THEOSOPHY

OR

PSYCHOLOGICAL RELIGION

F. MAX MULLER



Osxford

HORACE HART, PRINTER TO THE UNIVERSITY



THEOSOPHY

OR

PSYCHOLOGICAL RELIGION

The Bifford Bectures

DELIVERED

BEFORE THE UNIVERSITY OF GLASGOW
IN 1892 .

BY"

F. MAX MULLER, K.M,

JORKIGN MEMBER OF THE YREWCR INSTITUTE
NEW EDITION

LONDON
LONGMANS, GREEN, AND CO.
AND NEW YORK

1895
[AuﬁgmH'ma-ud]

N
—— 1

-

‘ |









vi PREFAOCE.

to recognise in history the realisation of a rational
purpose, when we have learnt to look upon it as in
the truest sense of the word a Divine Drama, the
plot revealed in it ought to assume in the eyes of the
philosopher also a meaning and a value far beyond the
speculations of even the most enlightened and logical
theologians.

I am not ignorant of the dangers of such an under-
taking, and painfully conscious of the imperfections
inevitable in a first attempt. The chief danger is
that we are very prone to find in the facts of
history the lesson which we wish to find. It is
well known how misleading- the Hegelian method
has proved, because, differing in this respeet from
Herder and from the historical school in general,
Hegel was bent on seeing in the history of
religion what ought to be there according to his
view of the logical necessity in the development of
the idea, if not of the psychological growth of the
human mind. The result has been that the historical
side in Hegel's Philosophy of Religion is almost
entirely untrustworthy. My endeavour has been on
the contrary to yield to no presumptions, but to
submit to facts only, such as we find them in the
Sacred Books of the East, to try to decipher and
understand them as we try to decipher and under-
stand the geological annals of the earth, and to
discover in them reason, cause and effect, and, if
possible, that close genealogical coherence which alone
can change empirical into scientific knowledge. This
genealogical method is no doubt the most perfect
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when we can follow the growth of religious ideas, as
it were, from son to father, from pupil to teacher,
from the negative to the positive stage. But where
this is impossible, the analogical method also has its
advantages, enabling us to watch the same dogmas
springing up independently in various places, and to
discover from their similarities and dissimilarities
what is due to our common nature, and what must be
attributed to the influence of individual thinkers.
Quod semper, quod wbique, quod ab omnibus is not
necessarily what is true, but it is what is natural, it
constitutes what we have accustomed ourselves to call
Natural Religion, though few historical students would
now maintain that Supernatural Religion has no right
to the name of Natural Religion, or that it forms no
part of the Divine Drama of Man as acted from age
to age on the historical stage of the world.

It has been my object in these three consecutive
courses of Lectures on Physical, Anthropological, and
Psychological religion to prove that what in my first
volume I put forward as a preliminary definition of
religion in its widest sense, namely the Perception of
the Infinite, can be shown by historical evidence to
have been the one element shared in common by all
religions. Only we must not forget that, like every
other concept, that of the Infinite also had to pass
through many phases in its historical evolution, be-
ginning with the simple negation of what is finite,
and the assertion of an invisible Beyond, and leading
up to a perceptive belief in that most real Infinite in
which we live and move and have our being. This
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historical evolution of the concept of the objective
Infinite I tried to trace in my Lectures on Physical
Religion, that of the concept of the subjective Infinite
in my Lectures on Anthropological Religion, while
this last volume was reserved for the study of the
discovery of the oneness of the objective God and the
subjective Soul which forms the final consummation of
all religion and all philosophy.

The imperfections to which a first attempt in a
comparative study of religions is liable arise from the
enormous amount of the materials that bave to be
consulted, and from the ever-increasing number of
books devoted to their interpretation. The amount
of reading that would be required in order to treat
this subject as it ought to be treated is more than any
single scholar can possibly force into the small span of
his life. It is easy to find fault and say, Qui trop
embrasse, mal étreint, but in comparative studies it
is impossible to embrace too much, and eritics must
learn to be reasonable and not expect from a scholar
engaged in a comparative study of many religions
the same thorough acquaintance with every one of
them which they have a right to expect from a
specialist. No one has felt more keenly than myself
the annoyance whenever I had to be satisfied with
a mere relata refero, or had to accept the judgments
of others, even when I knew that they were better
qualified to judge than myself.

This applies more particularly to my concluding
Lectures, Lect. XII to XV in this volume. These Lec-
tures contain the key to the whole series, and they
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formed from the very beginning my final aim. They
are meant as the coping-stone of the arch that rests
on the two pillars of Physical and Anthropological
Religion, and unites the two into the true gate of the
temple of the religion of the future. They are to show
that from a purely historical point of view Christianity
is not a mere continuation or even reform of Judaism,
but that, particularly in its theology or theosophy it
represents a synthesis of Semitic and Aryan thought
which forms its real strength and its power of satis-
fying not only the requirements of the heart, but
likewise the postulates of reason.

My object was to show that there is a constant
action and reaction in the growth of religious ideas,
and that the first action by which the Divine was
separated from and placed almost beyond the reach
of the human mind, was followed by a reaction
which tried to reunite the two. This process,
though visible in many religions, more particularly
in that of the Vedinta, was most pronounced in
Judaism in its transition to Christianity. Nowhere
had the invisible God been further removed from
the visible world than in the ancient Jewish re-
ligion, and nowhere have the two been so closely
drawn together again and made one as by that
fundamental doctrine of Christianity, the divine
sonship of man. It has been my chief object to
show that this reaction was produced or at least
accelerated by the historical contact between Semitic
and Aryan thought, chiefly at Alexandria, and on this
point I have to confess that I have ventured to go far
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beyond Harnack, Drummond, Westcott, and others.
They seem to me to ascribe too little importance to
the influence of Greek philosophy in the formation of
the earliest Christian theology, while I feel convinced
that without that influence, the theology of Alexandria
would have been simply impossible, or would probably
never have advanced beyond that of the Talmud. What
weighs with me more than anything else in forming
this opinion are the facts of language, the philoso-
phical terminology which both Jews like Philo and
Christians like St.Clement employ, and which is clearly
taken over from Greek philosophy. Whoever uses
such words as Logos, the Word, Monogenés, the Only-
begotten, Prototokos, the First-born, Hyios tow theou,
the Son of God, has borrowed the very germs of his
religious thoughts from Greek philosophy. To suppose
that the Fathers of the Church took these words
without borrowing the ideas, is like supposing that
savages would carry away fire-arms without getting
at the same time powder and shot for firing them.
Words may be borrowed and their ideas may be
modified, purified, magnified by the borrower, but the
substance is always the same, and the gold that is
in a gold coin will always remain the same gold,
even though it is turned into & divine image. I
have tried to show that the doctrine of the Logos, the
very life-blood of Christianity, is exclusively Aryan,
and that it is one of the simplest and truest conclu-
sions at which the human mind can arrive, if the
presence of Reason or reasons in the world has once

been recognised.
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‘We all know the words of Lucretius:

‘ Practerea caeli rationes ordine certo
Et varia annorum cernebant tempora verti.” (v. 1182.)

If the human reason has once recognised Reason or
reasons (logoi) in the universe, Lucretius may call it
a fatal error to ascribe them to the gods, but are they
to be ascribed to no one? Is the Reason or the Logos
in the world nothing but a name, a mere generalisa-
tion or abstraction, or is it a real power, and, if so,
whose power is it? If the Klamaths, a tribe of Red
Indians, declared that the world was thought and
willed by the Old One on high, the Greeks went only
one step further by maintaining that this thought of
the Supreme Being, this Logos, as they called it, was
the issue, the offspring, the Son of God, and that it
consisted of the logoi or ideas or, as we now say,
the types of all created things. The highest of these
types being the type of manhood, the Alexandrian
Fathers of the Church in calling Christ the Logos
or the Word or the Son of God, were bestowing
the highest predicate which they possessed in their
vocabulary on Christ, in whom they believed that the
divine thought of manhood had been realised in all
its fulness. That predicate, however, was not of their
own workmanship, nor was it a mere modification of
the Semitic Wisdom, which in the beginning was with
God. That Wisdom, a feminine, may be recognised
in the Epistémé or knowledge with which the Father
begets the Son, but it cannot be taken at the same
time as the prototype of the masculine Logos or the
spoken Word or the Son of God.



xii PREFACE.

This philosophical concept of the Son of God can-
not be derived from the Old Testament concept of
Israel as the son of God, nor from the occasional
expressions of personal piety addressed to Yahweh as
the Father of all the sons of man. ‘Son of God,” as
applied to Jesus, loses its true meaning unless we take
it in its idiomatic Greek sense, as the Logos!, and unless
we learn to understand what the Fathers of the Church
had fully understood, that the Logos or the Word of
God could become manifest to mankind in one form
only, namely, in that of man, the ideal or perfect man.
I am quite willing to admit, on the other hand, that
an expression such as ‘Son of Man’ is of Semitic
growth. It is a solecism even when translated into
Greek. No Greek would ever have said son of man
in the sense of man, as little as any Roman would
ever have spoken of Agnus Dei, except under the
influence of Jewish thought. Son of man meant
simply man, before it was applied to the Messiah.
Thus only can we understand the antithesis which
meets us as early as the first century, ‘ the Son of God,
not the son of man 3.’

If we have once entered into the thoughts of Philo
and St. Clement as the representatives of Jewish and
Christian theology at Alexandria, we shall perceive
how closely the doctrine of the Incarnation is con-
nected with that of the Logos, and receives its true
historical explanation from it and from it alone.

! In passages such as Matt. viii, 29, Mark xiv. 61, xvi. 89, ‘Son of
God’ is used in its popular sense, whioh to the Jews was blnphomoua.
? Barnabas, xii. 10, oixi vics d»8pdrwov, dAAR vids Toi @eob.
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It was only on the strength of their old belief
in the Logos that the earliest Greek converts could
with perfect honesty, and, in spite of the sneers of
Celsus and other Greek philosophers, bring them-
selves to accept Jesus of Nazareth as the incarnate
Logos, as the Word or the Son of God. If they had
taken any lower view of Christ, if they had been
satisfied with a mythological Son of God, or with a
Nazarene Christ, and if they had held, as some theo-
logians held afterwards, nay as some hold even now,
that there was between Christ and His brethren what
they call & difference of kind, not of degree, however
wide, they could not have answered the taunts of
their former fellow-students, they could not have
joined the Catechetical School at Alexandria or
followed such teachers as Athenagoras, Pantaenus,
St. Clement, and Origen.

What Athenagoras, one of the earliest apologetes of
Christianity, thought about the Son of God, we can
learn from his defence which was addressed to
Marcus Aurelius, where he says (cap. x): ‘Let no
one think it ridiculous that God should have a son.
For though the poets in their fictions represent the
gods as no better than men (that is, as begetting sons),
our mode of thinking is not the same as theirs, concern-
ing either God the Father or the Son. But the Son of
God is the Logos of the Father, in idea and in opera-
tion ; for after the pattern of Him and by Him were
all things made, the Father and the Son being one.’

All this refers to Christian theology or theosophy
only, and not to what we mean by Christian religion.
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This drew its life from another source, from the
historical personality of Jesus, and not from the
_Alexandrian Logos. This distinction is very im-
portant for the early history of Christianity, and we
must never forget that the Greek philosophers who
joined the Christian community, after they had once
made their peace with their philosophical conscience,
became true disciples of Christ and accepted with all
their heart the moral law which He had preached,
the law of love on which hang all His command-
ments, What that personality was they must have
known far better than we can, for Clement, having
been born in the middle of the second century, may
possibly have known Papias or some of his friends,
who knew the Apostles, and he certainly knew many
Christian writings which are lost to us. To restore
the image of that personality must be left to each be-
liever in Christ, according to the ideals of which his
mind is capable, and according to his capacity of com-
prehending the deep significance of the few words of
Christ that have been preserved to us by the Apostles
and their disciples. What interests the historian is to
understand how the belief of a small brotherhood of
Galilean fishermen and their devotion to their Master
could have influenced, as they did, the religious beliefs
and the philosophical convictions of the whole of the
ancient world. The key to that riddle should be
sought for, I believe, at Alexandria rather than at
Jerusalem. But if that riddle is ever to be solved, it
is the duty of the historian to examine the facts and
* Bigg, Christion Platonists, p. 46.
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the facts only, without any bias whether of orthodoxy,
of rationalism, or of agnosticism. To the historian
orthodoxy has no existence. He has to deal with facts
only, and with deductions that can be justified by facts.

I cannot give here the names of all the books
which have been of use to me in preparing these
Lectures. Many of them are quoted in the notes.
My earliest acquaintance with the subject treated in
this volume goes back to the lectures of Weisse, Lotze,
and Niedner at Leipzig, and of Schelling and Neander
at Berlin, which I attended more than fifty years ago.
Since then the additions to our knowledge of ancient
religions, and of Christianity in its most ancient
form, have been so enormous that even & biblio-
graphical index would form a volume. I cannot,
however, conclude this preface without acknowledging
my obligations to the authors of some of the more
recent works which have been of the greatest use to
me. I feel deeply grateful to Professor Harnack,
whose Dogmen-~geschichte, 1888, is the most marvellous
storehouse of well-authenticated facts in the history
of the Christian Church, to Dr. Charles Bigg, whose
learned Bampton Lectures on the Christian Platonists,
1888, make us regret that they were never continued,
and to Dr. James Drummond, whose work on Philo
Judaeus, 1888, has supplied me not only with most
valuable evidence, but likewise with the most careful
analysis of whatever evidence there exists in illus-
tration of the epoch of Philo Judaeus. That epoch
was an epoch in the true semse of the word, for it
made both Greeks and Jews pause for a time before
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they went on, each on their own way. It was a real
epoch in the history of Christianity, for Philo’s works
were studied by St. Clement and the other Fathers
of the Alexandrian Church, and opened their eyes to
see the truth in the inspired writings of Moses and
the Prophets, and likewise in the inspired writings of
Plato and Aristotle. It was a real epoch in the history
of the world, if we are right in supposing that we owe
to the philosophical defenders of the Christian faith at
Alexandria the final victory of Christian philosophy
and Christian religion over the religion and philosophy
of the whole Roman Empire.

I ought, perhaps, to explain why, to the title of
Pgychological Religion, originally chosen for this
my final course of Gifford Lectures, I have added
that of Theosophy. It seemed to me that this venera-
ble name, so well known among early Christian
thinkers, as expressing the highest conception of God
within the reach of the human mind, has of late been so
greatly misappropriated that it was high time to restore
it to its proper function. It should be known once for
all that one may call oneself a theosophist, without
being suspected of believing in spirit-rappings, table-
turnings, or any other occult sciences and black arts.

I am painfully aware that at seventy my eyes are
not so keen as they were at seventeen, and I must
not conclude this preface without craving the in-
dulgence of my readers for any misprints or wrong
references that may have escaped me.

FMM
Ox¥oRD, February, 1898,

L)
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Soma, 50, 119, 119 »., 139, I40,
147.

— the moon, 121 n.

Soma-loving Fathers, 191, 193.

8Son of God, xi, xii, xii n., 404.

— — Tertullian ‘s definition, 461.

— — and humanity, oneness and
difference of, 536.

—of m;.n, xii.

Songs of Solomon, 350.

Sons of God, 365, 542.

Soplia or Episteme, 402 n., 406.

ops, 344-

Soul, 105, 447.

— return of, to God after death,

92.

— and God, 91, 92, 336.

— early Christian view of, 94.

— Neo-Platonist view of, 94.

— to God, teaching of the Upani-
shads on th: relation of the,
113.

— Vedanta theories on the, 113.

— its return to the Lower Brahman,

114
— in the worlds of Brahman, 116.
~— questioned by the moon, 1320, 131.
— in the moon, 146, 145.
— eaten by the Devas, 146, 147.
— return of, to earth as rain, 154,

155.

— clear conzept of, in the Upani-
shads, 154.

— passing into grain, &c., 153, 156,

— good attain a good birth, 156.

— bad, become animals, 156.

— dangers of, when it has fallen as
rain, 157.

— unconscious in its descent, 157.

— immortality of the, 158.

— moral government in the fate of
the, 158.

—in the Avesta, immortality of,

1

— &ool, in the Vedic Hymns, 19o.

— fate of, at the general resurrec-
tion, 193.

— and body, strife between, in the
Talmud, 301.

4,

Pp
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Soul, arrival of, before Bahman and
Ahuramazds, 203, 278.
— after passing the Kinva¢ bridge,

203.

— tale of the, 310.

— immortality of, asserted by Plato,
310, 311I.

— names for the, 248.

— has many meanings, 249.

— who or what has a, 257.

— first conception of, from shadow,

359.
— first idea of, arose from dreams,

259.

— true relation of, to Brahman, 26;.

— VedAntist view, 271,

— true nature of the individual, 269.

— individual and supreme, 273.

— not a created thing, 275.

— Henry More's verses on, 276.

— Plotinus on, 280.

— nature of, and its relation to the
Divine Being, 280.

— and Brahman, identity of, 28a,
283, 284.

— different states of the, 307, 308.

— personality of, 310.

— the individual, 313.

— in its true essence is God, 323.

— and God in Sufiism, 337, 338,

. 339, 347, 363.

— in Vedantism, 338.

— Jellal eddin on, 357.

— individual and God, 363.

— return from the visible to the
invisible world, 36a.

— of the Stoics, 398.

— universal, 39

— Philo indistinct on its relation to
God, 418.

— its wider meaning to Philo, 418.

— its threefold divieion, 418.

— its sevenfold division, 419.

— perishableand imperishable parts,

419.

—ou %‘estamont teaching on, 418,
430.

— a8 coming from and returning to
God, 423, 424.

9.
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Soul, influenced by matter, 427
— the beautifal in the, 433.
— of God and eterml, 451.
— every fallen,
— and the Ono Being 83.
— Eckhart on, 515, 513.
-— something uncreated in, 516.
— Divine element in the, 516.
— birth of the Son in the, 516.
— founded by Eokhart on the Di-
vine Ground, 523.
—in its created form separated
its uh(t}Od’ 12: 3Gmd aocording to
—_ ion
Eckhart, 534.
— oneness with God, 534.
— and the metaphor of the sun's

TAYS, 540.

—sftor death, journey of the, 113

et seq.

— — — passages from the Upani-
shads, 114 6f seq.

o ——— met one of the faithful,
11§%., 116 n.

— — — wanderings of, 143.

— — — three stages in the Upani-
shads, 150.

— — — first stage, 150.

— — — second stage, 150.

— — — third stage, 151.

Zoroastrian

193.
— — — Plato’s views, 208, 209.
— — = silence of Buddha on, 233.
— — — all other religions on, 233.
Souls, weighing of, 167.
luvnng the moon, 159.

— in the world of the godl 159.
— before the throme of Brahman,

160.

— of the wicked, fate of, 198.

— revisiting earth among the Hai-
das, 224.

— ethical idea, 235.

— of ‘those who die on a pillow,’
218, z:?

— scintillations of God, 276.

— receiving bodies aocording to
their deeds, 301.

INDEX.

Soul’s igupmtenmfromBnhmn,
126.

- Jonrneymon simple inthe Avests
than in the Upanishads, 204.

Sparks aud fire, 375.

Special revelation needed for a belief
in God, 5

Species, dtot, 386 388.

— evolution of, 387.

— the ideas of Phto, 393.

Speculations on Brahman, later, 278.

Speculative school, 530.

Speech, universal, 59.

Spenser, odes of, 353.

Spents Armnt.i, 206.

Spenté mainyu, the beneficent spirit,
183, 184.

— — became a name of Ahura-
mazda, 185.

awepparnoi, 398.

opaipoedis, 237.

Sphere, concept of the perfect, 388.

Spiegel, 46 n., 48 n.

Spinoza, 103.

SpiritWorld, names for, among Poly-
nesians, 228.

Spmt, u Word, Reason, and Power,

Spirin-m, 153.

Spiritus, Tertullian’s use of, 461.

Spitama Zarathushtra, 205.

Sprenger, 344 n.

Sraddadhau, credidi, 79.

Sriddha, 3204.

Sriaddhas, 191,

Srésh, 201, 203.

Sruti, or inspiration, 102, 104, 137,
141, 268, 273.

— is the Veds, 104.

— difficulties created by, 137.

— Brihmanas are, 141.

— only removes nescience, 293.

8t. Augustine, 457, 462, 472, 50%,

509
—on God made man, 333, 431,

444, 456.
— & Neo-Platonist, 41"9‘od
— on the lgenkmg of God, sa1.
St. Bavil, 463,
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8t. Basil, his distinction between
smpuypara and 3éypara, 481.

St. Bernard, 345, 457, 463, 486-488,
494, 505.

— on the Christian life, 489.

— his Ecstasis, 490.

— his twelve degrees of humility,

4

—_— ruﬁbleo the Vedintists and
Neo-Platonists, 491.

— his position in the Church and
State, 493.

— s,

— his theology and life, 493.

— and the Crusades, 493.9

8t. Chrysostom, 509.

St. Clement of Alezandria, xi, xif,
29;, 384, 433, 434> 434 %, 463,

17.

—_ et?mphim of plagiarism,

— superior to St. Paul, 435.

— why he became a Christian, 435.

— his Master, 436.

— his g«ith in the Old Testament,

430.

— his allegorical interpretation of
the New Testament, 436.

~— Trinity of, 436, 437, 442.

— Logos of, 437, 439,

— recognised- Jesus as the Logos,
438, 440.

— Holy Ghost of, 440, 442.

— his idea of personality, 442.

— oneness of the human and divine
natures, 443, 444

— his idea of Christ, 444.

~— his teaching for babes, 445.

— his higher teaching, 445.

— knowledge or Gnosis, 445.

— resembles the Vedanta teaching
and not Sufiism, 445.

~— on gods and angels, 473.

— on the celestial and earthly hier-
nrehlen‘, 478 n. 6

- 454, 45

— on the believu-,4456u 4

St. Cyril, 463.

St. Denis, and Dionysius the Areo-
pogite, 465.

371

579

8t. Jerome on new words, 460.

8t. Paul and Pantheism, 94.

— a philosophical apologete of Chris-
tianity, 435.

St. Theresa, 462.

8t. Victors, the two, 525.

Sthtilnsarira, the coarse body, 296.

8toa, 384.

Stobaeus, 390.

Btoical division of the Soul, 419.

Btoics, 372, 377, 380, 384, 396.

— Reason or of, 397, 398,

399.
— Hyglg, matter, of the, 397.
— God of the, 397.
— true Pantheists, 397.
— the Logoi of, 397, 398.
— external and internal Logos, 398.
— soul living after death, 398.
— universal soul, 398.
— and Neo-Platonists, 424~437.
— and God, 426.
Sadra caste, 247.
Sadras, 163.
— can study the Vedanta, 330.
Sufi, son of the season, 160.
— Fakir, Darwish, 344.
— poets, extracts from, 354-361.
— derivation of, 338, 339, 344
— doctrines, abstract of, 339.
— Rabia the earliest, 340.
— terms derived from Christianity,

3.

— fo?:r stages of the, 348.

Sufiism, its origin, 337.

— not genealogically descended from
Vedintism, 337.

— soul and God in, 337.

— Tholuck on, 338.

— Mahommedan in origin, 338.

— treatises on, 348.

— Persian influence on, 343.

— its comnection with early Chris-
tianity, 343, 343.

— the founder of, 343.

— poetical language of, 349.

— morality of, 354.

— may almost be called Christian,
359

Ppa
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Sufiism, Christianity and the Ve-
danta-philosophy, coincidences
between, 366.

Sufis, the, 338, 539.

— their belief, 339.

— traces of Platonism among the,

342.
— wrote both in Persian and Arabic,
344-

— their asceticism, 345.

— their saint-like lives, 345.

— Jellal eddin on the true, 346.

— little  theosophic  philosophy
mo:fl, 3},)46. .

— mystical theology of, 353.

— o.p!::l toJ esu:?yg,Go. 5

Sak-hmasarira, the subtle (astral f)
body, 296.

— Theosophists and, 305.

Summer Solstice, 145.

— — the ayana of the Pitris, 145,
146.

— — among the Parsis, 145.

Sun, Jellal eddin on, 356.

— and its rays, metaphor of the,

s 539, 5:2'3

SUparnas, o

Supernatural religion, vii.

Supreme Being, 339, 241, 273, 447.

— — one, in the Vedas, 50.

