fears
of the unknown at every step. We too are
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perhaps doing the same: and inspite of all
our conceit of knowledge and our boasted
mastery. over our destinies, we too are really
as helpless and as much at the mercy of forces,
so far, at least, as the ultimate issues of that
life are concerned. But we are not, like the
primitive man, so constantly haunted by the
consciousness and the fear of the unseen. We
have, at least, greater assurance than he.
Our life is not homogenous, undifferentiated,
like his. It has been cut up, so to say, into
different compartments, of which religion
occupies only one; and though we may not
have the fullest freedom of that compartment
we seem to feel, at least, that we have the
run of the others, and-are practically absolute
masters there. Loss of health or of wealth
rarely drives us to religion now. We seek the
aid of the physician or the financier. An
earthquake, even like that of Lisbon, or more
) recently of the West
re,%;{g‘;’ t;‘fosgfpean"df Indies, sends us not to our
makes it no longer gods, but to the seismo-
the sole concern of ..
our private and public &f2ph.  Religion stands
2§i§§§,°;‘e’¥,;'n;fﬁ;:f practically divo.rced from
our nature-environments,
with which it is related still only on its
cesthetic and poetic side. It stands divorced
also, very largely, from even our social environ-
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ments. Our social relations are controlled
and shaped now by the social sciences, of which
politics, economics and ethics form the three
chief elements, and psychology the interpre-
ting principle. Religion is thus simply a
matter of what may be called our
private, our personal, our inner life. But
.. ~ even in this narrowed
ou(erallljuE::lt\eKittolto‘:: sphere, it means still the
ﬁ‘;%lés?énif%‘é‘?l?f les same thing, namely, our
attempt to adjust our-
selves to our own ideas and ideals, with a
view to attain our highest end in life.

But this narrowed aspect of religion among
us is, after all, a mere passing phase. We
are just now passing through a differentiating
phase,—a most pregnant antithetical moment,
in the evolution of our culture and civili-
sation. Primitive religion stood in a state of
homogeneity. Modern religion, especially in
Europe, and generally all over the civilised "
world, is passing through a state of differentia-
tion. This is, however, in its very nature, a
passing state. Integration follows quick in
its steps. Modern European thought even is
rapidly moving towards a higher synthesis.
The seers and philosophers of the last century
and this, Kant and Hegel, Carlyle and Emer-



206 THE STUDY OF HINDUISM

son, Goethe and Schalling, Tennyson and
Browning, Ibsen and Tolstoi, Diderat and W hit-
man—are the pioneers of this new synthesis.
It has commenced visibly to affect even the

Churches. Both Catholi-
(viii) But the differ- .; :

entiation is to be necee c1sm‘and Protestantism are
sarily followed by an passing clearly through the
integration—a higher I £ birth : d
synthesis alrcady hint- throes O01r a new bpbirth ; an
ed at by the seers and 3 New Orthodoxy is rising
philosophers of the ;
last century. on both sides of the Atlan-

tic, striving after a newer
and loftier view of religion that will put an
end to the present conflicts, between reason
and revelation, science and scripture, indepen-
dence and authority, and the natural and the
super-natural. And it all shows that religion,
even in this comparatively very high stage,
means the attempt of man to adjust himself
to his environments, the difference between
this and primitive religion consisting only in

the nature of these environ-

(ix) Our thought

) : ments. In the earliest
and life are moving

towards a new adjust- stage these were wholly
ment of the different

aspects and relations external ; at present they

of our lite to one an- 3re mostly internal, consist-

other and to our mo- | . .

dern surroundings. ing in the presentations to
his own reason of the

external relations of his life, on the one side,

and the inter relations between his intellectual,
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his cesthetic and emotional, and his moral
and spiritual experiences and needs on the
other. And in this state of conflict, even
these inner and subjective phenomena
necessarily present themselves as the
not-me.

This, then, this attempt of man to adjust
himself to his not-me with a view to reach his
highest end in life,—is the broadest and most

universal and, as it seems
(x) This attempt ac tO us, the most rational
adjustment to the not- 5,4 gcientific, generalisa-

me, the  broadest ..
characterisation ~ of tion of the religious pheno-
religion in terms of

universal expzrience, Mena. It expresses the
presenting a common fact of religion in the terms
factor in all religions . .

and in tfhc ldiﬁ'erent of universal experience.
aspects of a religion.

P a religlon It seems to present the

one common factor not

only in all religions, but _.in every
phase of its evolution, in every religion as
well.

In taking up the study of any particular
}'eligion, in a truly scientific spirit, and in seek-
Ing to trace its history and evolution with a
View to get at the actual truth of the experi-
ences it reveals, we must start with this
generalisation of the religious phenomena.
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We must view it as the attempt of man to
adjust himself to his not-me, to realise his
highest end in life. And this means that our
study must divide itself into two parts, namély,
first, the study of the man himself, with a
view to discover the particular prism through
which from  pre-historic
times, he viewed this not-
me ; and second, the study
of this not-me in itself, in

(x1) This idea
should guide our study
of any religion which
necessarily involves
the study of the special
race - consciousness

supplying the regula-
tive idea and the study
of the physical and
the social surroundings
supplying the forms
which the idea takes
and explaining the
modifications of the
original intuitions by
environments.

its dual aspect of nature
and society,—as furnishing
the materials upon which
the instincts, the thoughts,
the sentiments and the
energy of this man have
always worked. The study

of the man will reveal what
we have called his special race-consciousness;
the peculiarity of his thought-life, which
furnishes the regulative idea in the evolution’
of his religion. The study of his not-me, his
nature-environments and social surroundings,
will not only show us the forms that this idea
took, but will also give us a clue to the origin
and history of those modifications that may
have been worked into his original intuitions
by his environments, at different periods of
his history.
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To understand Hinduism, we must, there-
fore, first of all study the Hindu, from the
earliest period of his life, to discover' the

Regulative 1 1

(xii) Hence Hindu- & K dea 1m t_he
ismistobeundetStOIﬁd evolution of his special
in reference to the :
oy of the Hindu history and culture, and
giving the regulative next, we must study the
idea and that of his X
surroundings showing forms that this Idea has
its forms and modifi- taken, and the way in which
cations. .

it has been accentuated
or modified from time to time by what
M. Taine would call, the surroundings of his

race and the epochs of his history.
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