— — Xenophanes on, 50.

— — in the Avesta, 50.

— —of both Jewx and Greeks
separated from man, 379.

— — or Monogenés, 410-412.

— — above Jupiter, 433.

Supreme Soul, 273.

Suras, how theword was formed, 187.

— connected with svar, 188.

Suvo, 506.

— his penances, 531.

Sttra, 97.

—style, 97, 127, 130, 133, 133,
134, 136.

Satras, alone almost unintelligible,
12},

— lnwsl of Manu existed first as,
161.

— and their commentaries, 370.

INDEX.

Svargaloks, 159, 171.
Svarga-world, 120,
Svayambha, 248.
Svetaketu and his father, 285-a90.
Syima, 130,
gyneuiu}. Bi-h:& 373.
jynod of Antioch, 412.
— of Trier, 503.
owrhpnous, 524.

TAHITIAN heaven, 228.

— faith, 231.

Talmud and Christian dootrines, 9,
10.

— no bridge to another life in the,

174.

— strife between soul and body, 201.

Tangiia, iron-wood tree for souls,
230.

Tartarus, 217.

Tat tvam asi, 108, 279, 285, 291.

Taauler, 457, 487, 506, 536.

— his germons, 506.

— borrowed from Eckhart, 506.

— stillness and silence taught by,
529.

— discouraged extreme penance,

539.

— led an active life, 529.

— on confession, 530.

— on virions, 531.

— oo sinlessness, 533.

Telang, Mr., 99 ».

Temple, Dr., on the personality of
God, 235.

Tertullian, 434, 460.

- M-&aﬁn equivalents for Logos,

460.

— on the Son of God, 461.

— his ure of spiritus, 461.

¥ ot Svros Géa, 214.

Thales, 80, 85.

That and thou, identity of the, 106.
Theodore of Mopsuestia, 443.
Theodorus, 464.

Theologia Germansiea, §10, 510 n.
— — Henry More on, 511.
Theologos, name for 8¢. John, 453 %,
Theology, 87.
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Theology, lessons of comparative, | Tintir, lord of, 14.
178. Todas, bridge to another life among
— mystic and scholastic, 482. the, 173.
‘Theopompos, 45. — heaven and hell, 174
€08, 447. 70 & xal 70 bv, 237.
eds and & feds, 456, 459. ™ &, 78, 268 278, 331, 334, 410,
Oéwats, 481, 483, 4832 n. 447,
‘Theosophic, 91. 70 6|mm &, 3 9.
— plnloaophy of the VedAntist, not Translation from Vedanta-sitras,
of the Sufis, 346. 137 et seq.
Theosophy, 91, 92, 106, 54I. Transmigration in the Laws of
— true meaning of, xvi. ~ Manu, 161.

— in Christianity, 446. -
— highest lesson of, 539,
Therapeutai, the, 464.

Thibaut, 99, 100, 275 ®.
— on Rim&nugs, 313.
* Thinking and willing,’ 383.
Third or evil road, 130.
— Person of the Trinity, 44I.
—_—— pmbtbly a Jewish idea, 441.
— — Origen’s view, 4§3.
Tholuck, 463, 467.
—on Suﬁuz. 33848
— on mysticism,
Thomas Aquinas, v, 297, 463, 466,

;44» 494> 499, 599, 513, 514,

—_—— followa and depends on
nysius, 484, 495.

—— on aith and knowledge, 494.

— — not a true mystic, 494.

— — likeness to, not oneness with
God, 495

—~ — free from theological pre-
judice, 496.

— — knowledge of God, 496.

~— — intellectual vision, 497.

— — on creation, 514.

Thoms, 174 n.

¢ Thou art that,’ 268, 284.

Thought of God, 412a.

Thoughts and words, unbroken chain
of, 53a.

Three qualities, the, 163.

— Fates, Er before the, 219.

Thrones, 65.

Tilak, B ., the antiquity of the
Vedas, 145.

— nine classes of, 163.

— no trace of, in Eastern Pacific,
31,

Trier, S od of, 5§03.

Tnmomx.nut, 243.

Trinity of St. Clement, 436.

— of Plato, 440.

— of Numenius, 440.

— of Origen, 452.

Tropics of Porphyrius, 144.

— a8 gates for the soul, 145.

Trae, the (S8atyam), a13.

— co! back to the, 288.

Truth, not served by assertions, 7.

—_ umvma.]ity of, 51.

— underlying myth, 222,

— touchstone of, 375.

Tundalas, poem of, 170.

Two gates, or two montlu 144.

— — primeval prlneiplu. 184.

—_—— g)reu;t even in Ahuramnazda,

, 1
Tylor, 75. 5
Typea,8 whenoe they arise?! 387,

359.
— Huxley's idea of, 387, 388.

UNCERTAINTIES in most an-
cient texts, 111,

Unicus, not unigenitus, 411.

Union, not absorption, 2

Union with God, Dionysius on, 478
479, 480.

e sages of, 480,

— — five stages o .

Universal Self, 160.

— 8oul, 3r10.
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Unknowable, the, of Agnostics,
108.
Unknown, Absolute Being, 336,

237.

Unmindfualness, river of, 320, 221.

Unseen in man, dialogue on the,
185.

Upadhis, 271, 393, 296, 303, 305.

— what they are, 305.

— caused by nescience, 305.

Upanishad doctrine, an early and
late growth of, 113.

Upanishads, 77, 79, 80, 94, 95, 101,
104, 10§, 107, 108, 224, 234,
240, 379, 539.

— are ents, 906.

— different accounts of the be-
ginning in the, g6.

— revealed, 97.

— difficult to translate, 109.

— texts very obscure, 110.

— author’s translation of, 110.

— on the relation of the soul to
God, 113.

— — different statements on this in
the, 113.

— on the soul after death, 114 et

seq.

— historical progress in the,
135.

— attempt to harmonise the differ-
ent statements in the, 137.

— not in harmony with the M antras,
137.

— no attempt to harmonise them
with the teaching of the Vedas,

141,

—_ '.h:eo stages of thought as to the
soul, 150,

— mythological langusge inter-
preted, 143.

— on the return of souls to earth,

154.

— belief in fnvisible things in the,
154.

— knowledge or faith better than
good works in, 190,

—» later development than the
Vedic Hymns, 193.

INDEX.

Upanishads, struggle for a higher
idea of the Godhead, 238.

— the Supreme Being in, 239.

— some passages early in, 291.

— evolution in, 297.

— equivocal passages in, 313,

— strange to us, 322, 323.

— germs of Buddhism in, 32s.

— their doctrine called Rahasya,
secret, 329.

— study of, restricted, 329.

— the peychological problem always

n;:fermoct, 335. i

— study of, a help to reading Eck-
hart, 511.

Upis in Artemis Upis, 64 ».

Urd, well of, 169.

Utkranti, exodus of the soul, 309.

Uttara Mimamsa, 98, 99.

VAGASANEYAKA, 13a.
Vi eyins, 133.
Vihram, 201.

V4&i, 201.

Vaimanika deities, 163.
Vaisya-caste, 247,

Vaisyas, 156.

Vaitarani, the river, 170,
Vik, 79.

Valentinians, the, 396.
Valkhas, or Vologesis I, 39.
— preserved the Avesta and Zend,

39-
Varstmansar Nask, 56.
Varuna, 16, 17, 131, 130, 133, 181.
— not Ouranos, 73.
— above the lightning, 1332, 133,

136.

— Aburamaszda, & development of,
183.

Vaughan, Hours with the Mystics,

49% n.

Viyu, air, wind, 131, 130, 131,133,
135, 347.

‘eds, poets of, and Zoroaster left no

written works, 31.

— from vid, 35.

— and VedAnta, 9s.

— ol3a, 79.
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Eorhnt for Physical and

Plyc ological Religion, 95.

— superbuman, 103.

— knowledge, or language, 103.

— is Sruti, 104.

— a book with seven seals, 113,

— historical growth of, 142.

— struggle for higher idea of the
Godhead in, 237.

— the Supreme Being in, 239, 240.

— study of, restricted, 330.

— and Avesta, close connection of
languages of, 180.

— -names shared in common, 1832,

— common background of, 303.

Vedanta, 93, 390, 539.

— literature, periods of, 101.

— nchools, two, 107,113, 114.

— theories on the soul, 113, 126,
363, 363.

— founded on Sruti, 141.

— doctrine on Immortality, 334.

— as & philosophical system, 283.

— still » religion, 324.

— moral character of, 3a5.

— safeguards a lu.enoo, 336.

— soul and God in, 336.

— im highest knowledge, 293.

— philosophy, 66, 77, 103, 104,
105, 107, 108,

— — on the Self, 106.

— — fundamental principle of, 284.
293,

—_— (sliﬂ‘en from mystic philosophy,
a84.

— — oreation in the, 296.

— —rich in similes, 324. -

—-—nonnncuononthe study of,

339-

— — Sufiism and Christianity, coin-
cidences between, 366, 459.

— its growth, 369, 370.

Vedinta-sQtras, 97, 98, 101, 107,
108, 234, 290, 313.

— — number of, 98,

— — names of, 98.

— — translations of, 114 »., 136.

= traunslation of first Satraof third
Chap. of fourth Book, 137 et seq.
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Vedinta-sttras, love of God want-
ing in, 291.

— — short summary of, 317.

Vedantiam, is it the origin of Sufi-
ism? 337.

—_ hke);eu to mystic Christianity,

2

Ved&nmt., s, on identity after death,
358.

—on 6tho Dialogue with Pragipati,
261.

— on the individual soul, 271,

— admits no ditference between
cause and effect, 303.

Vedantists, Eleatic philosophers and
German Mystics, 280.

-— penonal God of the, 330,

— two kinds of reality to the, 320.

— Creator of the, 330.

— attain the same end as Kant, 321.

— on union with Brahman in this
life, 533.

Vedic prayers, 16, 17.
— Hymns, path of the soul i in, 190.
— — invocation of the Fathers in,

191.

— poets and philosophers advanced
beyond their old faith common
with the Zoroastrians, 189.

— Sanskrit difficult, 1%9.

— deities, some oocur a8 demons in
the Avesta, 189.

Vendl%iddtzid Mani, 41.

— or Vindad, 43, 43.

— Sadah, 43.

— age of, 46.

— bridge of Kinvat in the, 173.

— God and the Devil in the, 185.

Verbal copuls, 77.

Verbum, vridh, word, 243.

Vergottung and Vergotterung, 482n.

Vesta, 36.

Vibhu, hall of Brahman, 131, 123,
Vid, to know, 35.

Vigard river, 1321, 123, 124.

— wmeans ageless, 143, 170, 231.
Vikakshand, throne, 121, 123, 124.
— the feet and sides of, 133.
Virokana, 350, 351, 353, a60.
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Virtues, 475.
Vishnu, 140.
Visions of uoeuc., 528, 531.

Vupered e, 483.

Viot.up, su;rod books of Zoroaster
collected under, 38.

Visvakarman, 247.

Vivarta, 298.

Vivarta-vidas, 317.

Vizaresha, the fiend, 172, 194.

Vohnmmo good thonght, 44, 49,
56, 186 203.

—a pamllal to the Holy Ghost, 57.

Vorstellung, 385.

Vridh, 243.

Vn'tmhan, Veda = Verethraghna,
Avesta, 183.

Vyisa-stras, 98.

WACKERNAGEL and Weinhold,
504 n.

Waitz, 75.

‘Waldensians, 503.

Wassiljew, 32 n.

Water the beginning of all things,
8o, 83.

Waxing and waning of the moon,
147, 148,

Weber, 99 ., 166, 167 n.

Weighing of soula, 167.

— of the dead in the Minokhired,
201.

— by Rashnf, 303.

Weisse, xv.

‘Wellhausen, 53.

Weltgmhichu, ist das Weltgericht,

Wect. Dr., 43,47, 55

— lis translation of the Dinkard,
47, 56.

Westcott, 204, 210 n., 312 0.

—on the Logos of the Fourth

Gospel, 414.
— story of Dionysins the Areopa-
gite, 463.
— on the ﬁff.h ocentury, 478.
West-Ostlicher Divan, 337.
¢ What thou art, that am I,’ 160.

INDEX.

Whinfield on translations of Greek
books into Arabic, 343.

— translations from the Mesnevl,
355-

Wicked, punishments of, in Manu,
165.

— cannot find the pathofthe Fathers
or Gods, 171.

— burnt by flames, 171, 173.

— fate of, after death, 148, 122;

deow-bn.ming,lppul to lost books,

33.

Wife of God, 402.

Wilford, 81.

Wwill, surrender of our, 543.

thom, the Sem:i? not the same
as the Logos,

— of Gm'l,fi 403, 403;

— personification

— or Sophis, 406. 5

— of the Proverbn, 406.

— as the Father, 407.

Word, 24a.

— s Bnhmn 243, 343,

— or Logos, 302, 381.

— not mere sound but thought, 381,

38s.
— and thought inseparable, 384.
— of God, 404, 405, 412.
— of the Father, 513.
— has lost its meaning, 53r1.
Words and thonglm, common Aryan

Works, ble.eZne- wqmred by, 148.
— — return to earth, 148.

— are exhausted, 150.

World of Agni, Vi.yu, &e., 131,133,
— oconnected with loka, 133, 135.
— as word and thought, 243.

— is Brahman, b?g.

— the intelligible as the Logos,

407-
—md all in it, the true Son,

7.

— = places of enjoyment, 133.

— -spirit of Plato, 440.

— -wide truths, 10, 11.

Writing, no word for, in Veda or
Avesta, 31.
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‘Writing known in some books of the
Old Testament, 33.

XENOPHANES on one God, 59.
— on the Supreme Being, 335,

237.
— Plato and Cicero on, 331.
~ likeness of his teaching to the

Upanishads, 330, 331, 333, 333.
— Sextus on, 333.

— physical philosophy of, 332.

YAMA, 190, 193, 234

— realm of, 137, 140.

— first of mortals, 138.

— the moon, not the sun, 138 ».

— near the setting sun, 139.

— tormentor of the wicked, 166.

— path of, 169.

— and Varuna, 190.

~— on the fate of the wicked, 317,
218,

—in tlge world of the Fathers, 227,
22

Yamaloka, 146.

Yashtas, the, 43.

— age of, 46.

Yasna, the, 43.

— the old and later, 46.

Y ear, from, to the wind, 130,

Yeshtiha, moments, 131, 132,

Yoga-sttras, 327.

Yuginl. 337.

Yoyis, the, 353.

ZAOTAR, hotar, 65.

Zarathushtra, 36, 206.

— aathor of the Gatlias, 44.

_ len;uion of, from the Vedic Devas,
18a.

— his monotheism, 183.

— tried to solve the problem of the
existence of evil, 184.

— questioned by one of the de-

parted, 198.

585

Zarathushtra's
Mazda, 51.

— talk with Ahura Mazla, 54, 55.

— followers abjuring their faith in
the Devas, 188.

— — a real historic event, 188, 189.

Zaramaya, oil of, 198, 2a1.

Zeller, Die Philosophie der
Griechen, 81, 82, 83, 84, 107 n.,
280 n., 335.

Zend Avests, erroneous name, 33, 36.

— translated into Greek, 39.

freserved by Vologeses I, 39.

anguage, 43.

Zeno, 330.

— on the Logoy, 460.

Zeus, 105, 213, 447.

— deus, hnght, 29.

— or Jupiter, lesson of, 29.

— and Dyaus, 73.

— wrong derivation from (gv, 73.

— of Xenophanes, 330, 331.

— — a personal deity, 331.

— — Cicero on, 331.

— of Aristotle, 395.

Zimmer, 139 5.

Zoroaster, analysis of his books by
Herwippus, 83.

~— teaches neither Fire-worship nor
Dualism, 180.

— and the Vedic Rishis, religions
of, 181.

— name known to Plato and Ari-
mﬂe, 83.

gion, Low of m
- religlon, oss of many books, 56.
— idea of & spiritual and material
creation, 56, 57.
— parallel to the Logos, 57.
Mazdayaznian, 188.
Zoroastrlmiam revived by the Sas-

sanians, 40,
Zoroastrians in some points more
simple than the Vedic philoso-

phers, 189.

account of Ahura

THE END.
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INTRODUCTORY LECTURE.

THE HISTORICAL STUDY OF RELIGION.

Die Weltgeschichte ist das Weltgericht.

Dic Weltgefhichte ift bad Weltgeridt—this is one of

those pregnant sayings of Schiller's which have
a far wider application than we at first suspect. It
is difficult to translate these words literally, without
depriving them of their idiomatic force. Literally
translated they mean, the history of the world is the
judgment of the world” But in German, the judg-
ment of the world means at the same time ‘the day
of judgment, or ‘ doom’s day.’

What Schiller meant therefore was that every day
is & day of doom, that the history of the world, if
comprehended as a whole, is the true judgment of
the world, and that we must learn to understand that
judgment, and to accept it as right. If we adopt
this view of Schiller’s, and learn to look upon the
history of the world as an unbroken vindication of
the highest wisdom, and of the most perfect justice
which, in spite of all appearances to the contrary,
govern the world, it would follow that what applies
to the history of the world in general, must likewise
apply to all that constitutes that history. Schiller's
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dictum would in fact express in general terms what I
have tried to explain to you in my former lectures as
the fundamental principle of the Historical School.

The Pundamental Principle of the Historioal Sohool.

The followers of that school hold with Schiller that
the history of religion, for instance, is the truest
vindication of religion, the history of philosophy the
best judgment of philosophy, the history of art the
highest and final test of art. If in this spirit we study
the history of the world, or any part of it, we shall
learn that many things may seem wrong for the time
being, and may, nay must be right for the time to
come, for all time or for eternity. Many things which
seem imperfect, are seen to be most perfect, if only
understood as a preparation for higher objects. If
we have once brought ourselves to see that there is an
unbroken continuity, a constant ascent, or an eternal
purpose, not only a mechanical development, in the
history of the world, we shall cease to find fault with
what is a8 yet an imperfect germ only, and not yet
the perfect flower or the final fruit; we shall not
despise the childhood of the world, nor the childhood
of the religions of the world, though we cannot
discover therein that mature and perfect manhood
which we admire in later periods of history. We
shall learn to understand the imperfect or less perfect
as a necessary preparation for the more perfect. No
doubt such a view of the history of the world requires
faith; we have often to believe, even though we
cannot prove, simply from a firm conviction that it
cannot be otherwise, that there must be law and
order and purpose in the world, and that there must
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be goodness and justice in the Godhead. That faith
was expressed by Friedrich Logau in the well-known
verse, as translated by Longfellow, ¢ Though the mills
of God grind slowly, yet they grind exceeding small.’
And the same faith found utterance long ago in
Euripides also, when he said: ‘’Tis true the working
of the gods is slow, but it is sure and strong!.’

Anyhow, those philosophers who have become
reconciled to the idea of the survival of the fittest,
can hardly object to the principle that what is, is fit,
and will in the end prove right, or, to put it into
Schiller's words, that the ¢Weltgeschichte ist das
Weltgericht.’

History of Religion is the True Philosophy of Religion.

You will understand now why I felt so strongly
that the most satisfactory way of carrying out the
intentions of the founder of this lectureship, the only
effective way of studying what is called the philo-
sophy of religion, or the philosophical criticism of
religion, is to study the history of religion. History
sifts and tests all forms and varieties of religion far
more effectively than any single philosopher could
possibly hope to do. I do not mean to say that a
purely theoretic, as distinguished from an historical
treatment of religion, is utterly useless. Far from
it. I know that Kant scouts the idea that the history
of philosophy is itself philosophy. But is not Kant's
own philosophy by this time part and parcel of the
history of philosophy? It is quite true that we can
study a science apart from its history. We can,
for instance, study the science of Political Economy

' Bacchae, 882, ‘Opudra: pdhis, dAX’" Buas mordy 76 ~ye Oeiov abévos.
Ba
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apart from all history. We can learn what ought to
be and what ought not to be, according to the general
principles of that science. All I maintain is that it
is better to test the truth of these general principles
by history, and not by theory only. Certain theories
of Political Economy which seemed quite perfect in
the abstract, have been tried and found wanting.
We hear it said even now that the principles of free
trade and protection are on their trial. What does
that mean, except that they are being tried by the
judgment of history, by results, by facts, by statistics
against which there is no appeal, unless we say with
some philosophers ¢ tant pis pour les fuits,’ or ‘tant pis
pour Uhistoire.

A strategist in his study may know all the rules of
the science of war, but the great general must know
how these rules have stood the test of history; he
must study the actual battles that have been fought,
and thus learn to account for the victories and the
defeats of the greatest commanders. In the same
way then, as the true science of war is the history of
war, the true science of religion is, I believe, the
history of religion.

Natural Religion the Foundation of our Belief in God.

To show that, given the human mind such as it is,
and its environment such as it is, the concept of God
and a belief in God would be inevitable, is something,
no doubt. Still you know how all the proofs of the
existence of God that have been framed by the most
eminent philosophers and theologians have been con-
troverted by equally eminent philosophers and theolo-
gians. You know that there survive even now some
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half-petrified philosophers and theologians who call it
heresy to believe that unassisted human reason could
ever attain to a concept of or a belief in God, who
maintain that a special revelation is absolutely neces-
sary for that purpose, but that such a revelation was
granted to the human race twice only, once in the
Old, and once in the New Testament. They point
triumphantly to Kant's Critique of Pure Reason
which has demolished once for all, they say, such poor
human cobwebs as the cosmological, the teleological,
and the ontological proofs of the existence of a Divine
Being, and has thus proved, from & quite unexpected
quarter, that unassisted human reason cannot possibly
attain to a sure knowledge even of the mere existence
of God.

It may be said that such views are mere survivals,
and not exactly survivals of the fittest. Those who
maintain them, certainly know not what they do.
But such views, though really subversive of all true
religion, are very often preached as essential to Chris-
tianity, and many who know not the history of religion,
are deceived by their reiterated assertion.

You know that in a court of law a clever pleader
can defend almost anything; and in the court of
philosophy also, I believe that pleaders can always
be found to argue most eloquently whether for the
plaintiff or for the defendant. The only evidence,
however, which safely tells in the end, consists in
facts.

The Real Purpose of the Biography of Agni.

That being the case, I devoted the principal part of
my second course of lectures to placing before you
facts,—facts which cannot be controverted, or which,
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at all events, have not been controverted, and which
show how the human mind, unassisted by what is
called special revelation, found its way step by step
from the lowest perception of something material and
visible to the highest concept of a supreme and
invisible God. I chose for that purpose what I
called the Biography of Agni or fire, that is the
succession of the various ideas called forth in the
human mind by the various aspects of fire, which be-
ginning with the simplest perception of the fire on the
hearth, as giving warmth and light and life to young
and old, culminated in the concept of Agn: as the god
of light, the creator and ruler of the whole world.
This was an arduous task, and it may have proved
as tedious to my hearers as it proved laborious to
myself. Still, there was no other way of silencing
all gainsayers once for all. If any so-called Christian
Divine doubts the fact that in times past ¢ God did not
leave himself without witness, in that he did good, and
gave us rain from heaven, and fire also, that is light
and warmth, from heaven, and fruitful seasons, filling
our hearts with food and gladness’ (Acts xiv. 17),
what I call the biography of Agni will in future supply
evidence that ought to convince both those who believe
and those who disbelieve the words of St. Paul and
Barnabas, and that anyhow cannot be gainsayed. I
can quite understand the anger that has been roused
by the production of this evidence, though I cannot
admire the efforts that have been made to discredit it.
It is quite possible that in putting together this
biography of Agni, I may have left out some passages
from the Veda which would have been helpful for my
purpose. Let them be produced, and I shall be most
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grateful. It is quite possible also that here and there
I may have misapprehended the exact meaning of a
verse taken from the Veda. Again, let it be proved,
and I shall be most grateful. I am the last man to
claim infallibility, not even in the interpretation of
the Veda. But if people wish to controvert any
statements of mine of which they disapprove, they
ought to know that there are two ways only of doing
it. They must show either that my facts are wrong,
or that my deductions from these facts are faulty. In
either case, no one will feel more grateful to them
than I myself. For, if they can show that my facts
were wrong, they will of course supply us at the same
time with the true facts, and if my conclusions were
faulty, that can be settled once for all by the rules of
logic. If critics would confine themselves to these
two tasks, they would be conferring a benefit on us
for which every true scholar would be truly grateful.
But if they deal, as so many do, in mere rhetoric or
invective, they must not be offended if no notice
is taken of their rage and vain imaginings. These
matters are far too serious, nay, to my mind, far too
sacred for mere wrangling. Though some excellent
divines may differ from me, they ought to know that
the cause of truth is never served by mere assertions,
still less by insinuations, and that such insinuations
are far more dishonouring to those who utter them
than they could possibly be to those against whom
they are uttered.
Natural Revelation.

Imaintain, therefore, until any of my statementshave
been refuted by facts, that we can see in the history of
Vedic Religion, how the human mind was led by a



8 INTRODUCTORY LECTURE.

natural revelation, far more convincing than any so-
called special revelation, from the perception of the
great phenomena of nature to the conception of agents
behind these phenomena. The case of Agni or fire was
chosen by me as a typical case, a8 but one out of
many, all showing how the phenomena of nature forced
the human mind with a power irresistible to human
reason, to the conception of and a belief in agents
behind nature, and in the end to a belief in one Agent
behind or above all these agents; to a belief in One
God of Nature, a belief in a cosmic or objective
Deity. Here was my answer to the statement repeated
again and again, that the human mind, unassisted by
a special revelation, was incapable of conceiving a
Supreme Being. My answer was not an argument,
nor a mere assertion. My answer consisted in his-
torical facts, in chapter and verse quoted from the
Veda ; and these facts are stubborn things, not to be
annihilated by mere clamour and chiding.

The True Object of comparing the Christian and other
Religions.

I must confess, however, that I did not expect that
the attacks on what I called the historical proof of the
existence of a Supreme Being would have come from
the quarters from which they came. I thought that
those who profess and call themselves Christians
would have welcomed the facts which confirm the
teaching of St. Paul. I hoped they would have seen
that the facts which I collected from the ancient
religions of the world formed in reality the only safe
foundation of Natural Religion, and indirectly the
strongest confirmation of the truth of the Christian
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religion. That religion, I say once more, should
challenge rather than deprecate comparison. If we
find certain doctrines which we thought the exclusive
property of Christianity in other religions also, does
Christianity lose thereby, or is the truth of these
doctrines impaired by being recognised by other
teachers also? You know that it has often been said
that almost every Christian doctrine could be traced
back to the Talmud. I am no judge on thatsubject ; but
if it were so, what should we lose? All I can say is that
T have never met in the extracts from the Talmud with
the most characteristic, nay, the fundamental doctrine
of Christianity, the recognition of the divine element
in man, or the divine sonship of man. Many things
which Christianity shares in common with the Talmud,
it shares in common, as we know now, with other
religions likewise. It is true that Hillel, when asked
to describe the religion of the Jews in a few words,
replied, ¢ What thou wouldst not have done to thee,do
not that to others. This is the whole law ; all the
rest is but interpretatign. Go, then, and learn what it
means 1.’ But it is well known by this time that the
same doctrine occurs in almost every religion. Con-
fucius said : * What I do not wish men to do to me, I
also wish not to do to men.” We read in the Mahibhi-
rata : ‘Hear the sum total of duties, and having heard,
bear it in mind—Thou shalt not do to others what is
disagreeable to thyself’ (Pandit, 1871, p. 238). Why
then should Christians wish to claim an exelusive
property in this truth %

The Talmud, we must remember, sprang from the
same historical soil as Christianity, its authors breathed

! Talmud babli, Sabbath, fol. 81 a. Kuenen, Hibbert Lectures, p. 211.
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purpose that was in these divine names from the
beginning, and which the best among the pagans never
failed to recognise ?

Ancient Prayers.

It has often been said that what we mean by
prayer does not or even cannot exist in any of the
pagan religions. It may be true that the loving re-
lation between man and God is absent in the prayers
of the heathen world. Itis certainly true that there are
some religions unfavourable to prayer, particularly if
prayer is taken in the sense of praying for worldly
blessings. The Buddhists in general know of no
prayer addressed to a superintendent deity, because
they deny the existence of such a deity; but even
prayers addressed to the Buddhas or Buddhist Saints
are never allowed to assume the character of petitions.
They are praises and meditations rather than solicita-
tions. Prayers in the sense of petitions are considered
actually sinful by the Sin-shiu sect of Buddhists in
Japan. It is different with the followers of Confucius.
They believe in a God to whom prayers might be
addressed. But Professor Legge tells us that we look
in vain for real prayers in their ancient literature, and
this is most likely due to that sense of awe and
reverence which Confucius himself expressed when he
said that we should respect spiritual beings, but keep
aloof from them .

It is true also that when man has once arrived at
a philosophical conception of the Deity, his prayers
assume a form very different from the prayers ad-
dressed by a child to his Father in heaven. Still even
such prayers are full of interest. Almost the last

! Confucian Analects, VI. 20,
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word which Greek philosophy has said to the world,
is a prayer which we find at the end of the commen-
tary of Simplicius on Epictetus, gyprayer full of honest
purpose :

‘I beseech Thee, O Lord, the Father, Guide of our
reason, to make us mindful of the noble origin Thou
hast thought worthy to confer upon us; and to assist
us to act as becomes free agents; that we may be
cleansed from the irrational passions of the body and
may subdue and govern the same, using them as in-
struments in a fitting manner ; and to assist us to the
right direction of the reason that is in us, and to its
participation in what is real by the light of truth.
And thirdly, I beseech Thee, my Saviour, entirely to
remove the darkness from the eyes of our souls, in
order that we may know aright, as Homer says, both
God and men.’ (See J. A. Farrer, Paganiem and
Christianity, p. 44.)

I shall devote the rest of this introductory lecture
to reading some extracts which will show, I hope,
that the heathen also could utter prayers, and some
prayers which require but little modification before
we ourselves can join in them.

Egyptian Prayer.

*Hail to Thee, maker of all beings, Lord of law, Father
of the Gods; maker of men, creator of beasts; Lord of
grains, making food for the beasts of the field..... The
One alone without a second. . . .. King alone, single among
the Gods; of many names, unknown is their number.

I come to Thee, O Lord of the Gods, who hast existed from
the beginning, eternal God, who hast made all things that
are. Thy name be my protection ; prolong my term of life
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to a good age; may my son be in my place (after me); may
my dignity remain with him (and his) for ever, as is done to
the righteous, who is glorious in the house of his Lord.

Who then art Thou, O my father Amon? Doth a father
forget his son? Surely a wretched lot awaiteth him who
opposes Thy will; but blessed is he who knoweth Thee, for
Thy deeds proceed from a heart full of love. I call upon
Thee, O my father Amon! behold me in the midst of many
peoples, unknown to me; all nations are united against me,
and [ am alone; no other is with me. My many warriors
have abandoned me, none of my horsemen hath looked
towards me; and when I called them, none hath listened to
my voice. But I believe that Amon is worth more to me
than a million of warriors, than a hundred thousand horse-
men and ten thousands of brothers and sons, even were
they all gathered together. The work of many men is
nought ; Amon will prevail over them.’

(From Le Page Renouf, Hibbert Lectures, p. 227.)
An Acoadian Prayer.

“0 my God, the lord of prayer, may my prayer address
thee!

O my goddess, the lady of supplication, may my supplica-
tion address thee!

O Maté (Métu), the lord of the mountain, may my prayer
address thee!

O Gubarra, lady of Eden (sic), may my prayer address thee!

O Lord of heaven and earth, lord of Eridu, may my
supplication address thee!

O Merodach (Asar-mula-dag), lord of Tin-tir (Babylon)
may my prayer address thee!

O wife of him, (the princely offspring (1) of heaven and
earth), may my supplication address thee!

O (messenger of the spirit) of the god who proclaims (the
good name), may my prayer address thee!
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O (bride, first-born of) Uras (}), may my supplication
address thee!

O (lady. who binds the hostile (}) mouth), may my prayer
addrees thee !

O (exalted one, the great goddess, my lady Nana) may
my supplication address thee!

May it say to thee: ‘(Direct thine eye kindly unto me).’

May it say to thee: ‘(Turn thy face kindly to me).’

(May it say to thee: ‘Let thy heart rest.’)

(May it say to thee: ‘Let thy liver be quieted.’)

(May it say to thee: ‘Let thy heart, like the heart of a
mother who has borne children, be gladdened.’)

(‘As a mother who has borne children, as a father who
has begotten a child, let it be gladdened.’)”

(Sayoce, Hibbert Loctures, p. 836.)
A Babylonian Prayer.

‘O my God who art violent (aguainst me), receive (my
supplication).

O my Goddess, thou who art fierce (towards me), accept
(my prayer).

Accept my prayer, (may thy liver be quieted).

O my lord, long-suffering (and) merciful, (may thy heart
be appeased).

By day, directing unto death that which destroys me, O
my God, interpret (the vision).

O my goddess, look upon me and accept my prayer.

May my sin be forgiven, may my transgression be cleansed.

Let the yoke be unbound, the chain be loosed.

May the seven winds carry away my groaning.

May I strip of my evil so that the bird bear (it) up to
heaven.

May the fish carry away my trouble, may the river bear
(it) along.

May the reptile of the field receive (it) from me; may
the waters of the river cleanse me as they flow.



16 INTRODUCTORY LECTURE.

Make me shine as a mask of gold.

May I be precious in thy sight as a goblet (1) of glass.

Burn up (}) my evil, knit together my life; bind together
thy altar, that I may set up thine image.

Let me pass from my evil, and let me be kept with theec.

Eulighten me and let me dream a favourable dream.

May the dream that I dream be favourable; may the
dream that I dream, be established.

Turn the dream that I dream into a blessing.

May Makhir the god of dreams rest upon my head.

Yes, let me enter into E-Sagil, the palace of the gods,’
the temple of life.

To Merodach, the merciful, to blessedness, to prospering
hands, entrust me.

Let me exalt thy greatness, let me magnify thy divinity.

Let the men of my city honour thy mighty deeds.’

(Sayce, Hibbert Loctures, p. 855.)

A Vedic Prayer.
Rig-veda VII. 89:

1. Let me not yet, O Varuna, enter into the house of
clay; have mercy, almighty, have mercy!

2. If I go along trembling, like a cloud driven by
the wind; have mercy, almighty, have mercy!

3. Through want of strength, thou strong and bright
god, have I gone to the wrong shore; have mercy, almighty,
have mercy!

4. Thirst came upon the worshipper, though he stood
in the midst of the waters; have mercy, almighty, have
mercy |

5. Whenever we men, O Varuna, commit an offence
before the heavenly host; whenever we break the law
through thoughtlessness ; hurt us not, O God, for this offence !

(M. M., History of Ancient Sanskrit Literature, p. 540.)
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Another Velic Prayer.

‘Tet us be blessed in thy service, O Varuma, for we
always think of thee and praise thee, greeting thee day
by day, like the fires lighted on the altar, at the approach
of the rich dawns.' 2.

€O Varuna, our guide, let us stand in thy keeping, thou
who art rich in heroes and praised far and wide! And you,
unconquered sons of Aditi, deign to accept us as your friends,
O gods!’ 3.

¢Aditya, the ruler, sent forth these rivers; they follow
the law of Varuna. They tire not, they cease not ; like birds
they fly quickly everywhere.’ 4.

‘Take from me my sin, like a fetter, and we shall increase,
O Varuna, the spring of thy law. Let not the thread (of
life) be cut while I weave my song! Let not the form of the
workman break before the time!’ 6.

¢Take far away from me this terror, O Varuna! Thou, O
righteous king, have mercy on me! Like as a rope from a
calf, remove from me my sin; for away from thee I am not
master even of the twinkling of an eye.” 6.

‘Do not strike us, Varuna, with weapons which at thy will
hurt the evil-doer. Let us not go where the light has
vanished ! Scatter our enemies, that we may live” 7.

‘We did formerly, O Varuna, and do now, and shall in
future also, sing praises to thee, O mighty one! For on
thee, unconquerable hero, rest all statutes, immovable, as if
established on a rock.’ 8.

‘Move far away from me all self-committed guilt, and
may I not, O king, suffer for what others have committed!
Many dawns have not yet dawned ; grant us to live in them,
O Varuna.' 9.

(M. M., India, p. 195, from Rig-veda II. 28.)

(O Y
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An Avestic Prayer.

1. ‘Blessed is he, blessed is every one, to whom Ahura-
mazds, ruling by his own will, shall grant the two ever-
lasting powers (health and immortality). For this very
good I beseech Thee. Mayest Thou through Thy angel of
piety, give me happiness, the good true things, and the
possession of the good mind.

2. I believe Thee to be the best being of all, the source of
light for the world. Every one shall believe in Thee as
the source of light; Thee, O Mazda, most beneficent spirit!
Thou createdst all good true things by means of the power
of Thy good mind at any time, and promisedst us a long life.

4. I will believe Thee to be the powerful benefactor, O
Mazda! For Thou givest with Thy hand, filled with helps,
good to the righteous man, as well as to the wicked, by
means of the warmth of the fire strengthening the good
things, For this reason the vigour of the good mind has
fallen to my lot.

5. Thus I believed in Thee, O Ahuramazda! as the
furtherer of what is good ; because I beheld Thee to be the
primeval cause of life in the creation; for Thou, who hast
rewards for deeds and words, hast given evil to the bad and
good to the good. I will believe in Thee, O Ahura! in the
last period of the world.

6. In whatever period of my life I believed in Thee, O
Mazda, munificent spirit! in that Thou camest with wealth,
and with the good mind through whose actions our settle-
ments thrive . .. ... !

Haug, Essays on the Porsis, p. 165 seq., from Yasna XLIII,
o 1-6; see also Mills, 8. B. E., vol. xxxi. p. 98.)
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Verses from Eoroaster’s Githas.

¢This I ask Thee, O Ahura ! tell me aright : When praise
is to be offered, how (shall I complete) the praise of One
like You, O Mazda? Let one like Thee declare it earnestly
to the friend who is such as I, thus through Thy righteous-
ness to offer friendly help to us, so that One like Thee may
draw near us through Thy good mind. 1.

This I ask Thee, O Ahura ! tell me aright: Who by genera-
tion was the first father of the righteous order? Who gave
the (recurring) sun and stars their (undeviating) way? Who
established that whereby the moon waxes, and whereby she
wanes, save Thee? These things, O Great Creator! would I
know, and others likewise still. 3.

This I ask Thee, O Ahura! tell me aright: Who from
beneath hath sustained the earth and the clouds above that
they do not fall# Who made the waters and the plants$ Who
to the wind has yoked on the storm-clouds, the swift and
fleetest?t Who, O Great Creator ! is the inspirer of the good
thoughts (within our souls) ¥ 4.

This I ask Thee, O Ahura! tell me aright: Who, as a
skilful artizan, hath made the lights and the darkness?
‘Who, as thus skilful, has made sleep and the zest (of waking
hours)? Who spread the dawns, the noontides, and the mid-
night, monitors to discerning (man), duty’s true (guides) § 5.

This I ask Thee, O Ahura! tell me aright : These things
which I shall speak forth, if they are truly thus. Doth the
piety (which we cherish) increase in reality the sacred
orderliness within our actions? To these Thy true saints
bath she given the realm through the Good Mind. For
whom hast Thou made the mother-kine, the producer of
joyt 6.

This 1 ask Thee, O Ahura! tell me aright, that I may
ponder these which are Thy revelations, O Mazda ! and the

Ca
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words which were asked (of Thee) by Thy Good Mind (within
us), and that whereby we may attain through Thine order,
to this life's perfection. Yea, how may my soul with joy-
fulness incrense in goodness ¥ Let it thus be. 8.

This I ask Thee, O Ahura! tell us aright: How shall I
banish this Demon of the Lie from us hence to those beneath
who are filled with rebellion? The friends of righteonsness
(as it lives in Thy saints) gain no light (from their teachings),
nor have they loved the questions which Thy Good Mind
(asks in the soul).” 13.

(Yasna XLIV : L. H. Mills, 8. B. E., vol. xxxi. pp. 111 seq.)

Chinese Prayer. The Emperor's Prayer.

‘To Thee, O mysteriously-working Maker, I look up in
thought. How imperial is the expansive arch, where Thou
dwellest ... Thy servant, I am but a reed or willow; my
heart is but as that of an ant; yet have I received Thy
favouring decree, appointing me to the government of the
empire. I deeply cherish a sense of my ignorance and blind-
ness, and am afraid lest I prove unworthy of Thy great
favours. Therefore will I observe all the rules and statutes,
striving, insignificant as I am, to discharge my loyal daty.
Far distant here, I look up to Thy heavenly palace. Come
in Thy precious chariot to the altar. Thy servant, I bow
my head to the earth, reverently expecting Thine abundant
grace. All my officers are here arranged along with me,
joyfully worshipping before Thee. All the spirits accom-
pany Thee as guards, (filling the air) from the East to the
West. Thy servant, I prostrate myself to meet Thee, and
reverently look up for Thy coming, O god. O that Thon
wouldest vouchsafe to accept our offerings, and regard us,

while thus we worship Thee, whose goodness is inexhaus-
tible!’
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‘Thou hast vouchsafed, O God, to hear us, for Thoun
regardest us as a Father. I, Thy child, dull and unen-
lightened, am unable to show forth my dutiful feelings. I
thank Thee that Thou hast accepted the intimation.
Honourable is Thy great name. With reverence we spread
out these gems and silks, and, as swallows rejoicing in the
spring, praise Thine abundant love.’

(From the Imperial Prayer-book in the time of the Emperor Kea-
tsing. See James Legge, On the Notions of the Chinese concerning God and
Spirits, Hong-kong, 1852, p. 24. The date of this prayer is modern.)

Mohammedan Profession.

Qur'an, II. 255-256:

‘O ye who believe! expend in alms of what we have be-
stowed upon you, before the day comes in which is no barter,
and no friendship, and no intercession; and the misbelievers,
they are the unjust.

God, there is no god but He, the living, the self-sub-
sistent. Slumber takes Him not, nor sleep. His is what is
in the heavens and what is in the earth. Who is it that
intercedes with Him save by His permission$ He knows
what is before them and what behind them, and they com-
prehend not aught of his knowledge but of what He pleases.
His throne extends over the heavens and the earth, and it
tires Him not to guard them both, for He is high and grand.’

(Palmer, 8. B. E., vi. 89 seq.)

Modern Hindu Prayer.

1. ¢ Whatsoever hath been made, God made. Whatsoever is
to be made, God will make. Whatsoever is, God maketh,—
then why do any of ye afflict yourselves

2. Dadu sayeth, Thou, O God! art the author of all
things which have been made, and from thee will originate
all things which are to be made. Thou art the maker, and
the cause of all things made. 'There is none other but Thee.
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3. He is my God, who maketh all things perfect. Meditate
upon him in whose hands are life and death.

4. He is my God, who created heaven, earth, hell, and the
intermediate space; who is the beginning and end of all
creation ; and who provideth for all.

5. I believe that God made man, and that he maketh
everything. He is my friend.

6. Let faith in God characterize all your thoughts, words,
and actions. He who serveth God, places confidence in
nothing else.

7. If the remembrance of God be in your hearts, ye will
be able to accomplish things which are impracticable. But
those who seek the paths of God are few !

8. He who understandeth how to render his calling sinless,
shall be happy in that calling, provided he be with God.

9. O foolish one! God is not far from you. He is near
you. You are ignorant, but he knoweth everything, and
is careful in bestowing.

10. Whatever is the will of God, will assuredly happen ;
therefore do not destroy yourselves by anxiety, but listen.

11. Adversity is good, if on account of God; but it is
useless to pain the body. Without God, the comforts of
wealth are unprofitable.

12. He that believeth not in the one God, hath an un-
settled mind; he will be in sorrow, though in the pos-
session of riches: but God is without price.

13. God is my clothing and my dwelling. He is my
ruler, my body, and my soul.

14. God ever fostereth his creatures; even as a mother
serves her offspring, and keepeth it from harm.

15. O God, thou who art the truth, grant me content-
ment, love, devotion, and faith. Thy servant Dadu prayeth
for true patience, and that he may be devoted to thee.’

(Verses from Dadu, the founder of the Dadupanthi sect, about
1600 4 p.)
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I confess that my heart beats with joy whenever I
meet with such utterances in the Sacred Books of the
East. A sudden brightness seems to spread over the
darkest valleys of the earth. We learn that no human
soul was ever quite forgotten, and that there are no
clouds of superstition through which the rays of
eternal truth cannot pierce. Such moments are the best
rewards to the student of the religions of the world—
they are moments of true revelation, revealing the fact
that God has not forsaken any of his children, if only
they feel after Him, if haply they may find him. I
am quite aware how easy it is to find fault with these
childish gropings, and how readily people join in a
laugh when some strange and to us grotesque expres-
gion is pointed out in the prayers of the old world.
We know how easy it is to pass from the sublime to
the ridiculous, and nowhere is this more the case than
in religion. Perhaps Jelileddin’s lesson in his Mesnevi
may not be thrown away even on modern scoffers.

Moses and the Shepherd.

“ Moses once heard a shepherd praying as follows:
‘0 God, show me where Thou art, that I may become .
Thy servant. I will clean Thy shoes and comb Thy
hair, and sew Thy clothes, and fetch Thee milk.
When Moses heard him praying in this senseless
manner, he rebuked him, saying, ‘O foolish one,
though your father was a Mussulman, you have be-
come an infidel. God is a Spirit, and needs not such
gross ministrations as, in your ignorance, you suppose.’
The shepherd was abashed at his rebuke, and tore his
clothes and fled away into the desert. Then a voice
from heaven was heard, saying, ‘O Moses, wherefore
have you driven away my servant? Your office is to
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reconcile my people with me, not to drive them away
from me. I have given to each race different usages
and forms of praising and adoring me. I have no
need of their praises, being exalted above all such
needs. I regard not the words that are spoken, but
the heart that offers them. I do mnot require fine
words, but a burning heart. Men’s ways of showing de-
votion to me are various, but so long as the devotions
are genuine, they are accepted.’”

Advantages of a Comparstive Study of Religions.

I have never disguised my conviction that a com-
parative study of the religions of the world, so far
from undermining the faith in our own religion, serves
only to make us see more clearly what is the distinctive
and essential character of Christ's teaching, and helps
us to discover the strong rock on which the Christian
as well as every other religion must be founded.

But as & good general, if he wishes to defend a
fortress, has often to insist that the surrounding villas
and pleasure grounds should be razed, so as not to
serve a8 a protection to the enemy, those also who
wish to defend the stronghold of their own religion
have often to insist on destroying the outlying in-
trenchments and useless ramparts which, though they
may be dear to many from long association, offer no
real security, nay, are dangerous as lending a support
to the enemy, that is to say, to those who try to sap
the rock on which all true religion, call it natural or
supernatural, must be founded.

It is quite true, for instance, that the fact that we
meet with so-called miracles in almost every religion,
cannot but tell upon us and change our very concep-
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tion of a miracle. If Comparative Theology has taught
us anything, it has taught us that a belief in miracles,
so far from being impossible, is almost inevitable, and
that it springs everywhere from the same source, a
deep veneration felt by men, women, and children
for the founders and teachers of their religion. This
gives to all miracles a new, it may be, a more profound
meaning. It relieves us at once from the never-ending
discussions of what is possible, probable, or real, of
what is rational, irrational, natural, or supernatural. It
gives us true mira, instead of small miracula, it makes
us honest towards ourselves, and honest towards the
founder of our own religion. It places us in a new and
real world where all is miraculous, all is admirable,
but where there is no room for small surprises, a world
in which no sparrow can fall to the ground without the
Father, & world of faith, and not of sight’. If we
compare the treatment which miracles received from
Hume with the treatment which they now receive from
students of Comparative Theology, we see that, after
all, the world is moving, nay even the theological world.
Few only will now deny that Christians can be Chris-
tians without what was called a belief in miracles;
nay, few will deny that they are better Christians
without, than with that belief. What the students
of Comparative Theology take away with one hand,
they restore a hundredfold with the other. That in
our time & man like Professor Huxley should have
had to waste his time on disproving the miracle of
the Gergesenes by scientific arguments, will rank
hereafter as one of the most curious survivals in the
history of theology.

! See some excellent remarks on this point in the Rev. Charles
Gore's Bampton Leclures, p. 180,
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When delivering these lectures, I confess that what
I feared far more than the taunts of those who, like
Henry VIII, call themselves the defenders of the faith,
were the suspicions of those who might doubt my
perfect fairness and impartiality in defending Chris-
tianity by showing how, if only properly understood,
it is infinitely superior to all other religions. A good
cause and a sacred cause does mot gain, it is only
damaged, by & dishonest defence, and I do not blame
those who object to a Christian Advocate, an office till
lately maintained at Cambridge, pleading the cause of
Christianity against all other religions. It is on that
account that the attacks of certain Christian Divines
bave really been most welcome to me, for they have
shown at all events that I hold no brief from them,
and that if I and those who honestly share my con-
victions claim a perfect right to the name of Chris-
tians, we do so with a good conscience. We have sub-
jected Christianity to the severest criticism and have
not found it wanting. We have done what St. Paul
exhorts every Christian to do, we have proved every-
thing, we have not been afraid to compare Christianity
with any other religion, and if we have retained it, we
have done so, because we found it best. All religions,
Christianity not excepted, seem really to have suffered
far more from their defenders than from their assail-
ants, and I certainly know no greater danger to
Christianity than that contempt of Natural Religion
which has of late been expressed with so much vio-
lence by those who have so persistently attacked both
the founder of this lectureship on Natural Religion
and the lecturers, nay even those who have ventured
to attend their lectures.




LECTURE 11

THE TRUE VALUE OF THE SACRED BOOKS
EXAMINED.

Historical Documents for Studying the Origin of Religion.

RIENTAL scholars have often been charged with
exaggerating the value of the Sacred Books

of the East for studying the origin and growth of
religion. It cannot be denied that these books are
much less perfect than we could wish them to be.
They are poor fragments only, and the time when
they were collected and reduced to writing is in
most cases far removed from the date of their original
composition, still more from the times which they
profess to describe. All this is true; but my critics
ought to have known that, so far from wishing to
hide these facts, I have myself been the first to call
attention to them again and again. Wherever we
meet with a religion, it has always long passed its
childhood; it is generally full-grown, and presup-
poses a past which is far beyond the reach of any
historical plummet. Even with regard to modern
religions, such as Christianity and Islam, we know
very little indeed about their real historical begin-
nings or antecedents. Though we may know their
cradle and those who stood around it, the powerful
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personality of the founders seems in each case to have
overshadowed all that was around and before them ;
nay, it may sometimes have been the object of their
disciples and immediate followers to represent the new
religion as entirely new, as really the creation of one
mind, though no historical religion can ever be that ;
and to ignore all historical influences that are at
work in forming the mind of the real founder of an
historical religionl. With regard to more ancient
religions, we hardly ever reach their deepest springs,
as little as we can hope to reach the lowest strata
of ancient languages. And yet religion, like language,
exhibits everywhere the clear traces of historical an-
tecedents and of & continuous development.

Religious Language.

It has been my object in my former lectures to
show that there is but one way by which we may
get, 80 to say, behind that phase of a religion which
is represented to us in its sacred or canonical books.
Some of the most valuable historical documents of
religion lie really imbedded in the language of re-
ligion, in the names of the various deities, and in the
name which survives in the end as that of the ome
true God. Certain expressions for sacrifice also, for
sin, for breath and soul and all the rest, disclose occa-
sionally some of the religious thoughts of the people
among whom these Sacred Books grew up. I have
also tried to show how much may be gained by a
comparison of these ancient religious terminologies,
and how more particularly the religious terminology

} See Kuenen, Hibbert Loctures, p. 189 seq.
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of ancient India sheds the most welcome light on
many of the religious expressions that have become
obscure or altogether unmeaning even in Greek and
Latin. .

How should we have known that Zeus meant
originally the bright light of the sky, and that deus
was at first an adjective meaning bright, but for the
evidence supplied to us in the Veda? This lesson
of Zeus or Jupiter cannot be dinned too often into
the ears of the incredulous, or rather the ignorant,
who fail to see that the Pantheon of Zeus cannot be
separated from Zeus himself, and that the other Olym-
pian gods must have had the same physical beginnings
as Zeus, the father of gods and men. There are still a
few unbelievers left who shake their wise heads when
they are told that Erinys meant the dawn, Agni
fire, and Marut or Mars the stormwind, quite as cer-
tainly as that Eos meant the dawn, Helios the sun,
and Selene the moon. If they did not, what did
these names mean, unless they meant nothing at all!

When we have once gained in this, the earliest
germinal stage of religious thought and language, a
real historical background for the religions of India,
Greece, and Rome, we have learnt a lesson which we
may safely apply to other religions also, though no
doubt with certain modifications, namely that there
is a meaning in every divine name, and that an
intimate relation exists between a religion and the
language in which it was born and sent out into
the world. When that is done, we may proceed to
the Sacred Books and collect from them as much in-
formation as we can concerning the great religions of
the world in their subsequent historical development.
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Ziterary Documents.

And here, whatever may be said to the contrary,
we have nothing more important, nothing that can
more safely be relied upon than the literary docu-
ments which some of the ancient religions of the
world have left us, and which were recognised as
authoritative by the ancients themselves. These
materials have become accessible of late years only,
and it has been my object, with the assistance of some
of my friends, to bring out a very large collection
of translations of these Sacred Books of the East.
That collection amounts now to forty-two volumes,
and will in future enable every student of Comparative
Theology to judge for himself of the true nature of the
religious beliefs of the principal nations of antiquity.

Modern Date of Sacred Books.

If people like to call these books modern, let them
do so, but let them remember that at all events there
is nothing more ancient in any literature. In almost
every country it may be said that the history of
literature begins with Sacred Books, nay, that the very
idea of literature took its origin from these Sacred
Books. Literature, at least a written literature, and,
most of all, ‘a literature in alphabetic writing is,
according to its very nature, a very modern inven-
tion. There can be no doubt that the origin of all
the ancient religions of the world goes back to a
time when writing for literary purposes was as yet
entirely unknown. I still hold that book-writing or

writing for literary purposes does not appear any-
where in the history of the world much before the
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seventh century B.C. I know that I stand almost
alone in dating the existence of a written literature,
of real books that were meant to be read by the
people at large, from so late a period. But I do
not know of any facts that enable us to speak with
confidence of & literature, in the true sense of the
word, before that date. I have been told that the
very latest date unanimously assigned by all com-
petent Semitic scholars to the E documents of the
O.T. i8 750 B.c. But no one has shown in what alpha-
bet, nay, even in what dialect they were then written.
I have been reminded also of the much earlier date of
an Egyptian and Babylonian literature, but I thought
I bad carefully guarded against such a reminder,
by speaking of books in alphabetic writing only.
Books presuppose the existence not only of people
who can write, but likewise of people who can read,
and their number in the year 750 B.0. must have
been very small indeed.

To those who are not acquainted with the powers
of the human memory when well disciplined, or rather
when not systematically ruined, as ours has been, it
may seem almost incredible that so much of the
ancient traditional literature should have been com-
posed, and should have survived during so many
centuries, before it was finally consigned to writing.
Still we have got so far, that everybody now admits
that the poets of the Veda did not write their hymns,
and that Zoroaster did not leave any written documents.
There is no word for writing in the Veda, neither is
there, a8 Dr. Haug (Essays on the Parsis, p. 186 n.)
has shown, in the Avesta. I have myself pointed out
how familiar the idea of writing seems to have been to
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the authors of some of the books of the Old Testament,
and how this affects the date of these books.

We read in the First Book of Kings iv. 8, of scribes
and recorders at the court of King Solomon, and the
same officers are mentioned again in 2 Kings xviii. 18,
at the court of Hezekiah, while in the reign of Josiah
we actually read of the discovery of the Book of the
Law. But we find the same anachronisms elsewhere.
Thrones and sceptres are ascribed to kings who never
had them, and in the Shihnimeh (910, 5) we read of
Feridin as having not only built a fire-temple in
Baikend, but as having deposited there a copy of the
Avesta written in golden (cuneiform ?) letters. Kir-
jath-sepher, the city of letters, mentioned in the Book
of Joshua xv. 15, refers probably to some inscription,
in the neighbourhood, not to books.

Of Buddha also it may now be asserted without fear
of contradiction that he never left any MSS. of his
discourses!. If it had been otherwise, it would cer-
tainly have been mentioned, as so many less important
things concerning Buddha's daily life and occupations
have been mentioned in the Buddhist canon. And
although to us it may seem almost impossible that
long compositions in poetry, nay even in prose,
should have been elaborated and handed down by
oral tfradition only, it is important to observe that
the ancients themselves never express any surprise
at the extraordinary achievements of the human
memory, whereas the very idea of an alphabet, of
alphabetic writing, or of paper and iuk, is entirely
absent from their minds.

I readily admit thorefore that whatever we possess

1 See Der Buddhismus, von Wassiljew, p. 247,
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of sacred literature in writing is comparatively
modern; also that it represents a very small por-
tion only of what originally existed. We know that
even after a book had been written, the danger of
loss was by no means past. We know how much of
Greek and Latin literature that was actually consigned
to writing has been lost. Aeschylus is said to have
composed ninety plays. We possess MSS. of seven
only. And what has become of the works of Berosus,
Manetho, Sanchoniathan? What of the complete
MSS. of Polybius, Diodorus Siculus, Dionysius of
Halicarnassus, Dio Cassius? what of those of Livy
and Tacitus ?

If therefore people will have it that what we possess
of sacred books is modern, I do not object, if only
they will define what they mean by modern. And
if they insist on calling what has been saved out of
the general shipwreck mere flotsam and jetsam, we
need not quarrel about such names. Much has been
lost of the ancient literary monuments of almost
every religion, but that makes what is left all the
more valuable to us.

Pragmentary Oharacter of the Sacred Books of India.

In Sanskrit literature we frequently meet with
references to lost books. It is not an uncommon
practice in theological controversy in India to appeal
to lost Sakhés of the Veda, particularly when customs
for which there is no authority in the existing Vedas
have to be defended. When, for instance, European
scholars had proved that there was no authority for
the burning of widows in the Veda, as known to us,
native scholars appealed to lost Sikhads of the Veda

(4) D
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in support of this cruel custom. However, native
casuists themselves have supplied us with the right
answer to this kind of argument. They call it ¢ the
argument of the skull,’ and they remark with great
shrewdness that you might as well bring a skull into
court as a witness, as appeal to a lost chapter of
the Veda in support of any prevailing custom or
doctrine. Sikhi means a branch, and as the Veda
is often represented as a tree, a Sakha of the Veda
is what we also might call a branch of the Veda.

We must not imagine, however, that what we now
possess of Vedic literature is all that ever existed, or
that it can give us anything like a complete image of
Vedic religion.

The Buddhists are likewise in the habit of speaking
of some of the words or sayings of Buddha as being
lost, or not recorded.

In the Old Testament we have the well-known
allusions to the Book of Jasher (2 Sam. i. 18), and
the Wars of God (Num. xxi. 14), the Chronicles of
David, and the Acts of Solomon, which prove the
former existence, if not of books, at least of popular
songs and legends under those titles.

And with regard to the New Testament also, not
only does St. Luke tell us that ‘many had taken in
hand to draw up a narrative concerning those matters
which have been fulfilled among us, even as they
delivered them unto us, which from the beginning
were eyewitnesses and ministers of the word,” but
we know that there existed in the early centuries
other Gospels and other Epistles which have either
been lost or have been declared apocryphal by later
authorities, such as the Gospels according to the
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Hebrews and the Egyptians, the Acts of Andrew,
John, and Thomas, the Epistles of St. Paul to the
Laodiceans, the Epistles of Barnabas and eof St.
Clement, &c! We read besides, at the end of the
Fourth Gospel, that ‘there were also many other
things which Jesus did, the which, if they should be
written every one, I suppose that even the world
itself would not contain the books that should be
written.” This may be an exaggeration, but it ought
to be at the same time & warning against the supposi-
tion that the New Testament can ever give us a com-
plete account of the religious teaching of Christ.

Loss of the Sacred Literature of Persia.

There is no religion, however, where we can study
the loss of a great portion of its sacred literature so
closely as in the religion of Zoroaster and his disciples,
and it is well that we should learn a lesson from it.
What by a very erroneous name we call the Zend
Avesta is 8 book of very moderate dimensions. I
explained to you, I believe, in a former lecture, why
Zend Avesta is an erroneous name. The Persians call
their sacred writings not Zend Avesta, but Avesta
Zend, or in Pehlevi Avistdk va Zand, and this
means simply text and commentary. Avesta is the
text, Zend the commentary. Avesta is probably
derived from vid, to know, ffom which, you may
remember, we have also the name Veda® But
dvesta is a participle passive, originally 4 + vista
(for vid-ta), and meant therefore what is known or

! See J. E. Carpenter, The First Three Gospels, p. 8.

? Oppert (Journ. Asiat.,, 1872, March) compares the old Persian
dbasta, law.

Da
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what has been made known, while Zend is derived
from the Aryan root *zemno, to know, in Sanskrit
g8, Greek yi-yrd-oxw, and meant therefore originally
likewise knowledge or understanding of the Avesta.
While avista was used as the name of Zarathushtra’s
ancient teachings, Zend was applied to all later
explanations of those sacred texts, and particularly
to the translations and explanations of the old text
in Pehlevi or Pahlavi, the Persian language as
spoken in the Sassanian kingdom. In spite of this,
it has become the custom to call the ancient language
of Zarathushtra Zend, literally, commentary, and to
speak of what is left us of the sacred code of the
Zoroastrians as the Zend Avesta. This is one of
those mistakes which it will be difficult to get rid
of; scholars seem to have agreed to accept it as
inevitable, and they will probably continue to speak
of the Zend Avesta, and of the Zend language. Some
writers, who evidently imagine that Zoroaster wor-
shipped the fire instead of Ormazd, his supreme deity,
and who suppose that Vesta was originally a deity
of the fire, have actually gone so far as to spell Zenda
Vesta as if Vesta was the name of the sacred fire of the
Parsis. If we wish to be correct, we should speak of
the Avesta as the .ancient texts of Zarathushtra, and
we should call Zend all that has been written at &
later time, whether in the ancient Avestic language
or in Pehlevi, by way of translation and interpreta-
tion of the Avesta. This Pehlevi is simply the old
name for the Persian language, and there can be little
doubt that Pehlevi, which is the Persian name for
what is ancient, was derived from pahlav, a hero-
warrior, which pahlav again is a regular modification
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of parthav, the name of the Parthians who were the
rulers of Persia for nearly five hundred years (256
B.C.—226 A.D.). But though Pehlevi would thus seem
to mean the language of the Parthians, it is really
the name of the Persian language, as spoken in Persia
when under Parthian rule. It is an Aryan language
written in a peculiar Semitic alphabet and mixed
with many Semitic words. The first traces of Pehlevi
have been discovered on coins referred to the third
or fourth century B.C., possibly even on some tablots
found in Nineveh, and ascribed to the seventh century
B.C. (Haug's Essays, p. 81). We find Pehlevi written
in two alphabets, as in the famous inscriptions of
Hajidbad (third century A.D.), found near the ruins of
Persepolis!. Besides the language of the Avesta,
which we call Zend, and the language of the glosses
and translations, which we call Pehlevi, there is the
Pazend, originally not the name of a language, as
little as Zend was, but the name of & commentary on
a commentary. There are such Pazends written in
Avestic? or in Pehlevi. But when used as the name of a
language, Pazend means mediaeval Iranian,used chiefly
in the transcriptions of Pehlevi texts, written either
in Avestic or Persian characters, and freed from all
Semitic ingredients. In fact the language of the
great epic poet Firdusi (1000 A.p.) does not differ
much from that of Pazend ; and both are the lineal
descendants of Pehlevi and ancient Persian.

One thing, however, is quite certain, namely, that
the sacred literature which once existed in these three

! See Haug, 1. c. p. 87, and Friedrich Miller, Die Pahlawi Inschrifien
ton Hadeidbdd.
? Haug, 1. o. p. 122,
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successive languages, Avestic, Pehlevi, and Pazend,
must have been infinitely larger than what we now
possess.

It is important to observe that the existence of this
much larger ancient sacred literature in Persia was
known even to QGreeks and Romans, such as Her-
mippos !, who wrote his book ‘On the Magi’ while
residing at Smyrna. He lived in the middle of the
third century B.c. Though this book is lost, it is
quoted by Plutarch, Diogenes Laertius, and Pliny.
Pliny (H. N. xxx. 2) tells us that Hermippos studied
the books of Zoroaster, which were then said to
comprise two millions of lines. Even so late an
authority as Abu Jafir Attavari (an Arabic historian)
assures us that Zoroaster's writings covered twelve
hundred cowhides (parchments).

These statements of classical writers are confirmed
to a great extent by the traditions current among the
followers of Zoroaster in Persia, who agree in accusing
Alexander the Great of having destroyed or carried
off their sacred MSS. We read in the Dinkard (West,
p- 412) that the first collection of the sacred texts of
Zoroaster took place at the time of Vistasp, the
mythical ruler who accepted the religion of Zoroaster.
Afterwards, we are told, Dirdi commanded that two
complete copies of the whole Avesta and Zend should
be preserved, one in the treasury of Shapigin, and
one in the fortress of written documents. This Dardi
is likewise more or less mythical, but he is generally
considered by the Persian poets as the predecessor of
Alexander. We are on more historical ground when
we are told in the Dinkard (West, p. xxxi) that the

! Diogenes Laertius, Prooem. 6.
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MS. which was in the fortress of documents came to
be burnt, while that in the treasury of Shapigin fell
into the hands of the Greeks and was translated by or
for Alexander into the Greek language, as ‘ information
connected with ancient times.” Now the fact that the
Royal Palace at Persepolis was burnt by Alexander
in & drunken frolic is confirmed by Greek historians,
though nothing is said by them of a Greek translation
of the Avestic writings. It is quite possible, however,
that Hermippos had before him the very MS. that
had been carried away from the treasury of Shapigin
by Alexander’s soldiers.

We hear nothing more about the Avesta till we
come to the time of Valkhas, evidently a Vologeses,
possibly Vologeses I, the contemporary of Nero. Though
he was a Parthian ruler, we are told in the Dinkard
that he ordered ‘the careful preservation and making
of memoranda for the royal city, of the Avesta and
Zend as it had purely come unto them, and also of
whatever instruction, due to it, had remained written
about, as well as deliverable by the tongue through a
high-priest, in a scattered state in the country of
Irdn, owing to the ravages and devastations of Alex-
ander, and the cavalry and infantry of the ArGmans
(Greeks).’

Whatever the exact meaning of these words may
be, they clearly imply that an attempt had been made,
even before the rise of the Sassanian dynasty, to
collect what could still be collected of the old sacred
writings, either from scattered fragments of MSS. or
from oral tradition. It does mot appear that any
attempt of the same kind had been made before that
time, and after the devastations ascribed to Alexander.
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It does not seem to me to follow that, as M. Dar-
mesteter suggests (S. B. E. iv. Introd.), the Parthian
rulers had actually embraced Zoroastrianism as the
state-religion of their kingdom. That was reserved for
the Sassanians. But it shows at all events that they
valued the ancient faith of their subjects, and it is
a fact that some of the Philhellenic Parthian princes
had actually adopted it.

The real revival, however, of Zoroastrianism as the
national religion of Persia and the final constitution
of the Avestic canon were due, no doubt, to the
Sassanians. We read in the Dinkard that Arta-
kshatar (Ardeshir), the son of Papak, king of kings
(A.D. 226-240), summoned Tdsar and other priests to
the capital to settle the true doctrine of the old
religion. His son, Shahpuhar (A.p. 240-271), followed
his example, and brought together a number of secular
writings also, scattered about, as we are told, in the
country, in India, Greece, and elsewhere, and ordered
their collocation with the Avesta. After that a correct
copy was deposited once more in the treasury of
Shapigin.

Shahpuhar II (Sapores), the son of Aftharmazd
(A.D. 309-379), seems to have done for the Avestic
religion very much what Constantine was doing about
the same time for Christianity. He convoked a
‘tribunal for the controversy of the inhabitants of all
regions, and brought all statements to proper con-
sideration and investigation.” The heresy with which
Shahpuhar II and Atdrpad had to deal was probably
that of Manichaeism. The doctrines of Mant had
been spreading so widely during the third century
that even a king, Shahpuhar I, was supposed to have
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embraced them. Thus while Constantine and Atha-
nasius settled the orthodox doctrines of Christianity at
Nicaea, 825 A.D., Shahpuhar IT and Attirpad, the son of
Maraspand, were engaged in Persia in extinguishing the
heresy of Minf and restoring Mazdaism to its original
purity. The collecting of the Nasks and the num-
bering of them as twenty-one, is ascribed to Atfrpad.
Prof. Darmesteter (Introd. p. xxxix) supposes that at
his time it was still possible to make additions to the
Avestic texts, and he points out passages in the
Vendiddd which may have reference to the schism of
Mant, if not even to Christianity, as known in the
East.

At a still later time, under Khisrdf (Khosroes),
called Anfsharuvin, the son of Kavid (A.D. 531-579),
we read that new heresies had to be suppressed, and
that & new command was given for ‘the proper con-
sideration of the Avesta and Zend of the primitive
Magian statements’

Soon after followed the Arab conquest, when we
are told that the archives and treasures of the realm
were once more devastated. Still the Mohammedan
conquerors seem to have been far less barbarous than
Alexander and his Greek soldiers, for when, after the
lapse of three centuries, a new effort was made to
collect the Avestic writings, Attr-farnbagt Farukho-
zidin was able to make a very complete collection of
the ancient Nasks. Nay, even at the end of the ninth
century, when another high-priest, Atdrpad, the son
of Himid, the author, or, at all events, the finisher of
the Dinkard, made a final collection of the Avesta
and Zend, MSS. of all the Nasks seem to have been
forthcoming with very few exceptions, whether in the
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ancient Avestic language or in Pehlevi, so that Atdrpad
- could give in ‘his Dinkard an almost complete ac-
count of the Zoroastrian religion and its sacred
literature. According to some authorities it was
Attr-farnbagt Farukho-zidan who began the Dinkard,
while Atrpad, the son of Himid, finished it. This
would place the work between 820 and 890 A.D.
At0rpad, or whoever he was, speaks of the twenty-one
Nasks or books of the Avesta, as if he had read them
either in the original language or in their Pehlevi
translation. The only Nask he failed to obtain was
the Vastag Nask, and the Pehlevi version of the Nadar
Nask. We owe all this information partly to Dr. Haug,
partly to Dr. West, who has recovered large portions
of the MS. of the Dinkard and translated them in
volume xxxvii of the Sacred Books of the East.

Of these twenty-one Nasks which, since the days
of Atrpad, the son of Méraspand, constituted the
Avestic canon, and which are reckoned to have con-
gisted of 345,700 words in Zend, and of 2,094,200
words of Pehlevi (West, 1. c. p. xlv), three only, the
14th, 19th, and 21st, have been saved complete. We
are told in one of the Persian Rivayats (3. B. E. xxxvii.
P. 437), that even at the time when the first attempt
was made to collect the sacred literature which bad
escaped the soldiers of Alexander, portions only of
each Nask were forthcoming, and none in its original
completeness, except the Vindad, i.e. the Vendidad. If
we could trust to this statement, it would prove that
the division in the Nasks existed even before the time
of Atrpid, the son of Maraspand (325 A.D.), and was
possibly of Achaemenian origin.

There are fragments of some other Nasks in exist-



THE TRUE VALUE OF THE SACRED BOOKS. 43

ence, such as the Vistdsp sistd, Haidokhtd and Bakd,
but what the Parsis now consider as their sacred
canon, consists, besides the Vendidid, of no more than
the Yasna, Vispered, Yashts, &c., which contain the
bulk of the two other extant Nasks, the Stod and
Bakan Yashts.

The Vendidid contains religious laws and old
legends. The Vispered contains litanies, chiefly for
the celebration of the six season-festivals, the so-called
GahAnbars. The Yasna also contains litanies, but its
most important portion consists of the famous Gathas
(stem githf, nom. sing. gdtha), metrical portions,
written in a more ancient dialect, probably the oldest
nucleus round which all the rest of the Avestic litera-
ture gathered. The Gathas are found in the Yasna,
xxvili-xxxiv, xliii-xlvi, xlvii-1, li, and liii. Each of
these three collections, the Vendiddd, Vispered, and
Yasna, if they are copied singly, are generally accom-
panied by a Pehlevi translation and glosses, the so-
called Zend. But if they are all copied together,
according to the order in which they are required
for liturgieal purposes, they are without the Pehlevi
translation, and the whole collection is then called the
Vendidid Sadah, i.e. the Vendidad pure and simple,
i.e. without commentary.

The remaining fragments are comprehended under
the name of Khorda Avesta or Small Avesta. They
consist chiefly of prayers such as the five Gah, the
Sirdzeh, the three Afringén, the five Nyiyish, the
Yashts, lit. acts of worship, hymns addressed to the
thirty Izads, of which twenty only have been pre-
served, and some other fragments, for instance, the
Hadhokht Nask (8. B. E. iv. p. xxx ; xxiii. p. 1).
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The Parsis sometimes divide the twenty-one Nasks
into three classes: (1) the Géthic, (2) the Hadha-
mithrie, (3) the Law. The Géthic portion represents
the higher spiritual knowledge and spiritual duty, the
Law the lower worldly duty, and the Hadha-méthric
what is between the two (Dinkard, VIIL 1.5). In
many cases, however, these subjects are mixed.

The Githas are evidently the oldest fragments of
the Avestic religion, when it consisted as yet in a
simple belief in Ahuramazda as the Supreme Spirit,
and in a denial of the Daévas, most of them known to
us a8 worshipped by the poets of the Veda. If Zara-
thushtra was the name of the founder or reformer of
this ancient religion, these Githas may be ascribed to
him. As their language differs dialectically from that
of the Achaemenian inscriptions, and as the Pehlevi
interpreters, though conversant with the ordinary
Avestic language, found it difficult to interpret these
Githas, we are justified in supposing that the Githic
dialect may have been originally the dialect of Media,
for it was from Media that the Magi ?, or the teachers
and preachers of the religion of Ahuramazda, are said
to have come 2. It has been pointed out that certain
deities, well known in the Veda, and in later Avestic
texts, are absent from the Githas ; for instance, Mithra
and Homa ; also Anhita and the title of Ameshaspenta
(Haug, L c. p. 259). Many abstract concepts, such as
Asha, righteousness, Vohmand, good thought, have
not yet assumed a definite mythological personality in

! Magi, the Mngavas of the GAthas, the Magush in the cuneiform
inscription, the Mog of later times, Haug, p. 169 n., possibly the
rab mag of Jerem. xxxix. 3.

? Darmesteter, S. B. E., iv. p. xlvi, gives all the evidence for
assigning the origin of Zoroaster’s religion to Media.

RO R
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the chapters composed in the Gathic dialect (Haug,
p-171). And what is more important still, the Angrd
Mainyu or Ahriman of the later Avestic writings has
in the GAthas not yet been invested with the character
of the Evil Spirit, the Devil, the constant opponent
of Ahuramazda! (Haug, lc. pp. 8308—4) I call this
important, because in the cuneiform inscriptions also
this character does not, and we may probably be justi-
fied in saying, does not yet occur. The early Greek
writers also, such as Herodotos, Theopompos, and Her-
mippos, though acquainted with the Magian doetrine
of 8 dualism in nature and even in the godhead, do
ot seem to have known the name of Ahriman. Plato
knew the name of Ahuramazda, for he calls Zoroaster
the son of Oromasos, which must be meant for Ahura-
mazda, but he too never mentions the name of Angrd
Mainyu or Areimanios. Aristotle may have known
the name of Areimanios as well as that of Oromasdes,
though we have only the authority of Diogenes Laer-
tins (Prooem. c. 8) for it. Later writers, both Greek
and Roman, are well acquainted with both names.

I mention all this chiefly in order to show that there
are signs of historical growth and historical decay in
the various portions of what we call Avestic literature.
If with Dr. Haug we place the earliest Githa literature
in about 1000 to 1200 B.c., which of course is a purely
hypothetical date, we can say at all events that the
Githas are in thought, if not in language also, older
than the inseriptions of Darius; that they belonged to
Media, and existed there probably before the time of
Cyrus and his conquest of the Persian empire.

When we come to the time of Alexander, we see

! Angra occurs in the Gathas in the sense of evil.
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that there existed then so large an amount of sacred
literature, that we cannot be far wrong in ascribing
the whole of the twenty-one Nasks to & pre-Achae-
menian period, before 500 B.c. Here we can dis-
tinguish again between the old and the later Yasna.
The Vendidad, Vispered, the Yashts, and the smaller
prayers may be ascribed to the end of the Avestic
period. Dr. Haug places the larger portion of the
original Vendidid at about 1000-900 B.c., the com-
position of the later Yasna at about 800—700 e.c.

The Pehlevi literature may have begun soon after
Alexander. Linguistic chronology is, no doubt, of a
very uncertain character. Still, that there is an his-
torical progress both in language and thought from the
Gathas to the Yasna, and from the Yasna to the Yashts,
can hardly be doubted. Real historical dates are unfor-
tunately absent, except the mention of Gaotama in the
Fravardin Yasht (16). If this is meant for Gautama,
the founder of Buddhism, we can hardly be wrong in
supposing that this name of Buddha had reached
Bactria during the first century after Buddha's death,
say 477-377 B.c. In later times the presence of
Buddhists in Bactria cannot be doubted!. About the
same time coins had been struck with inscriptions in
Pehlevi, which must have been the language of the

1 The presence of Buddhists in Bactria in the first century s.c.
is attested by several authorities. Alexander Polyhistor, who wrote
between 80-80 E.c. (as quoted by Cyrillus contra Julian.), mentions
among philosophers the Samanyioi among the Persian Bactrians,
the Magoi among the Persians, and the Gymnosophists among the
Indians. These Samanyioi were meant for Buddhists. Later still
Clemens of Alexandria, Strom. i. p. 859, speaks of Samanaioi among
the Bactrians and of Gymnosophists among the Indians, while Euse-
bius (Praep. Ev. vii. 10) speaks of thousands of Brahmans among
Indians and Bactrians. See Lassen, Ind. Alterthumskunde, ii. p. 1075 ;
Spiegel, Evan. Alterthumskunde. i. 671.
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people about the time of Alexander’s conquests. The
Avestic language, however, continued to be under-
stood for a long time after, so that, under the Parthian
and the Sassanian dynasties, interpreters could be
found, able to translate and explain the ancient sacred
texts. Nay, if M. Darmesteter is right, additions in
Avestic continued to be made as late as the fourth
century A.D., provided that the passages which he has
pointed out in the Vendiddd refer to the suppression
of the heresy of Mant by king Shahpfr II.

The Relation between the Avesta and the Old Testament.

I thought it necessary to enter thus fully into the
history of the rise and decline of the sacred literature
of Persia, because I wanted to show how impossible it
is to institute a satisfactory comparison between the
Persian and any other religion, unless we are fully
aware of the historical growth of its sacred canon.
Though much light had been shed on this subject by
Dr. Haug, it is but lately that the valuable translation
of the Dinkard, contributed by Mr. West to my Sacred
Books of the East, has enabled us to form an indepen-
dent judgment on that subject. The Persian religion
has often been the subject of comparison both with
the religion of India and with that of the Jews, par-
ticularly after their return from the exile. The chief
doctrines which the Jews are supposed to have bor-
rowed from the followers of Zoroaster are a belief in
the resurrection of the body, a belief in the immor-
tality of the soul, and a belief in future rewards and
punishments. It is well known that these doctrines
were entirely, or almost entirely, absent from the oldest
phase of religion among the Jews, so that their presence
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in some of the Psalms and the Prophets has often
been used as an argument in support of the later date
now assigned to these compositions. Here there are no
chronological difficulties. These dootrines exist, as we
shall see, at least in their germinal stage, in the Géthas,
while of the more minute details added to these old
doctrines in the later portions of the Avesta, or in the
still later Pehlevi writings, there is no trace even in
post-exilic books of the Old Testament. This point
has been well argued by Prof. Cheyne in the Ezposi-
tory Times, June, July, August, 1891 1.

But there is another point on which we can observe
an even more striking similarity between the Old Testa-
ment and the Avesta, namely, the strong assertion of
the oneness of God. Here, however, it seems to me
that, if there was any exchange of thought between
the followers of Moses and of Zoroaster, it may
have been the latter who were influenced. The sudden
change from the henotheism of the Veda to the mono-
theism of the Avesta has never been accounted for, and
I venture to suggest, though not without hesitation,
that it may have taken place in Media, in the original
home of the Zoroastrian religion. It wasin the cities of
Media that a large Jewish population was settled, after
the king of Assyria had carried away Israel, and put
them in Halah and in Habor by the river of Gozan,
and in the cities of the Medes (2 Kings xviii. 11).
Now, however difficult an exchange of religious ideas
may be between people speaking different languages,
the fact of their worshipping either one God or many
gods could hardly fail to attract attention. If then the

! On Posstble Zoroastrian Influences on the Religion of Israsl. See also

Spiegel, Evanische Alterthumskunde, vol. i. pp. 446 seq. I am not con-
vinced by Prof. Cheyne's remarks in the Academy, July, 1898, p. 44.
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Jews impressed their neighbours with the convietion
that there could be but one God, a conviction which
in spite of many backslidings, seems never to have
ceased altogether to form part of the national faith of
Israel, everything else would naturally have followed,
exactly as we find it in the Avesta, as compared
with the Veda. One of the ancient gods, the Asura
Varuna, was taken as the onme and supreme God,
the God above all gods, under the name of Ahura
Mazda ; the other Devas, if they claimed to be gods,
were renounced, and those only who could be treated
a8 secondary spirits, were allowed to remain, nay,
were increased in number by such spirits or angels
as Ameretit, Haurvatit, Vohumand, and all the rest.

I am far from saying that this can be strictly proved.
Neither can it be proved that the belief in a resurrec-
tion and immortality was necessarily borrowed by the
Jews from the Zoroastrians. For, after all, people
who deny the immortality of the soul, can also assert
it. All I say is that such a supposition being his-
torically possible, would help to explain many things
in the Avesta and its development out of Vedic or
pre-Vedic elements, that have not yet any satisfactory
explanation.

I am that I am.

But there is a still more startling coincidence.
You may remember that the highest expression of
this Supreme Being that was reached in India, was
one found in the Vedic hymns, ‘ He who above all gods
is the only God.” I doubt whether Physical Religion
can reach a higher level. We must remember that
each individual god had from the first been invested

) E
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with a character high above any human character.
Indra, Soma, Agni, and whatever other Devas there
-were in the Vedic Pantheon, had been deseribed as
the creators of the world, as the guardians of what
is good and right, as all-powerful, all-wise, and
victorious over all their enemies. What more then
could human language and religious devotion achieve
than to speak of ome Supreme Being, high above all
these gods, and alone worthy of the name of God?

We saw that in Greece also a similar exalted con-
ception of the true God had at a very early time found
expression in a verse of Xenophanes, who in the face
of Zeus, and Apollo, and Athene ventured to say,
‘There i3 but ome God, the best among mortals and
immortals, neither in form nor in thought like unto
mortals” This again seems to me to mark the highest
altitude which human language can reach in its desire
to give an adequate description of the one true God.
For though the existence of other immortals is
admitted, yet He is supposed to hold his own pre-
eminent position among or above them, and even a
similarity with anything human, whether in shape or
thought, is distinctly denied, thus excluding all those
anthropomorphic conceptions from which even in the
best of religions the Deity seems unable altogether to
divest itself. The Hebrew Psalmist uses the same
exalted language about Jehovah. ‘Among the gods,
he says, as if admitting the possibility of other gods,
‘there i8 momne like unto Thee’ And again he calls
Jehovah, the great King above all gods, using almost
the same expressions as the Vedic Rishi and the old
Greek philosopher. The conception of the Supreme
Being as we find it in the Avesta, is by no means
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inferior to that of Jehovah in the Old Testament.
Dr. Haug (Essays, p. 302) goes so far as to say that
it is perfectly identical. Ahura Mazda is called by
Zarathushtra ‘the Creator of the earthly and spiritual
life, the Lord of the whole universe, in whose hands
are all creatures. He is the light and the source of
light; he is the wisdom and intellect. He is in
possession of all good things, spiritual and worldly,
such as the good mind (vohu-mand), immortality
(ameretid), health (haurvatid), the best truth (asha
vahishta), devotion and piety (&rmaiti), and abundance
of earthly goods (khshathra vairya), that is to say, he
grants all these gifts to the righteous man, who is
upright in thoughts, words, and deeds. As the ruler
of the whole universe, he not only rewards the good,
but he is & punisher of the wicked at the same time.
All that is created, good or evil, fortune or misfortune,
is his work. A separate evil spirit of equal power
with Ahura Mazda, and always opposed to him, is
foreign to the earlier portions of the Avesta, though
the existence of such a belief among the Zoroastrians
may be gathered from some of the later writings, such
as the Vendidad.’

Coincidences such as these are certainly startling,
but to a student of comparative theology they only
prove the universality of truth; they necessitate by
no means the admission of a common historical origin
or the borrowing on one side or the other. We ought
in fact rejoice that with regard to these fundamental
truths the so-called heathen religions are on a perfect
level with the Jewish and the Christian religions.

But suppose we found the same name, the same
proper name of the Deity, say Jehovah in the Avesta,

Ea
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or Ahura Mazda in the Old Testament, what should
we say? We should at once have to admit a borrowing
on one side or the other. Now it is true we do not
find the name of Ahura Mazda in the Old Testament,
but we find something equally surprising. You may
remember how we rejoiced when in the midst of many
imperfect and more or less anthropomorphic names
given to the deity in the Old Testament, we suddenly
were met by that sublime and exalted name of
Jehovah, ‘I am that I am.’ It seemed so different
from the ordinary concepts of deity among the ancient
Jews. What then should we say, if we met with exactly
the same most abstract appellation of the deity in the
Avesta? Yet, in the Avesta also there is among the
twenty sacred names of God, the name ‘Ahmi yat
abmi,’ ‘I am that I am.” Shall we read in this co-
incidence also the old lesson that God has revealed
Himself to all who feel after Him, if haply they may
find Him, or is the coincidence so minute that we have
to admit an actual borrowing? And if so, on which
side is the borrowing likely to have taken place? In
the Avesta this name occurs in the Yashts. In the
Old Testament it occurs in Exodus iii. 13. Chrono-
logically therefore the Hebrew text is anterior to the
Avestic text. In Exodus we read:

¢And Moses said unto God, Behold, when I come
unto the children of Israel, and shall say unto them,
The God of your fathers hath sent me unto you; and
they shall say to me, What is his name? what shall
I say unto them? And God said unto Moses, I am
that I am: and he said, Thus shalt thou say unto the
children of Israel, I am hath sent me unto you.

This passage, as I am informed by the best authori-
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ties, is now unanimously referred to the Elohistic
section. Dillmann, Driver, Kuenen, Wellhausen, Cor-
nill,-Kittel, &ec., all agree on that point. But does it
not look like a foreign thought? What we expect as
the answer to the question of Moses, is really what
follows in ver. 15, ‘And God said [moreover] unto
Moses, Thus shalt thou say unto the children of Israel,
Jehovah, the God of your fathers, the God of Abraham,
the God of Isaac, and the God of Jacob hath sent me
unto you ; this is my name for ever. ...’ Thisis what
we expect, for it was actually in the name of Jehovah,
the God of Abraham, Isaac, and Jacob, that Moses
brought the people out of Egypt; nor is there any
trace of Moses having obeyed the divine command
and having appealed to ‘I am that I am, as the God
who sent him. Nay, there is never again any allusion
to such a name in the Old Testament, not even where
we might fully expect to meet with it.

If we take ver. 14 as a later addition, and the
Rev. J. Estlin Carpenter informs me that this is
quite possible, in the Elohistic narrative, everything
becomes clear and natural, and we can hardly doubt
therefore that this addition came from an extraneous,
and most likely from a Zoroastrian source. In Zend
the connection between Ahura, the living god, and
the verb ak, to be, might have been felt. In Sanskrit
also the connection between asura and as, to be, could
bardly have escaped attention, particularly as there
was also the word as-u, breath. Now it is certainly
very strange that in Hebrew also ekyeh seems to
point to the same root as Jehovah, but even if this
etymology were tenable historically, it does not seem
to have struck the Jewish mind except in this passage.
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But let us look now more carefully at our autho-
rities in Zend. The passage in question occurs in the
Ormazd Yasht, and the Yashts, as we saw, were some
of the latest productions of Avestic literature, in some
cases as late as the fourth century B.c. The Elohistic
writer, therefore, who is supposed to be not later than
750 B.C., could not have borrowed from that Yasht.
The interpolator, however, might have done so. Be-
sides we must remember that this Ormazd Yasht is
simply an enumeration of the names of Ahura. The
twenty names of Ahura are given, in order to show
their efficacy as a defence against all dangers. It
cannot be ‘doubted, therefore, that these names were
recognised as sacred names, and that they had
existed long before the time of their compilation. I
shall subjoin the translation of the introductory para-
graphs from the 8. B. E., vol. xxiii. p. 23:

Zarathushtra asked Ahura Mazda: €O Ahura Mazda,
most beneficent Spirit, Maker of the material world,
thou Holy One, what Holy Word is the strongest?
What is the most victorious? What is the most
glorious? What is the most effective? What is
the most fiend-smiting? What is the best-healing?
What destroyeth best the malice of Daévas and men %
What maketh the material world best come to the
fulfilment of its wishes? What freeth the material
world best from the anxieties of the heart?’ Ahura
Mazda answered: ‘Our name, O Spitama Zara-
thushtra, who are the Ameshaspentas, tLat is the
strongest part of the Holy Word, that is the most
victorious, that is the most glorious, that is the most
effective, &ec. .

Then Zarathushtra said :  Reveal unto me that name
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of thine, O Ahura Mazda ! that is the greatest, the best,
the fairest, the most effective, &ec.

Ahura Mazda replied unto him: ‘My name is the One
of whom questions are asked, O Holy Zarathushtra!’

Now it is curious to observe that Dr. Haug trans-
lates the same passage freely, but not accurately, by :
‘The first name is Ahmi, I am.’

The text is Frakhshtya ndma ahmi, and this
means, ‘One to be asked by name am I’ ‘To ask’
is the recognised term for asking for revealed truth, so
that spento frasna, the holy question, including the
answer, came to mean with the Parsis almost the same
as revelation. Dr. Haug seems to have overlooked
that word, and his translation has therefore been
wrongly quoted as showing that I am was a name of
Ahura Mazda.

But when we come to the twentieth name we find
that Haug’s translation is more accurate than Darme-
steter's. The text is visdstemd ahmi yat ahmi
Mazdau néma. This means, ‘the twentieth, I am
what I am, Mazda by name.’ Here Darmesteter
translates: ‘My twentieth name is Mazda (the all-
knowing one)’ Dr. Haug more accurately: °‘The
twentieth (name is) I am who I am, Mazdal/’

Here then in this twentieth name of Ahura Mazda,
‘I am that I am,” we have probably the source of the
verse in Exodus iii. 14, unless we are prepared to -

! Another translation of the words visistemd ahmi yat ahmi
Mazdau nAma has been suggested by West. Ahmi in Zend, he
writes, is not only the same as Sk. asmi, I am, but is used also
as the locative of the first personal pronoun, corresponding to the
8k. mayi. It is possible, therefore, to translate ‘the twentieth
name for me is that I am Mazda,” though most scholars would
prefer to take the two ahmi’s for the same, and to translate, ¢tho
twentieth is I am what I am, Mazda by name.’
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admit a most extraordinary coincidence, and that
under circumstances where a mutual influence, nay
actual borrowing, was far from difficult, and where
the character of the passage in Exodus seems to give
clear indication on which side the borrowing must
have taken place.

I hope I have thus made it clear in what the real
value of the Sacred Books of the East consists with
regard to a comparative study of religions. We must
freely admit that many literary documents in which
we might have hoped to find the traces of the earliest
growth of a religion, are lost to us for ever. I have
tried to show how, more particularly in the case of
the Zoroastrian religion, our loss has been very
great, and the recent publication of the Dinkard by
Mr. E.W. West (S.B. E., vol. xxxvii) has made us realise
more fully how much of the most valuable information
is lost to us for ever. We read, for instance (Book ix.
cap. 81, 13), that in the Varstméansar Nask there was
a chapter on ‘ the arising of the spiritual creation, the
first thought of Aftharmazd ; and, as to the creatures
of Aftharmazd, first the spiritual achievement, and
then the material formation and the mingling of
spirit with matter ; [the advancement of the creatures
thereby, through his wisdom and the righteousness
of Vohiman being lodged in the creatures,] and all
the good creatures being goaded thereby into purity
and joyfulness. This too, that a complete under-
standing of things arises through VohOman having
made a home in one’s reason (virém).’

To have seen the full treatment of these questions
in the Avesta would have been of the greatest value
to the students of the history of religions, whether
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they admit a direct influence of Persian on Jewish and
Christian thought, or whether they look upon the
Zoroastrian idea of a spiritual followed by a material
creation as simply an instructive parallel to the
Philonic concept of the Logos, its realisation in the
material world, or the odpf, and on Vohman as a
parallel to the Holy Ghost. But there is now no hope
of our ever recovering what has been lost so long. We
must admit, therefore, that, with all the Sacred Books
of the East, our knowledge of ancient religions will
always remain very imperfect, and that we are often
forced to depend on writings, the date of which
as writings is very late, if compared with the times
which they profess to describe. It does not follow
that there may not be ancient relics imbedded in
modern books, but it does follow that these modern
books have to be used with great caution, also that
their translation can never be too literal. There is a
dangerous tendency in Oriental scholarship, namely
an almost unconscious inclination to translate certain
passages in the Veda, the Zend Avesta, or the Buddhist
Canon into language taken from the Old or New Testa-
ment. Insome respects this may be useful, as it brings
the meaning of such passages nearer tous. But thereis
a danger also, for such translations are apt to produce
an impression that the likeness is greater than it really
is, so great in fact that it could be accounted for by
actual borrowing only. It is right that we should try
to bring Eastern thought and language as near as
possible to our own thought and language, but we must
be careful also not to obliterate the minute features
peculiar to each, even though the English translation
may sometimes sound strange and unidiomatic.



LECTURE IIL

THE HISTORICAL RELATIONSHIP OF ANCIENT BRELIGIONS
AND PHILOSOPHIES.

How to compare Ancient Religions and Ancient Philosophies.

WE saw in the case of the Avesta how ahsolutely

necessary it is that we should have formed to
ourselves a clear conception of the relation in which
the religions and philosophies of the ancient world
stand to each other before we venture to compare
them.

In former days, when little was known of the more
distant degrees of relationship by which the historical
nations of the world were bound together, the tempta-
tion was great, whenever some similarity was pointed
out between the beliefs of different nations, to suppose
that one had borrowed from the other. The Greeks,
as we saw, actually persuaded themselves that they
had borrowed the names of some of their gods from
Egypt, because they discovered a certain similarity
between their own deities and those of that ancient
country. But we know now that there was no
foundation whatever for such an opinion. Christian
theologians, from the days of Clement of Alexandria to
our own time, were convinced that any startling coin-
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cidences between the Bible and the Sacred Books of
other religions could be due to one cause only, namely,
to borrowing on the part of the Gentiles; while there
were not wanting Greek philosophers who accused
Christian teachers of having taken their best doctrines
from Plato and Aristotle.

Common Humanity.

We must therefore, at the very outset, try to clear
our mind on this subject. We may distinguish, I
believe, between four different kinds of relationship.
The most distant relationship is that which is simply
due to our common humanity. Homines sumus, nihil
humani a nobis alienum putamus. Much of what
is possible in the Arctic regions is possible in the
Antarctic regions also; and nothing can be more
interesting than when we succeed in discovering co-
incidences between beliefs, superstitions, and custcms,
peculiar to nations entirely separated from each other,
and sharing nothing but their common humanity.
Such beliefs, superstitions, and customs possess a
peculiar importance in the eye of the psychologist,
because, unless we extend the chapter of accidents
very far indeed, they can hardly be deprived of a
claim of being founded in human nature, and, in that
case, of being, if not true, at all events, humanly
speaking, legitimate. It is true that it has becn
found very difficult to prove any belief or any custom
to be quite universal. Speech, no doubt, and, in one
sense, certain processes of grammar too, a conception
of number and an acceptance of certain numerals, may
be called universal ; a belief in gods or supernatural
powers is almost universal, and so is a sense of shame
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with regard to sex, and a more or less accurate obser-
vation of the changes of the moon and the seasons
of the year.

But there is one point which, as anthropologists,
we ought never to forget. We gain nothing, or very
little, by simply collecting similar superstitions or
similar customs among different and widely distant
nations. This amounts to little more than if, as com-
parative philologists, we discover that to be in love is
in French amoureux and in Mandshu in Northern
China amourou. This is curious, but nothing more.
Or, if we compare customs, it is well known that a
very strange custom, the so-called Couvade, has been
discovered among different nations, both in ancient
and modern times. It consists, as you know, in the
father being put to bed when the mother has given
birth to a child. But, besides the general likeness of
the custom, which is certainly very extraordinary, its
local varieties ought to have been far more carefully
studied than they hitherto have been. In some cases
it seems that the husband is most considerately nursed
and attended to, in others he is simply kept quiet and
prevented from making & noise in the house. In
other countries, again, quite a new element comes in.
The poor father is treated with the greatest malignity
—is actually flogged by the female members of his
household, and treated as a great criminal. Until we
can discover the real motive of those strange varieties
of the same custom, the mere fact that they have
been met with in many places is no more than
curious. It has no more scientific value than the
coincidence between the French amoureux and the
Mandshu amourou. Or, to take another instance,
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the mere fact that the Sanskrit Haritas is letter by
letter the same word as the Greek Charites, teaches
us nothing. It is only when we are able to show
why the Haritas in India and the Charites in Greece
received the same name, that these outward similar-
ities gain a truly scientific value. To say that some-
thing like the Couvade existed till very lately in
Spain and likewise in China explains nothing, or
only explains ignotum per ignotius. Not till we can
discover the common motive of & custom or a super-
stition, founded in our common humanity, can we
claim for these studies the name of Anthropology, can
we speak of a real Science of Man .

Common Language.

The second kind of relationship is that of & common
language. Most people would think that community
of blood was a stronger bond than community of
language. But no one has ever defined what is meant
by blood ; it is generally used as a mere metaphor;
and there remains in most cases the difficulty, or I
should rather say the impossibility, of proving either
the purity or the mixture of blood in the most ancient
periods of man’s existence on earth. Lastly, when we
are concerned with beliefs and customs, it is after all
the intellect that tells and not the blood. Now the
outward or material form of the intellect is language,
and when we have to deal with nations who belong
to the same family of language, Semitic or Aryan or
Polynesmn, we ought to be prepared for similarities
in their customs, in their religions, nay in their philo-
sophical expressions also.

! On the Couvade see Academy 1892, Nos, 1059, 1072, 1075.
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Common Kistory.

Thirdly, there is what I should call a real historical
relationship, as when nations, whether speaking related
or unrelated languages, have been living together for
a certain time before they became politically separated.
The inhabitants of Iceland, for instance, not only speak
a dialect closely connected with the Scandinavian
languages, but they actually passed through the early
periods of their history under the same political sway
as the people of Norway. Common customs, there-
fore, found in Iceland and Norway admit of an his-
torical explanation. The same applies to existing
American customs as compared with earlier English
or Irish customs.

OCommon Neighbourhood.

Different from these three relationships is that of
msre neighbourhood which may lead to a borrowing
of certain things ready made on one side or the other,
very different from a sharing in a common ancestral
property. We know how much the Fins, for instance,
have borrowed from their Scandinavian neighbours in
customs, legends, religion, and language. It happens
not unfrequently that two, if not three, of these rela-
tionships exist at the same time. Thus, if we take
the Semitic and the Aryan religions, any coincidences
between them can be due to their common humanity
only, except in cases where we can prove at a later
time historical contact between an Aryan and a
Semitic race. No one can doubt that the Phenicians
were the schoolmasters, or at least the writing masters,
of the Greeks; also that in several parts of the world
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Greeks and Phenicians were brought into close rela-
tions by commercial intercourse. Hence we can
account by mere borrowing for the existence of
Semitic names, such as Melikertes in Greek mytho-
logy; likewise for the grafting of Semitic ideas on
Greek deities, as in the case of Aphrodite or Heracles.
No Greek scholar, however, would suppose that the
Greeks had actually borrowed their original concept
and name of Aphrodite or Heracles from Semitic
sourees, though the grafting of Semitic ideas on Greek
stems may have led in certain cases to a complete
transfusion of Semitic thought into Greek forms.
Generally the form of a name, and the phonetic laws
which determine the general character of Semitic
and Aryan words, are sufficient to enable us to decide
who was the borrower and who was the lender in
these exchanges ; still, there are some cases where for
the present we are left in doubt.

Though no satisfactory Aryan etymology of Aphro-
dite has yet been discovered, yet no one would claim
a Semitic origin for such a word, as little as one would
claim a Greek etymology for Melikertes. It is dis-
appointing when we see the old idea of deriving Greek
mythological names straight from Hebrew, not even
from Phenician, revived and countenanced by so
respected a Journal as the Jahrbiicker fiir classische
Philologie. In the volume for 1892, pp. 177 seq., an
article is published in which Dr. Heinrich Lewy derives
Elysion from ’Elisha, one of the four sons of Javan
(Gen. x. 4), and supposed to be a representative of
Sicily and Lower Italy 1. Suppose it were so, are we to

! The Sirens are supposed by Dr. Lewy to have derived their
name from Shir-chén, song of favour; Eileithyias from chilith,
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believe that not only the Greeks, but other Aryan
nations also, derived their belief in the West, as the
abode of the Blessed, in Hesperia and the Maxdpwy vijoor,
from the Jews? I do not mean to say that we have
a satisfactory etymology of Elysion in Greek; all I
say is, that there is nothing to suggest a foreign origin.
Elysion seems to be connected with the Greek 7Avd
in #jAvfov, mpoo-ijAvros, and with Sk. ruh, to rise and to
move. In Sk. we have both &-ruh, to mount, and
ava-ruh, to descend. We actually find Rv. L 52, 9,
réhanam divéh, the ascent or summit of heaven, and
Rv. L. 105, 11, mddhye 4rédhane div4h, where, if
we could take rudh for ruh, we should have a strong
analogy of an Elysion, as a heavenly abode ; while in
IX. 1183, 8, avarédhanam div4k is another expres-
sion for the abode of the blessed. The Greek y§Avoior
would stand for jAvf-reov 1.

We saw in our last lecture that if there are any coin-
cidences between the ancient philosophy of the Greeks
and that of the Brahmans, they should be accounted
for by their common humanity only. In some cases
we may perhaps appeal to the original community
of language between Brahman and Greek, for language

travails of birth ; Upis in Artemis Upis from chdph1ith, the goddess
of choph, seashore; Olén from Hebrew chdlém, a seer ; Bellero-
phon from 'El raphdn, the El of healing; Sarpedon from Zar-
padon, the rock of rescue; Europe from 'Artibha4, the darkened ;
Minos from MoOne, the ordainer ; Radamanthys from Rodé’emeth,
ruling in truth ; Adrasteia from DOresheth, requiring vengeance;
Endymion from ’En dim yon, non-destruction ; Kronos from Garon,
the jaws ; Orion from Oriiri’on, the hurler of strength, or, as we
are now told, from the Accadian Ur-ana, light of heaven {Athe-
nacum, June 25, 1892, p. 816) ; Niobe from Ni-iyyobhe, the com-
plaint of the persecuted ; Apollon, Etruscan 4plun from Ablu, the
son. What should we say to such derivations, if they were from
Sanskrit, and not from Hebrew ¢
1 See Fick in K. Z., xix, note.
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forms a kind of inclined plane determining the general
direction or inclination of any intellectual structure
erected upon it. Communication, however, or ex-
change in historical times seems here, 80 far as we can
judge, to be entirely out of the question.

Relation between the Religions of India and Persia.

If on the contrary we compare the ancient religious
and philosophical ideas of India with those of Persia,
we have to admit not only what may be called an under-
lying community of language, but an historical com-
munity between the ancestors of Indians and Persians,
that lasted long after the other Aryan nations had been
finally separated. The mere occurrence of such technical
names, for instance, as zaotar, the title of the supreme
priest, the Vedic hotar, or &tharvan, fire-priest, the
Sanskrit &tharvan, or of kaoma, name of a plant used
for sacrificial purposes both in the Veda and in the
Avesta, while no trace of them occurs in any of the
other Aryan languages, are sufficient to show that the
believers in the Veda and the believers in the Avesta
remained socially united up to a time when a minute
sacrificial ceremonial had been fully elaborated. Of a
later borrowing between the two, except in quite
modern times, there is no evidence whatever.

A comparison of the ancient Indian and Persian
religions must therefore be of a totally different
character from a comparison of the earliest religious
and philosophical ideas in India and Greece. There
is the common deep-lying linguistic substratum in both
cases, but whereas the Greek and the Indian streams
of thought became completely separated before there
was any attempt at forming definite half-philosophical

half-religious concepts, the Indian and Persian streams
#) F
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of thought continued running in the same bed, long
after the point had been reached where the Greek
stream had separated from them.

That being the case, it follows that any coincidences
that may be discovered between the later phases of
religious or philosophical thought of Greeks and
Hindus, should not be accounted for by any historical
contact, while coincidences between Indian and Persian
thought, whether religious or philosophical, admit of
such an explanation.

Independent Character of Indian Philosophy.

This, from one point of view, may seem disappoint-
ing. But it lends a new charm to the study of Indian
philosophy, as compared with the philosophy of Greece
—because we can really recognise in it what may be
called a totally independent venture of the human mind.

The discovery of a rich philosophical literature in
India has never attracted as yet the attention which
it deserves. Most of our philosophers cannot get over
the idea that there is one way only of treating
philosophy, namely that which was followed in
Greece and was afterwards adopted by most of the
philosophers of Europe. Nearly all our philosophical
terminology comes to us from Greece, but without
wishing to say a word against its excellence, we
ought not to look upon every other philosophy that
does not conform to our own formulas, as unworthy
of serious attention.

I shall try therefore to bring this Indian philosophy,
and more particularly the Vedinta philosophy, as
near a8 I can to our own sphere of philosophical
interests. I shall try to show that it treats the same



ANCIENT BELIGIONS AND PHILOSOPHIES. 67

problems which have occupied the thoughts of Greek
philosophers, nay, which occupy our own thoughts,
though it treats them in a way that at first sight may
seem to us strange or even repellent. This very
strangeness, however, exercises its own peculiar attrac-
tion, for whatever we possess of philosophy, whether it
comes from Greece or Italy or Germany, or now from
America and the most distant colonies, has been touched
directly or indirectly by the rays of those great lumin-
aries that arose in Greece in the fifth century B.c.
In India alone philosophy was never, so far as we
know, touched by any external influences. It sprang
up there spontaneously as it did in Greece, and if the
thinkers of Greece strike us as a marvel, because we
know nothing like them in any other part of the
world, we are filled with the same surprise, if we
meet with complete systems of philosophy south of
the Himalayan mountains, in a country where, till
it was subdued by nations, superior to the inhabitants
of India in physical strength and military organisation,
though by no means in intellectual vigour or origin-
ality, religion and philosophy seem to have formed
during centuries the one absorbing subject of medita-
tion. If we form our notion of the ancient Aryan
settlers in India from what they have left us in their
literature, no doubt we have to remember that nearly
all we have comes from one source, or has passed
through one channel, that of the Brahmans. There
is therefore no doubt some danger that we may draw
too bright, too ideal a picture of these Indian Aryas,
as if they had been & nation consisting entirely of
pious worshippers of the gods, and of philosophers
bent on solving the great problems of this life and of

the realities that lie behind it, or beneath it. There
F a
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philosophers, except the utterances of Seven Sages?
What do we know of the Jews at the time of Moses,
except the traditions preserved in the Laws and the
Prophets? It is the Prophets, the poets, the lawgivers
and teachers, however small their number, who speak
in the name of the people, and who alone stand out
to represent the nondescript multitude behind them, to
speak their thoughts and to express their sentiments.
I confess it has always seemed to me one of the sad-
dest chapters in the history of the world to see the early
inhabitants of India who knew nothing of the rest of the
world, of the mighty empires of Egypt and Babylon, of
their wars and conquests, who wanted nothing from
the outside world, and were happy and content in their
own earthly paradise, protected as it seemed by the
mountain ramparts in the north, and watched on every
other side by the jealous waves of the Indian ocean, to
see these happy people suddenly overrun by foreign
warriors, whether Persians, Greeks or Macedonians, or
at a later time, Scythians, Mohammedans, Mongolians,
and Christians, and conquered for no fault of theirs,
except that they had neglected to cultivate the art of
killing their neighbours. They themselves never
wished for conquests, they simply wished to be left
alone, and to be allowed to work out their view
of life which was contemplative and joyful, though
deficient in one point, namely the art of self-defence
and destruction. They had no idea that a tempest
could break upon them, and when the black clouds
came suddenly driving across the northern and western
mountain-passes, they had no shelter, they were simply
borne down by superior brute force. They remind us
of Archimedes imploring the cruel invader, not to dis-
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turb his philosophical circles, but there was no help
for them. That ideal of human life which they had
pictured to themselves, and which to a certain extent
they seemed to have realised before they were dis-
covered and disturbed by the ‘outer barbarians,’ had
to be surrendered. It was not to be, the whole world
was to be a fighting and a huckstering world, and
even the solution of the highest problems of religion
and philosophy was in future to be determined, not
by sweet reasonableness, but by the biggest battalions.
We must all learn that lesson, but even to the hardened
historian it is & sad lesson to learn.

But it may be said, What then are these dreamers
to us? We have to learn our lessons of life from
Greeks and Romans. They are our light and our
leaders. The blood that runs in our veins is the blood
of vigorous Saxons and Normans, not of the pensive
gymnosophists of India.

True, and yet these pensive gymnosophists are not
entire strangers to us. Whatever the blood may be
that runs through our veins, the blood that runs
through our thoughts, I mean our language, is the
same as that of the Aryas of India, and that language
has more to do with ourselves than the blood that
feeds our body and keeps us alive for a time.

Language, tié Common Background of Philosophy.

Let us therefore try, before we begin to compare the
philosophy of the Hindus with our own, or with that
of Greeks and Romans, to make it quite clear to our-
selves, first of all, whether there may be a common
foundation for both, or secondly whether we shall
have to admit a later historical contact between the
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philosophers of the East and those of the West. I
think people have learnt by this time to appreciate
how much we are dependent in all our thoughts on
our language, nay how much we are helped, and, of
course, hindered also by our language in all our
thoughts, and afterwards in the deeds that follow on
our thoughts. Still we must be careful and distin-
guish between two things,—the common stock of
words and thoughts which the Aryan nations shared
in common before they separated, and the systems of
thought which in later times they elaborated each on
their own soil. The common intellectual inheritance
of the Aryan nations is very considerable,—much
larger than was at one time supposed. There are
sufficient words left which, as they are the same in
Greek and Sanskrit, must have existed before the
Aryan family broke up into two branches, the one
marching to the West and North, the other to the South
and East. It is possible with the help of these words
to determine the exact degree of what may be called
civilisation, which had been reached before the great
Aryan separation took place, thousands of years before
the beginning of any history. We know that the only
real historical background for the religion, the mytho-
logy and the laws of the Greeks and Romans has
been discovered in the fragments left to us of the
common stock of words of the Aryan nations.

Common Aryan Religion and Mythology.

To treat of Greek religion, mythology, nay even of
legal customs without a consideration of their Aryan
antecedents, would be like treating of Italian without
a knowledge of Latin. This is now a very old truth,
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though there are still, I believe, a few classical scholars
left, who are shocked at the idea that the Greek Zeus
could have anything to do with the Vedic Dyaus.
You know that there are some people who oceasion-
ally publish a pamphlet to show that, after all, the
earth is not round, and who even offer prizes and
challenge astronomers to prove that it s round. It
is the same in Comparative Philology and Religion.
There are still some troglodytes left who say that Zeus
may be derived from (v, to live, that Varuna shows
no similarity to Ouranos, that deva, bright and god,
cannot be the Latin deus, that Sarvara is not
Kerberos, and that Saramyu cannot be Erinys.
To them Greek mythology is like a lotus swimming
on the water without any stem, without any roots.
I am old enough to remember the time when the
world was startled for the first time by the discovery
that the dark inhabitants of India should more than
three thousand years ago have called their gods by
the same names by which the Romans and the
Romanic nations called God and still call Him to the
present day. But the world has even been more
startled of late at the recrudescence of this old
classical prejudice, which looked upon an Aryan
origin of Greek thought and Greek language as
almost an insult to classical scholarship. One of the
greatest discoveries of our century, a discovery in
which men such as Humboldt, Bopp, Grimm and
Kuhn have gained their never-fading laurels, was
treated once more as schoolmasters would treat the
blunders of schoolboys, and that by men ignorant of
the rudiments of Sanskrit, ignorant of the very ele-
ments of Comparative Philology. I call it one of the
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greatest discoveries of our age, for it has thrown light
on one of the darkest chapters in the history of the
world, it has helped us to understand some of the most
perplexing riddles in the growth of the human mind,
it has placed historical facts, where formerly we had
nothing but guesses as to the history of the Aryan
nations, previous to their appearance on the historical
stage of Asia and Europe.

I should not venture to say that some mistakes
have not been made in the reconstruction of the
picture of the Aryan civilisation previous to their
separation, or in identifying the names of certain
Greek and Vedic gods; but such mistakes, as soon as
they were discovered, have easily been corrected.
Besides, we know that what were supposed to be
mistakes, were often no mistakes at all. One of the
strongest arguments against & comparison of Greek
and Vedic deities has always been that the Greeks of
Homer’s time, for instance, had no recollection that
Zeus was originally a name of the bright sky or
Erinys a name of the dawn. Nothing is so easy as
to disprove what no one has ever wished to prove.
No Frenchman is conscious that the name épicier has
-anything to do with species, and in the end, with
Plato’s ideas; and yet we know that an unbroken
historical chain connects the two names. Mytho-
logical studies will never gain & safe scientific basis,
unless they are built up on the same common Aryan
foundation on which all linguistic studies are admitted
to rest. It is now the fashion to explain the similari-
ties between the religion, the mythology, the folklore
of the Aryan nations, not by their common origin, but
by our common humanity, not by historical evidence,
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but by psychological speculation. It is perfectly true
that there are legends, stories, customs and proverbs
to be found among the South Sea Islanders and the
inhabitants of the Arctic regions which bear a
striking likeness to those of the Aryan nations.
Many such had been collected long ago by anthro-
pologists such as Bastholm, Klemm, Waitz, and more
recently by Bastian, Tylor and others. I have myself
been one of the earliest labourers in this interesting
field of Psychological Mythology. But the question
is, What conclusions have we a right to draw from
such coincidences? First of all, we know by sad
experience how deceptive such apparent similarities
have often proved, for the simple reason that those
who collected them misunderstood their real import.
Secondly, we must never forget the old rule that if
two people say or do the same thing, it is not
always the same. But suppose the similarity is
complete and well made out, all we have a right to
say is that man, if placed under similar influences,
will sometimes react in the same manner. We have
no right as yet to speak of universal psychological
instincts, of innate ideas and all the rest. Psycho-
logical Mythology is & field that requires much more
careful cultivation than it has hitherto received.
Hitherto its materials have mostly proved untrust-
worthy, and its conclusions, in consequence, fanciful
and unstable.

We move in a totally different atmosphere when
we examine the legends, stories, customs and proverbs
of races who speak cognate languages. We have here
an historical background, we stand on a firm historical
foundation.
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Oharites = Maritas.

Let me give you one instance. I proposed many
years ago the mythological equation Haritas=Chari-
tes. All sorts of objections have been raised against
it, not one that I had not considered myself, before I
proposed it, not one that could for one moment shake
my conviction. If then the Sanskrit Haritas is the
same word, consonant by consonant and vowel by
vowel, as the Greek Charites or Graces, have we not
a right to say that these two words must have had
the same historical beginning, and that however widely
the special meaning of the Greek Graces has diverged
from the special meaning of Haritas in Sanskrit,
these two diverging lines must have started from a
common centre? You know that in Sanskrit the
Haritas are the bright horses of the sun, while in
Greek the Charites are the lovely companions of
Aphrodite. The common point from which these two
mythological conceptions have started must be dis-
covered and has been discovered in the fact that in
the Veda Haritas meant originally the brilliant rays
of the rising sun. These in the language of the Vedic
poets became the horses of the sun-god, while in
Greek mythology they were conceived as beautiful
maidens attending on the orient sun, whether in its
male or its female character. If therefore we compare
the Vedic Haritas with the Greek Charites, all we
mean is that they have both the same antecedents.
But when the Greek Charis becomes the wife of
Hephaistos, the smith, there is no longer any contact
here between Greek and Indian thought. This legend
has sprung from the soil of Greece, and those who
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framed it had no recollection, however vague, of the
Vedic Haritas, the horses of the Vedic sun-god.

The later Growth of Philosophy.

Now with regard to the early philosophy of the
Greeks no one would venture to say that, such as we
know it, it had been developed previous to the Aryan
separation. If I say, no one, this is perhaps too
strong, for how can we guard against occasional out-
breaks of hallucination, and what strait jacket is there
to prevent anybody who can drive a pen from rushing
into print? Only it is not fair to make a whole
sohool responsible for one or two black sheep. Greek
philosophy and Indian philosophy are products re-
spectively of the native soil of Greece and of India,
and to suppose that similarities such as have been dis-
covered between the Vedinta philosophy and that of
the Eleatic philosophers, between the belief in metem-
peychosis in the Upanishads and the same belief in
the schools of the Pythagoreans, were due to borrowing
or to common Aryan reminiscences, is simply to con-
found two totally distinct spheres of historical research.

Help derived by Philosophy from Language.

The utmost we can say is that there is an Aryan
atmosphere pervading both philosophies, different from
any Semitic atmosphere of thought, that there are
certain deep grooves of thought traced by Aryan
language in which the thoughts both of Indian and
Greek philosophers had necessarily to move. I shall
mention a few only. You know what an important
part the verbal copula acts in all philosophical opera-
tions. There are languages which have no verbal
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copula, while the Aryan languages had their copula
ready made before they separated, the Sanskrit asti,
the Greek éori, the Latin est, the Teutonic 2st. The
relative pronoun too is of immense help for the close
concatenation of thought; so is the article, both definite
and indefinite. The relative pronoun had been ela-
borated before the Aryans separated, the definite
article existed at least in its rudimentary form. We
can hardly imagine any philosophical treatment with-
out the help of indicative and subjunctive, without
the employment of prepositions with their at first
local and temporal, but very soon, causal and modal
meanings also, without participles and infinitives,
without comparatives and superlatives. Think only
of the difficulty which the Romans experienced and
which we ourselves experience, in finding an equivalent
for such a participle as 76 dv, still more for the Greek
ovola. Sanskrit has no such difficulty. It expresses
70 év by sat, and olola by sat-tva. All this forms
the common property of Greek and Sanskrit and the
other Aryan languages. There are many other in-
gredients of language which we accept as a matter of
course, but which, if we come to consider it, could
only have been the result of a long intellectual
elaboration. Such are, for instance, the formation of
abstract nouns. Without abstract nouns philosophy
would hardly deserve the name of philosophy, and we
are justified in saying that, as the suffixes by which
abstract nouns are formed are the same in Greek and
in Sanskrit, they must have existed before the Aryan
separation. The same applies to adjectives which may
likewise be called general and abstract terms, and
which in many cases are formed by the same suffixes
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in Greek and in Sanskrit. The genitive also was
originally a general and abstract term, and was called
yewixij because it expressed the genus to which certain
things belonged. A bird of the water was the same
as an aquatic bird, ¢ of the water’ expressing the class
to which certain birds belong. There are languages
deficient in all or many of these points, deficient also
in infinitives and participles, and these deficiencies
have clearly proved fetters in the progress of philo-
sophical thought, while Aryan philosophers were
supplied by their common language with wings for
their boldest flights of speculation. There are even
certain words which contain the result of philosophical
thought, and which must clearly have existed before
the Greek language separated from Sanskrit. Such
common Aryan words are, for instanes, man, to think,
(uépova, memini), manas, mind (uévos), as distinguished
from corpus (Zend Kehrp), body ; nAman, name; vk,
speech ; veda, I know, olda; sraddadhau, I believe,
credidi; mrityu, death; amr<ta, immortal

All this is true and justifies us in speaking of a
kind of common Aryan atmosphere pervading the
philosophy of Greeks and Hindus,—a common, though
submerged stratum of thought from which alone the
materials, whether stone or clay, could be taken with
which to build the later temples of religion, and the
palaces of philosophy. All this should be remembered ;
but it should not be exaggerated.

Independent Character of Indian Philosophy.

Real Indian philosophy, even in that embryonic
form in which we find it in the Upanishads, stands
completely by itself. We cannot claim for it any
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historical relationship with the earliest Greek philo-
sophy. The two are as independent of each other as
the Greek Charis, when she has become the wife of
Hephaistos, is of the red horses of the Vedic dawn.

And berein, in this very independence, in this
autochthonic character, lies to my mind the real
charm of Indian philosophy. It sprang up when the
Indian mind had no longer any recollection, had no
longer even an unconscious impression, of its original
consanguinity with the Greek mind. The common
Aryan period had long vanished from the memory of
the speakers of Sanskrit and Greek, before Thales
declared that water was the beginning of all things;
and if we find in the Upanishads such passages as
‘In the beginning all this was water, we must not
imagine that there was here any historical borrowing,
we have no right even to appeal to prehistoric Aryan
memories—all we bave a right to say is that the
human mind arrived spontaneously at similar con-
clusions when facing the old problems of the world,
whether in India or in Greece. The more the horizon
of our researches is extended, the more we are driven
to admit that what was real in one place was possible
in another.

Was Greek Philosophy borrowed from the Hast?

In taking this position I know I am opposed to
men of considerable authority, who hold that the
ancient Greek philosophers borrowed their wisdom
from the East, that they travelled in the East, and
that whenever we find any similarity between early
Greek and Oriental philosophy it is the Greeks who
must be supposed to have borrowed, whether from
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Egypt or from Babylon, or even from India. This
question of the possibility of any influence bhaving
been exercised on early Greek philosophy by the
philosophers of Egypt, Persia, Babylon and India
requires a more careful consideration before we proceed
further. It has been very fully discussed by Zeller in
his great work Die Philosophie der Griechen. I en-
tirely agree with his conclusions, and I shall try to
give you as concisely as possible the results at which
he has arrived. He shows that the Greeks from very
early times were inclined to admit that on certain
points their own philosophers had been influenced by
Oriental philosophy. But they admitted this with
regard to special doctrines only. That the whole of
Greek philosophy had come from the East was main-
tained at a later time, particularly by the priests
. of Egypt after their first intercourse with Greece, and
by the Jews of Alexandria after they had become
ardent students of Greek philosophy. It is curious,
however, to observe how even Herodotus was com-
pletely persuaded by the Egyptian priests, not indeed
that Greek philosophy was borrowed from the Nile,
but that certain gods and forms of worship such as
that of Dionysos, and likewise certain religious doc-
trines such as that of metempsychosis, had actually
been imported into Greece from Egypt. He went so
far as to say that the Pelasgians had originally wor-
shipped gods in general omly, but that they had
received their names, with few exceptions, from
Egypt. The Egyptian priests seem to have treated
Herodotus and other Greek travellers very much in
the same way in which Indian priests treated Wilford

and Jacolliot, assuring them that everything they
0) G
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asked for, whether in Greek mythology or in the
Old Testament, was contained in their own Sacred
Books. If, however, the study of Egyptian antiquities
has proved anything, it has proved that the names
of the Greek gods were not borrowed from Egypt.
Krantor, as quoted by Proclus (in Tim. 24 B), was
perhaps the first who maintained that the famous
myth told by Plato, that of the Athenians and the
Atlantidae, was contained in inscriptions still found
in Egypt. In later times (400 A.D.) Diodorus Siculus
appealed freely to books supposed to be in the pos-
session of Egyptian priests, in order to prove that
Orpheus, Musaeus, Homer, Lykurgus, Solon, and
others had studied in Egypt ; nay, he adds that relics
of Pythagoras, Plato, Eudoxus, Demokritus were
shown there to attest their former presence on the
shores of the Nile. Pythagoras is said to have ac-
quired his knowledge of geometry and mathematics and
his belief in metempsychosis in Egypt ; Demokritus,
his astronomy; Lykurgus, Solon, and Plato, their
knowledge of laws. What was first stated by Egyp-
tian priests from national vanity was afterwards,
when the East was generally believed to have been
the cradle of all wisdom, willingly repeated by the
Greeks themselves. The Neo-Platonists, more par-
ticularly, were convinced that all wisdom had its
first home in the East. The Jews at Alexandria
readily followed their example, trying to prove that
much of Greek religion and philosophy had been
borrowed from their sacred writings. Clement spoke
of Plato as the philosopher of or from the Hebrews
(¢ ¢£ ‘EBpaiwv ¢irdoogos, Strom. i. 274 B).

Zeller has shown how little historical value can be
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ascribed to these statements. He might have pointed
out at the same time that the more critical Greeks
themselves were very doubtful about these travels of
their early philosophers and lawgivers in the East.
Thus Plutarch in his life of Lykurgus says that ¢
was told that Lykurgus travelled not only to Crete
and Asia Minor, where he became acquainted for the
first time with the poems of Homer, but that he went
also to Egypt. But here Plutarch himself seems
sceptical, for he adds that the Egyptians themselves
say 80, and a few Greek writers, while with regard to
his travels to Africa, Spain, and India, they rest, he
adds, on the authority of one writer only, Aristokrates,
the son of Hipparchus.

On the other hand there seems to be some kind of
evidence that an Indian philosopher had once visited
Athens, and had some personal intercourse with
Sokrates. That Persians came to Greece and that
their sacred literature was known in Greece, we can
gather from the fact that Zoroaster’s name, as a
teacher, was known perfectly well to Plato and
Aristotle, and that in the third century B.c. Her-
mippus had made an analysis of the books of Zoro-
aster. This rests on the authority of Pliny (Science
of Language, i. p. 280). As Northern India was
under Persian sway, it is not impossible that not only
Persians, but Indians also, came to Greece and made
there the acquaintance of Greek philosophers. There
is certainly one passage which deserves more atten-
tion than it has hitherto received. Eusebius (Prep.
Ev., xi. 8) quotes a work on Platonic Philosophy by
Aristocles, who states therein on the authority of
Aristoxenos, a pupil of Aristotle, that an Indian

Ga
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philosopher came to Athens and had a discussion
with Sokrates. There is nothing in this to excite
our suspicion, and what makes the statement of Aris-
toxenos more plausible is the observation itself which
this Indian philosopher is said to have made to
Sokrates. For when Sokrates had told him that his
philosophy consisted in inquiries about the life of
man, the Indian_ philosopher is said to have smiled
and to have replied that no one could understand
things human who did not first understand things
divine. Now this is a remark so thoroughly Indian
that it leaves the impression on my mind of being
possibly genuine.

But even granting this isolated case, I have no .

doubt that all classical scholars will approve of
Zeller's judicious treatment of this question of the
origin of Greek philosophy. Greek philosophy is
autochthonous, and requires no Oriental antecedents.
Greek philosophers themselves never say that they
borrowed their doctrines from the East. That Pytha-
goras went to Egypt may be true, that he became
acquainted there with the solutions of certain geo-
metrical problems may be true also, but that he
borrowed the whole of his philosophy from Egypt, is
simply a rhetorical exaggeration of Isokrates. The
travels of Demokritus are better attested, but there is
no evidence that he was initiated in philosophical
doctrines by his barbarian friends. That Plato
travelled in Egypt need not be doubted, but that
he went to Phoenicia, Chaldaea, and Persia to study
philosophy, is mere guesswork. What Plato thought
of the Egyptians he has told us himself in the Republic
(436) when he says that the special characteristic of
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the Greeks is love of knowledge, of the Phoenicians
and Egyptians love of money. If he borrowed no
money, he certainly borrowed no philosophy from his
Egyptian friends.

When of late years the ancient literature of Egypt,
Babylon, Persia, India, and China, came to be studied,
there were not wanting Oriental scholars who thought
they had discovered some of the sources of Greek
philosophy in every one of these countries. But this
period also has passed away. The opinions of Bohlen,
Roth, Gladisch, Lorinser, and others, are no longer
shared by the best Oriental scholars. They all admit
the existence of striking coincidences on certain points
and special doctrines between Oriental and Occidental
philosophical thought, but they deny the necessity of
admitting any actual borrowing. Opinions like those
of Thales that water is the origin of all things, of
Heraclitus that the Divine pervades all things, of
Pythagoras and Plato that the human soul migrates
through animal bodies, of Aristotle that there are five
elements, of Empedokles and the Orphics that animal
food is objectionable, all these may easily be matched
in Oriental philosophy, but to prove that they were
borrowed, or rather that they were dishonestly ap-
propriated, would require far stronger arguments than
have yet been produced.

Indian Philosophy autochthonous.

Let us remember then that the conclusion at which
we have arrived enables us to treat Indian philosophy
as & perfectly independent witness. It was different
with Indian religion and mythology. In comparing
Indian religion and mythology with the religion and
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mythology of Greeks and Romans, Celts and Teutons,
the common Aryan leaven could still be clearly per-
ceived as working in all of them. Their rudiments
are the same, however different their individual
growth. But when we come to compare Indian
philosophy with the early philosophies of other Aryan
nations, the case is different. M. Reville, in his learned
work on the American religions, has remarked how
the religions of Mexico and Peru come upon us like
the religions of another planet, free from all suspicion
of any influence having ever been exercised by the
thought of the old on the thought of the new world.
The same applies not indeed to the religion, but to
the philosophy of India. Apart from the influence
which belongs to & common language and which must
never be quite neglected, we may treat the earliest
philosophy of India as an entirely independent witness,
as the philosophy of another planet ; and if on certain
points Indian and Greek philosophy arrive at the
same results, we may welcome such coincidences as
astronomers welcomed the coincidences between the
speculations of Leverrier and Adams, both working
independently in their studies at Paris and Cambridge.
We may appeal in fact to the German proverb, Aus
zweier Zeugen Mund, Wird alle Wahrheit kund,
and look upon a truth on which Bidariyana and
Plato agree, a8 not very far from proven.



LECTURE 1IV.

THE RELATION OF PSYCHOLOGICAL TO PHYSICAL
AND ANTHROPOLOGICAL RELIGION.

The Constituent Elements of Religion.

NE of the greatest difficulties in studying ancient
religions is the entire absence of any systematic
arrangement in their Sacred Books. We look in vain
for anything like creeds, articles of faith, or a well-
digested catechism. It is left therefore to ourselves
to reduce the chaos of thoughts which they contain
to some kind of order.
This has been attempted in various ways.
Sometimes the doctrines contained in them have
been arranged in two classes, as dogmas to be believed
(theology), and as rules of conduct to be obeyed
(ethics). Sometimes scholars have collected all that
refers to the outward ceremonial, and have tried to
separate it from what was believed about the gods.
But in most religions it would be almost impossible
to separate ethics from dogma, while in its origin at
least ceremonial is always the outward manifestation
only of religious belief. Of late these outward or
sacrificial elements of religion have received great
attention, and a long controversy has been carried on
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as to whether sacrifice was the real origin of all
religion, or whether every sacrifice, if properly under-
stood, presupposes a belief in gods to whom the
sacrifices were offered.

The theory, supported chiefly by Professor Gruppe,
that sacrifice comes first and a belief in gods after-
wards seems to me utterly untenable, if not self-
contradictory. An offering surely can only be an
offering to somebody, and even if that somebody has
not yet received a name of his own, he must have
been conceived under a general name, such as celestial, -
immortal, divine, powerful, and all the rest.

It is no new discovery, for instance, that many of
the hymns of the Rig-veda presuppose the existence
of a highly developed ceremonial, but to say that this
is the case with all, or that no hymns were composed
except as auxiliary to a sacrifice, betrays a strange
ignorance of palpable facts. Even the hymns which
were composed for sacrificial purposes presuppose a
belief in a number of gods to whom sacrifices are
offered. If a hymn was to be used at the morning
sacrifice, that very morning sacrifice owed its origin
to a belief in a god manifested in the rising sun, or in
a goddess of the dawn. The sacrifice was in fact as
spontaneous as a prayer or a hymn, before it became
traditional, technical, and purely ceremonial. On this
point there cannot be two opinions, so long as we
deal with facts and not with fancies.

My own Division.

In my Lectures on Natural Religion, I have pre-
ferred a different division, and have assigned one
course to each of what I consider the comstituent



CHARACTER OF PSYCHOLOGICAL RELIGION. 89

parts of all religions. My first course of Lectures was
purely introductory, and had for its object a defini-
tion of Natural Religion in its widest sense. I also
thought it necessary, before approaching the subject
itself, to give an account of the documents from which
we may derive trustworthy information about Natural
Religion as it presents itself to us in the historical
growth of the principal religions of the world.

My second course, which treated of Physical Religion,
was intended to show how different nations had
arrived at a belief in something infinite behind the
finite, in something invisible behind the visible, in
many unseen agents or gods of nature, till at last, by
the natural desire for unity, they reached a belief in
one god above all those gods. We saw how what I
called the Infinite in nature, or that which underlies
all that is finite and phenomenal in our cosmic experi-
ence, became named, individualised, and personified,
till in the end it was conceived again as beyond all
names. '

My third course, which treated of Anthropological
Religion, was intended to show how different nations
arrived at a belief in a soul, how they named its
various faculties, and what they imagined about its
fate after death.

While thus my second course was intended as a
history of the discovery of the Infinite in nature, my
third course was intended to explain the discovery
of the Infinite in man.

It remains for me to treat, in this my last course, of
the relation between these two Infinites, if indeed
there can be two Infinites, or to explain to you the
ideas which some of the principal nations of the world
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have formed on this relation between the soul and
God. It has been truly said, and most emphatically
by Dr. Newman, that neither a belief in God by itself,
nor & belief in the soul by itself, would constitute
religion, and that real religion is founded on a true
perception of the relation of the soul to God and of
God to the soul. What I want to prove is that all this
is true, not only as & postulate, but as an historical fact.

Nor can it be doubted that our concept of God
depends to a great extent on our concept of the soul,
and it has been remarked that it would have been
better if I had treated Anthropological before Physical
Religion, because & belief in the Infinite in nature, in
invisible powers, behind the great phenomens of the
physical world, and at last in a soul of the Universe
would be impossible, without a previous belief in the
Infinite in man, in an invisible agent behind the acts
of man, in fact, in a soul or & spirit. The same idea
was evidently in the mind of Master Eckhart, when
he said, ‘ The nearer & man in this life approaches to
a knowledge of the nature of the soul, the nearer he
approaches to & knowledge of God 1’

From an historical point of view, however, the great
phenomena, perceived in the objective world, seem to
have been the first to arouse in the human mind the
idea of something beyond, of something invisible, yet
real, of something infinite or transcending the limits
of human experience. And it was probably in this
sense that an old Rabbi remarked: ‘God sees and is
not seen; so the soul sees and is not seen?’ The

1 ¢Als vil ein mensche in disem leben mit stnem bekenntnisse jo
naher kamt dem wisen der séle, je naher er ist dem bekenntnisse

gotes’ (ed. Pfeiffer, p. 617, 1. 82).
? Bigg, Bampton Lectures, pp. 8 ; 10, n. 8.
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two processes, leading to a belief in an invisible
God, the Infinite in its objective character, and to a
belief in an invisible soul, or the Infinite in its sub-
jective character, are really so intimately connected
that it is difficult to say which of the two ought to be
treated first, or which of the two came first in the
historical development of religion. What is quite
clear, however, is this, that Psychological Religion
presupposes both Physical and Anthropological Reli-
gion, and that before the soul and God can be brought
into relation with each other, both the concept of God
and the concept of soul had to be elaborated. Nay,
God had to be conceived as soul-like, and the soul of
man as God-like, for like only can know like, like
only can love like, like only can be united with like.

The meaning of Psychological Religion.

If I use the name of Psychological Religion in order
to comprehend under it all attempts at discovering the
true relation between the soul and God, it is because
other names, such as Theosophic, Psychic,or Mystic,have
been 80 much misused that they are sure to convey
a false impression. Theosophic conveys the idea of wild
speculations on the hidden nature of God; Psychic
reminds us of trances, visions, and ghosts; Mystic
leaves the impression of something vague, nebulous,
and secret, while to the student of Psychological Reli-
gion the true relation of the two souls, the human
soul and the divine, is, or ought to be, as clear as the
most perfect logical syllogism. I shall not be able to
avoid these names altogether, because the most promi-
nent representatives of Theosophy and mystic religion
have prided themselves on these names, and they are
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very appropriate, if only clearly defined. Nothing,
of course, is easier, and therefore to certain minds more
tempting than to use the same word in its opprobrious
sense, and thus by & mere name to condemn doctrines
which have been held by the wisest and best of men.
This kind of criticism need not detain us, or keep us
from adopting the name of Theosophy for our own
purposes.

In most of the religions of the ancient world, the
relation between the soul and God has been repre-
sented as a return of the soul to God. A yearning
for God, a kind of divine home-sickness, finds expres-
sion in most religions. But the road that is to lead us
home, and the reception which the soul may expect
in the Father’s house, have been represented in very
different ways, in different countries and different
languages.

I. Return of the Soul to God, after death.

We can divide the opinions held and the hopes ex-
pressed on this subject into two classes. According
to some religious teachers, a return of the soul to God
is possible after death only, and we shall see ever so
many attempts, ever so many bridges thrown by hope
and faith across the gulph which seems to separate
the Human from the Divine. Most of these bridges,
however, lead only to the home, or to the throne of God,
and there leave the soul wrapt in intuition and adora-
tion of an unrelated objective deity. Everything is still
more or less mythological. The deity sits on a golden
throne, and the souls, though divested of their material
bodies, are still like the shadows of their earthly bodies,
approaching the foot of the throne, but always kept at
a certain distance from its divine occupant.
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II. Xnowledge of the unity of the Divine and the Human.

According to other religious teachers, the final
beatitude of the soul can be achieved even in this life,
nay must be achieved in this life, if it is to bear fruit
in the next. That beatitude requires no bridges, it
requires knowledge only, knowledge of the necessary
unity of what is divine in man with what is divine in
God. The Brahmans call it self-knowledge, that is to
say, the knowledge that our true self, if it is anything,
can only be that Self which is All in All, and beside
which there is nothing else. Sometimes this concep-
tion of the intimate relation between the human and
the divine natures comes in suddenly, as the result of
an unexplained intuition or self-recollection. Some-
times, however, it seems as if the force of logic had
driven the human mind to the same result. If God
had once been recognised as the Infinite in nature, and
the soul as the Infinite In man, it seemed to follow
that there could not be two Infinites. The Eleatics
had clearly passed through a similar phase of thought
in their own philosophy. ‘If there is an infinite,’ they
said, ‘it is one, for if there were two, they could not
be infinite, but would be finite one towards the other.
But that which exists is infinite, and there cannot be
more such (¢dvra). Therefore that which exists is
onel’

Nothing can be more decided than this Eleatic
Monism, and with it the admission of a soul, the Infi-
nite in man, as different from God, the Infinite in
nature, would have been inconceivable. In India the

1 El 8 dwapov, & el ydp 3V ey, olx dv dvarro Gmeipa elvars dAN’

éxou &y welpara wpds dAAnAa: dwepov 3¢ 70 L, obx dpa wAéw 1d ddvrar
tv Gpa 70 éov. (Melissus, Fragm. 8.)
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process was not quite the same, but it led in the end
to the same result. The infinite in nature or Brah-
man had been recognised as free from all predicates
except three, sat, being, kit, perceiving, 4&nanda,
blessedness. When it was afterwards discovered that
of the infinite in man also, the soul, or rather the self,
Atman, nothing could be predicated except the same
triad of qualities, being, perceiving, and rejoicing, the
conclusion was almost irresistible that these two,
Brahman and Atman, were in their nature one.
The early Christians also, at least those who had been
brought up in the schools of Neo-platonist philosophy,
had & clear perception that, if the soul is infinite and
immortal in its nature, it cannot be anything beside
God or by the side of God, but that it must be of God
and in God. St. Paul gave but his own bold expres-
sion to the same faith or knowledge, when he uttered
the words which have startled so many theologians :
‘In Him we live and move and have our being.’ If
anyone else had uttered these words, they would at
once have been condemned as pantheism. No doubt
they are pantheism, and yet they express the very
key-note of Christianity. The divine sonship of man
is only a metaphorical expression, but it was meant
originally to embody the same idea. Nor was that
sonship from the first restricted to one manifestation
only of the Divine. The power at all events to become
the sons of God was claimed for all men. And when
the question was asked how the consciousness of this
divine sonship could ever have been lost, the answer
given by Christianity was, by sin, the answer given
by the Upanishads was, by avidy4, nescience. This
marks the similarity,and at the same time the charac-
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teristic difference between these two religions. The
question how nescience laid hold of the human soul,
and made it imagine that it could live or move or
have its true being anywhere but in Brahman, remains
as unanswerable in Hindu philosophy as in Christi-
anity the question how sin first came into the world'.

Veda and Vedinta.

If for the study of Physical Religion, more par-
ticularly of the initial phases of Physical Religion, we
depended chiefly, if not entirely, on the Veda, you
will find that for a study of Psychological Religion
also and its first beginnings, the Veda is likewise,
nay, even more, our most important, if not our only
authority. It is no longer, however, in the hymns
of the Veda that we shall have to discover the fullest
realisation of Psychological Religion, but in what is
called the Vedanta, the end of the Veda. That is
the name, as you may remember, given to the Upani-
shads or to the Giidtnakanda, the knowledge-portion
as opposed to the Karmakanda, the work-portion of
the Veda. It is doubtful whether Vedinta was meant
originally for the end, i. e. the last portion of the Veda,
or, a8 it is sometimes explained, for the end, that is
the highest object of the Veda. Both interpretations
can be defended. The Upanishads have really their
place as the last portions of the Veda, but they are
also looked upon as conveying the last and highest
lesson of the religion and philosophy of the Veda.

! Harnack, i. p. 103. Clemens Alex. (Strom. v. 14, 118) says:
orars BUvaur AaBoiica xupianiy ¥ Yux) pererd elva: Oeds, xaxdy pudv obdey
dAAo wA9r dyvolas elvar vopl{ovaa.
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The Upanishads.

What these Upanishads are is indeed not easy to
describe. I have published in the Sacred Books of
the East the first complete translation of the twelve
most important Upanishads. The characteristic fea-
ture of them, to which I wish to call your attention
now, is their fragmentary style. They are not sys-
tematic treatises, such as we are accustomed to in
Greek philosophy, but they are fragments, they are
mere guesses at truth, sometimes ascribed to sages
whose names are given, sometimes represented in the
form of dialogues. They are mostly in prose, but
they contain frequent remnants of philosophical poetry
also. It is curious, however, that though unsystematic
in form, they are not without a system underlying
them all. We often find that the same subjects are
- treated in & similar, nay, in the same manner, some-
times in the same words, in different Upanishads,
reminding us in this respect of the three synoptic
Gospels with their striking similarities and their no
less striking dissimilarities. In some cases we see
even opinions diametrically opposed to each other,
maintained by different authorities. While in one
place we read, ‘In the beginning there was Sat,’ 7o
dv, we read in another, ‘In the beginning there was
Asat, 70 py 6v. Other authorities say, ¢ In the begin-
ning there was darkness; In the beginning there was
water ; In the beginning there was Pragipati, the lord
of all created things; In the beginning there was
Brahman ; In the beginning there was the Self.’

It would seem difficult at first sight to construct
a well-arranged building out of such heterogeneous
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materials, and yet that is the very thing that has
been achieved by the builders of what is called the
Vedénta system of philosophy.

The difficulties of the framers of that system were
increased a hundredfold by the fact that they had to
accept every word and every sentence of the Upani-
shads as revealed and as infallible. However con-
tradictory at first sight, all that was said in the
Upanishads had to be accepted, had to be explained,
had to be harmonised somehow (samanvaya). And
it was harmonised and welded into a system of philo-
sophy that for solidity and unity will bear comparison
with any other system of philosophy in the world.
This was done in & work which is called the Ved&nta-
slitras.

Vedinta-Sitras.

Stitra means literally a string, but it is here used
as the name of short and almost enigmatical sentences
which contain the gist, as it were, of each chapter in
the most concise language, forming a kind of table of
contents of the whole system of philosophy. I do
not know anything like this Sfhtra-style in any
literature, while in India there is a whole period of
literature during which everything that is elsewhere
treated, either in prose or in poetry, has been reduced
to these short aphorisms. The earlier of these Stitras
are still to a certain extent intelligible, though always
difficult to understand. But after a time they became
so condensed, their authors employed so many merely
algebraic contrivances, that it seems to me that by
themselves they must often have been utterly useless.
It would seem that they were meant to be learnt by

heart at first, and then to be followed by an oral
4) H
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explanation, but it is difficult to say whether they
were composed independently, or whether they were
from the beginning a mere abstract of an already
existing work, a kind of table of contents of a com-
pleted work. I must confess that whether these Stitras
were composed at & time when writing was as yet
unknown, or whether they were meant at first as the
headings of written treatises, their elaboration seems
to me far beyond anything that we could achieve
now. They must have required a concentration of
thought which it is difficult for us to realise. As
works of art they are of course nothing, but for the
purpose for which they were intended, for giving a
complete and accurate outline of & whole system of
philosophy, they are admirable; for, if properly ex-
plained, they leave no doubt whatever as to the exact
meaning of the authors of systems of philosophy on
any point of their teaching. The same applies to the
manuals of grammar, of ceremonial, of jurisprudence,
and all the rest, composed likewise in the form of
Stitras.

The number of these Sfitras or headings for the
system of the Vedanta philosophy amounts to about
555. They form four books (adhydyas), each divided
into four chapters (pAda).

Besides Vedanta-sitras this gigantic work is also
known by the name of Mimamsi-sQtras. Other
names are Brahma-stitras, or Sarfraka Mimdmsé-
sltras, or Vyfsa-stitras. Mimémsd is a desiderative
form of the root man, to think, and a very appro-
priate name, therefore, for philosophy. A distine-
tion, however, is made between the Plrvd and the
Uttard Mimadmsh, that is, the former and later
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Mimimsd, the former Mimimsi being an attempt
to reduce the ceremonial and the sacrificial rules of
the Veda to a consistent system, the latter having
for its object, as we saw, the systematic arrangement
of the utterances scattered about in the Upanishads
and having reference to Brahman as the Self of the
universe and at the same time the Self of the soul.
The Sttras of the former Mimimsi are ascribed to
Gaimini, those of the latter to Bidariyana.

Who Bidardyana was and when he lived, as usual
in Indian literature, we do not know. All we can
say is that his Sftras presuppose the existence not
only of the principal Upanishads, but likewise of a
number of teachers who are quoted by name, but
whose works are lost to us.

Commentary by Sahkardidrys.

The most famous, though possibly not the oldest
extant commentary on these Sitras is that by Sankara
or Sankardkirya. He is supposed to have lived in
the eighth or seventh century A.n.! His commentary
has been published several times in Sanskrit, and
there are two translations of it, one in German by
Professor Deussen, the other in English by Professor
Thibaut, forming the XXXIVth volume of the Sacred

! Mr. Pathaka in the Ind. Ant. XI, 174, fixes his date as Kaliyuga
8889 to 8921 = 787 to 789 A.p., a date accepted by Weber (History of
Indian Literature, p.51) and other scholars. Sahkara’s birth is generally
supposed to have taken place at Kalapi in Kerdla in the iyuga
year 8889, in the Vikrama year 845, that is about 788 a.p. (Deussen,
System, p. 87). Mr. Telang, however, fixes Sahkara’s date as early as
690 a.p., and Fleet places the Nepalese King Vrishadeva, who knew
Satkara and called his son after him Sankaradeva, between 680-
656 a.D. (Deussen, Sttras, p. vii). See Fleet in Ind. 4nt., Jan. 1887,
p. 41.

Ha
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Books of the East. There is one more volume still to
follow. But though Sankara’s commentary enjoys
the highest authority all over India, there are other
commentaries which hold their own by its side, and
which differ from it on some very essential points.

Commentary by RAmAnuga.

The best known is the so-called Sri-bhéshya by
RAméanuga, a famous Vaishnava theologian who is
supposed to have lived in the twelfth century A.D.
He often opposes Sankara’s theories, and does it not
in his own name only, but as representing an altogether
independent stream of tradition. In India, where,
even long after the introduction of writing, intellectual
life and literary activity continued to run in the old
channels of oral teaching, we constantly meet with a
number of names quoted as authorities, though we
have no reason to suppose that they ever left anything
in writing. R&manuga does not represent himself as
starting a new theory of the Vedinta, but he appeals
to Bodhdyana, the author of a vritti or explanation
of the Brahma-sfitras, as his authority, nay he refers
to previous commentaries or Vrittikiras on Bodhiyana,
as likewise supporting his opinions. It has been sup-
posed that one of these, Dramida, the author of a
Dramidabhéshya or & commentary on Bodhiyana,
is the same as the Drivida whose Bhishya on the
Klandogya-upanishad is several times referred to
by Sankara in his commentary on that Upanishad
(p- 1, L 2 infra), and whose opinions on the Vedanta-
sltras are sometimes supported by Sankara (see
Thibaut, S.B. E. XXXIV, p. xxii) Bidardiyana
himself, the author of the VedAnta-sitras, quotes a
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number of earlier authorities?, but it does by no
means follow that there ever existed Sttras in the
form of books composed by them.

Three Periods of VedAnta Literature.

In studying the Veddnta philosophy, we have to
distinguish three successive layers of thought. We
have first of all the Upanishads, which presuppose a
large number of teachers, these teachers often differing
from each other on essential, and likewise on trivial
points. We have secondly the Sttras of Bidariyana,
professing to give the true meaning of the Upanishads,
reduced to a systematic form, but admitting the exis-
tence of different opinions, and referring to certain
authors as upholding divergent views. We have
thirdly the commentaries of Saikara, Bodhiyana,
Riménuga, and many others. These commentaries,
however, are not mere commentaries in our sense of
the word, they are really philosophical treatises, each
defending an independent view of the Sttras, and
indirectly of the Upanishads.

Peculiar Character of Indian Philosophy.

It is not surprising that philosophers, on reading
for the first time the Upanishads or the Vedanta-sitras
should find them strange, and miss in them that close
concatenation of ideas to which they are accustomed
in the philosophy of the West. It is difficult to over-
come the feeling that the stream of philosophical
thought, as we know it in Europe, passing from Greece

! For instance, Atreys, Asmarathya, Audulomi, Karshndgini.
Kasakritsna, Gaimini, Badari. Thibaut, XXXTIV, p. xix,
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through the middle ages to our own shores, is the only
stream on which we ourselves can freely move. It is
particularly difficult to translate the language of
Eastern philosophy into the language of our own
philosophy, and to recognise our own problems in
their philosophical and religious difficulties. Still we
shall find that beneath the surface there is a similarity
of purpose in the philosophy of the East and of the
West, and that it is possible for us to sympathise
with the struggles after truth, even though they are
disguised under a language that sounds at first strange
to students of Aristotle and Plato, of Descartes and
Spinoza, of Locke and Hegel.

Philosophy begins with doubting the Evidence of the Senses.

Both philosophies, that of the East and that of the
West, start from a common point, namely from the
conviction that our ordinary knowledge is uncertain,
if not altogether wrong. This revolt of the human
mind against itself is the first step in all philosophy.
The Vedénta philosophy represents that revolt in all
its fulness. Our knowledge, according to Hindu
philosophers, depends on two pramanas, that is,
measures or authorities, namely, pratyaksha, sensu-
ous perception, and anuména, that is, deduction.

Sruti or Inspiration.

The orthodox philosopher, however, adds a third
authority, namely Sruti, or revelation. This, from a
philosophical point of view, may seem to us a weak-
ness, but even as such it is interesting, and we know
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that it is shared by other philosophers nearer home.
Sruti means hearing or what has been heard, and it is
generally explained as meaning simply the Veda.
The Veda is looked upon, from the earliest times of
which we know anything in India, as superhuman;
not a8 invented and composed, but only as seen by
men, that is, by inspired seers, as eternal, as infallible,
a8 divine in the highest sense.

We are apt to imagine that the idea of inspiration
and & belief in the inspired character of Sacred Books
is our own invention, and our own special property.
It is not, and a comparative study of religion teaches
us that, like the idea of the miraculous, the idea
of inspiration also is almost inevitable in certain
phases in the historical growth of religion. This does
not lower the meaning of inspiration, it only gives it
a larger and a deeper meaning.

If we take Veda in the ordinary sense in which it
is generally taken by Indian philosophers, we must
admit that to place its authority on a level with the
evidence of the senses and the conclusions of reason,
seems difficult to understand. It is reason alone that
calls inspiration inspiration ; reason therefore stands
high above inspiration. But if we take Veda as know-
ledge, or as it sometimes is explained as &ptavakana,
i.e. language, such as it has been handed down to us, the
case is different. The language which has come down
to us, the words in which thought has been realised,
the world of ideas in which we have been brought up,
form an authority, and exercise a sway over us, second
only, if second at all, to the authority of the senses.
If the Hindu philosopher looks upon the great words
of our language as eternal, a8 communicated from
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above, as only seen, not as made by us, he does no
more than Plato when he taught that his so-called
ideas are eternal and divine.

But though this more profound concept of Sruti
breaks forth occasionally in Hindu philosophy, the
ordinary acceptation of Sruti is simply the Veda, such
as we possess it, as consisting of hymns and Br@hmanas,
though no doubt at the same time also, as the ancient
depository of language and thought, not so much in
what it teaches, but in the instruments by which it
teaches, namely in every word that conveys an
idea.

But the Vedanta philosopher, after having recognised
these three authorities, turns against them and says
that they are all uncertain or even wrong. The or-
dinary delusions of the senses are as familiar to him
as they are to us. He knows that the sky is not blue,
though we cannot help our seeing it as blue; and as
all deductions are based on the experienco of the senses,
they are naturally considered as equally liable to error.

As to the Veda, however, the Vedintist makes an
important distinction between what he calls ‘the
practical portion, the Karmakanda,’ and ‘ the theore-
tical portion, the Giitinakdnda.” The former comprises
hymns and Brihmanas, the latter the Upanishads.
The former, which includes all that a priesthood would
naturally value most highly, is readily surrendered.
It is admitted that it may be useful for a time, that it
Iay serve as & necessary preparation, but we are told
that it can never impart the highest knowledge which
is to be found in the second portion alone. Even
that second portion, the Upanishads, may seem to
contain many imperfect expressions of the highest
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truth, but it is the object of the Vedanta philosopher
to explain away these imperfect expressions or to
bring them into harmony with the general drift of the
Vedinta. This is done with all the cleverness of the
philosophical pleader, though it often leaves the
unprejudiced student doubtful whether he should
follow the philosophical pleader, or whether he should
recognise in these imperfect expressions traces of an
historical growth, and of individual efforts which in
different Brahmanic settlements need not always have
been equally successful.

Tat tvam asi.

If we ask what was the highest purpose of the
teaching of the Upanishads we can state it in three
words, as it has been stated by the greatest Veddnta
teachers themselves, namely Tat tvam asi. This
means, Thou art that. That stands for what I called
the last result of Physical Religion which is known
to us under different names in different systems of
ancient and modern philosophy. It is Zeus or the
Els O¢ds or 70 v in Greece ; it is what Plato meant
by the Eternal Idea, what Agnostics call the Un-
knowable, what I call the Infinite in Nature. This
is what in India is called Brahman, as masculine or
neuter, the being behind all beings, the power that
emits the universe, sustains it and draws it back again
to itself. The Thou is what I called the Infinite in
Man, the last result of Anthropological Religion, the
Soul, the Self, the being behind every human Ego,
free from all bodily fetters, free from passions, free
from all attachments. The expression Thou art that,
means Thine Atman, thy soul, thy self is the Brahman,
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or, a8 we can also express it, the last result, the highest
object discovered by Physical Religion is the same as
the last result, the highest subject discovered by
Anthropological Religion ; or, in other words, the
subject and object of all being and all knowing are
one and the same. This is the gist of what I call
Psychological Religion,or Theosophy, the highest sum-
mit of thought which the human mind has reached,
which has found different expressions in different
religions and philosophies, but nowhere such a clear
and powerful realisation as in the ancient Upanishads
of India.

For let me add at once, this recognition of the
identity of the that and the thou, is not satisfied with
mere poetical metaphor such as that the human soul
emanated from the divine soul or was a portion of it;
no, what is asserted and defended against all gain-
sayers is the substantial identity of what had for a
time been wrongly distinguished as the subject and
object of the world.

The Self, says the Vedinta philosopher, cannot be
different from Brahman, because Brahman compre-
hends all reality, and nothing that really is can
therefore be different from Brahman. Secondly, the
individual self cannot be conceived as a modification
of Brahman, because Brahman by itself cannot be
changed, whether by itself, because it is one and
perfect in itself, or by anything outside it. Here we
see the Vedintist moving in exactly the same stratum
of thought in which the Eleatic philosophers moved
in Greece. ‘If there is one Infinite,’ they said, ¢ there
cannot be another, for the other would limit the one,
and thus render it finite.” Or, as applied to God, the
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Eleatics argued, ¢ If God is to be the mightiest and the
best, he must be one !, for if there were two or more,
he would not be the mightiest and best.” The Eleatics
continued their monistic argument by showing that
this One Infinite Being cannot be divided, so that
anything could be called a portion of it, because there
is no power that could separate anything from it2
Nay, it cannot even have parts, for, as it has no
beginning and no end?®, it can have no parts, for &
part has a beginning and an end 4.

These Eleatic ideas—namely, that there is and there
can be only One Absolute Being, infinite, unchange-
able, without a second, without parts and passions—
are the same ideas which underlie the Upanishads
and have been fully worked out in the Vedanta-

slitras.
Two VedAnta Schools.

But they are not adopted by all Vedintists. Though
all Vedantists accept the Upanishads as inspired and
infallible, and though they all recognise the authority
of the Vedinta-stitras, they, like other orthodox
philosophers, claim the freedom of interpretation, and
by that freedom, have become divided into two schools
which to the present day divide the Vedantist philo-
sophers of India into the followers of Sankara, and

the followers of Rimfnuga. The latter, Raménuga,

1 Zeller, p. 453.
* Zeller, p. 472 ; Parm. v, 78,
oid¢ Siatperév dorwy, dxed wdv lotly Spoiov
008é T T pdAAor Téxer elpyor v guvéxeofa
ob3é 11 xeapbrepor: wdy 3¢ wAboy dariv Eovros.
3 Zeller, p. 611, fragm. 2.
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holds to what we should call the theory of evolution;
he looks upon Brahman as the cause, upon the world
a8 the effect, the two being different in appearance,
though in reality one and the same. Everything that
is, is Brahman, but Brahman contains in itself the real
germs of that variety which forms the object of our
sensuous perception. The Brahman of R4ménuga may
almost be called a personal God, and the soul an indi-
vidual being sprung from Brahman. Though never
really apart from him, it is supposed to remain for
ever a personality by itself. The former, Sankara,
holds to the theory of illusion (vivarta) or nescience
(avidyd). He also maintains that everything that
exists is Brahman, but he looks upon the world, with
its variety of forms and names, as the result of illusion.
Brahman with Sankara is impersonal and without
attributes, It becomes personal (as fsvara, or the
Lord) when under the influence of avidy4, just as the
individual soul deems itself personal when turned
away from the highest Brahman, but is never in reality
anything else but Brahman. These two doctrines
continue to divide the Vedantists to the present day,
and the school of Riménuga is the more popular of
the two. For it must not be supposed that this
ancient Vedinta philosophy is extinct, or studied by
professed philosophers only. It is even now the pre-
vailing philosophy and almost religion of India, and no
one can gain an insight into the Indian mind, whether
in the highest or in the lowest ranks of society, who
is not familiar with the teachings of the Vedanta.

In order to explain how the same texts, the Upa-
nishads, and even the Vedinta-sfitras, could lend
themselves to such different explanations, it will be
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necessary to say & few words on the difficulty of
rightly understanding these ancient sacred texts of
the Brahmans.

The Upanishads difficult to translate.

In my lectures on Physical Religion, when quoting
from the hymns of the Rig-veda, I had often to warn
you that there are many passages in these ancient
hymns which are as yet obscure or extremely difficult
to translate. The great bulk of these hymns is clear
enough, but whether owing to corruptions in the text,
or to the boldness of ancient thought, all honest
scholars are bound to confess that their translations
do not quite reach the originals, and are liable to
correction in the future. To an outsider this may
seem to be a desperate state of things, and if he finds
two Vedic scholars differing from each other, and
defending each his own interpretation with a warmth
that often seems to arise from conceit rather than
from conviction, he thinks he is justified in thanking
God that he is not as other men are, Of course, this
is simply childish. If we had waited till every
hieroglyphic text had been interpreted from beginning
to end, or till every Babylonian inscription had been
fully deciphered, before saying anything about the
ancient religion of the Egyptians and Babylonians,
we should not now possess the excellent works of
Lepsius, Brugsch, Maspero, of Schrader, Smith, Sayce,
Pinches and Haupt. The same applies to Vedic
literature. Here also the better is the enemy of the
good, and as long as scholars are careful to distinguish
between what is certain and what is as yet doubtful,
they need not mind the jeers of would-be critics, or the
taunts of obstructionists. The honest labourer must not
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wait till he can work in the full light of the noontide
sun—he must get up early, and learn to find his way
in the dim twilight of the morning also.

I think it right therefore to warn you that the
texts of the Upanishads also, on which we shall have
chiefly to depend in our lectures, are sometimes very
obscure, and very difficult to translate accurately into
English or any other modern language. They often
lend themselves to different interpretations, and even
their ancient native commentators who have written
long treatises on them, often differ from each other.
Some hold this opinion, they often say, others that,
and it is not always easy for us to choose and to say
positively which of the ancient interpreters was right
and which was wrong. When I undertook to publish
the first complete translation of the twelve most im-
portant Upanishads, I was well aware that it was no
easy task. It had never before been carried out in its
completeness by any Sanskrit scholar. AsI had myself
pointed out that certain passages lent themselves to
different explanations, nothing was easier to the fault-
finding critic than to dwell on these passages and to
point out that their translation was doubtful or that the
rendering I had adopted was wrong, or that at all events
another rendering was equally possible. My translation
has not escaped this kind of criticism, but for all
that, even my most severe critics have not been able to
deny that my translation marked a decided progress
over those that had been hitherto attempted, and this,
as Professor Boehtlingk has truly remarked, is after
all, all that an honest scholar should care for. The
best authority on this subject, Professor Deussen, has
warned our ill-natured and ill-informed critics that 1n
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the translation of the Upanishads, as in other works
of the same tentative character, le mieux est l'ennem:
du bien. We ought to advance step by step beyond
our predecessors, well knowing that those who come
after us will advance beyond ourselves. Nor do I
wonder that native scholars should be amazed at our
hardihood in venturing to differ from such men as
Sankara, Rimatirtha, and others, whom they look
upon a8 almost infallible. All I can say in self-defence
is that even the native commentators admit the
possibility of different explanations, and that in claim-
ing for ourselves the right to choose between them, we
do no more than what they would wish us to do in
giving us the choice. Ihave a great respect for native
commentators, but I cannot carry my respect for these
learned men so far as a native Indian scholar who
when I asked him which of two conflicting inter-
pretations he held to be the right one, answered with-
out any misgivings, that probably both were right,
and that otherwise they would not have been men-
tioned by the ancient commentators.

I have often been told that it is not wise to lay so
much stress on the uncertainties attaching to the
translation of Oriental texts, particularly of the
Vedas, that the same uncertainties exist in the inter-
pretation of the Bible, nay even of Greek and Latin
classics, to say nothing of Greek and Latininscriptions.
The public at large, they say, is sufficiently incredulous,
as it is, and it is far better to give the last results of
our researches as certain for the time being, leaving
it to the future to correct such mistakes as are inevit-
able in the deciphering of ancient texts. This advice
has been followed by many students, more particularly
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by the decipherers of hieroglyphic and cuneiform
inscriptions; but what has been the result? Asevery
year has corrected the results of the previous year,
hardly anyone now ventures to make use of the results
of these researches, however confidently they are put
forward as final, and as beyond the reach of doubt.
It is quite true that the warnings given by con-
scientious scholars as to the inevitable uncertainty
in the translation of Vedic texts, may produce the
same effect. My having called the Veda a book with
seven seals has been greedily laid hold of by certain
writers to whom the very existence of the Veda was
an offence and a provocation, in order to show the
insecurity of all systems of comparative philology,
mythology and theology, based on evidence derived
from this book with seven seals. True scholars,
however, know better. They know that in a long
Latin inscription certain words may be quite illegible,
others difficult to decipher and to translate, and that
yet a considerable portion may be as clear and as
intelligible as any page of Cicero, and may be used
for linguistic or historical purposes with perfect
safety. Scholars know that the same applies to the
Veda, and that many words, many lines, many pages
are as clear as any page of Cicero.

When I am asked what can be the use of a book
with seven seals for a comparative study of religion
and mythology, my answer is that it stimulates us to
remove those seals. In the case of the Veda I may
safely say that several of these seals have by this
time been broken, and there is every reason to hope
that with honesty and perseverance the remaining
seals also will in time be removed.



LECTURE V.

JOURNEY OF THE SOUL AFTER DEATH.

Different Statements from the Upanishads.

E have now to consider what the Upanishads
themselves teach on the relation of the soul to

God, and more particularly of the return of the soul
to Brahman. Here we shall find that both schools
of the Vedéntists, that of Ridménuga and that of
Sankara, can appeal to texts of the Upanishads
in support of their respective opinions, so that it
seems as if the Upanishads combined both and re-
Jected neither of the leading Vedinta theories. Of
course there have been long discussions among
Veddntists in India, and likewise among students
of the Vedinta in Europe, as to which of the two
schools represents the true spirit of the Upanishads.
If we take the Upanishads as a whole, I should say
that Sankara is the more thorough and faithful °
exponent of their teaching; but if we admit an histo-
rical growth in the Upanishads themselves, Rdminuga
may be taken as representing more accurately an
earlier period of Upanishad doctrines, which were cast
into the shade, if not superseded, by a later growth
of Vedantic speculation. That later growth, repre-
sented by the denial of any reality exeept that of the
highest Brahman, is almost ignored by Raménuga or
interpreted by him with great freedom. If we under-

(4) I
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stand RAminuga rightly, he would seem satisfied
with the soul being at death emancipated from
samsfra or further births, passing on to the world of
Brahman, masc., and there enjoying everlasting bliss
in a kind of heavenly paradise. Sankara, on the con-
trary, goes beyond, and looks upon final emancipation
as a recovering of true self-consciousness, self-con-
sciousness meaning with him the consciousness of the
self as being in reality the whole and undivided
Brahman.

We shall best be able to follow this twofold de-
velopment of Vedédntic thought, if we first examine
the more important passages in the Upanishads
which treat of the return of the soul to the Lower
Brahman, and then see how these passages have been
harmonised in the Vedinta-stitras!.

We begin with the descriptions of the road that is
to be taken by the soul after death. Here we find
the following more or less differing accounts in dif-
ferent Upanishads.

Passages from the Upanishads.
1. Brithad-Aranyaka VI. (8) 2, 13:
‘A man lives so long as he lives, and then when
he dies, they take him to the fire, (the funeral pile);
and then the fire is his fire, the fuel is his fuel, the

! The translations here given differ in several places from those
given in my translation in the S. B. E,, vols. i and xv. In my
translation in the S. B. E. I placed myself more completely on the
standpoint of Sahkara, except in cascs where he was clearly wrong.
In the present translations I have tried, as much as possible, not
to allow myself to be influenced by Sahkara, in order to be quite
fair towards Raménuga and other interpreters of the Upanishads
and the VedAnta-stitras. I have also availed myself of some con-
jectural emendations, proposed by other scholars, wherever they
seemed to me reasonable.
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smoke his smoke, the light his light, the coals his
coals, and the sparks his sparks. In that fire the
Devas, the gods, offer man (as a sacrifice), and from
that sacrifice man (purusha) rises, brilliant in colour.
‘Those who thus know this and those who in the
forest worship the True as faith?, go to light, from
light to day, from day to the waxing half of the moon
(new moon), from the waxing half of the moon to the
six months when the sun goes North3, from those
six months to the world of the Devas, from the world
of the Devas to the sun, from the sun to the place of
lightning 3. When they have reached the place of
lightning, a person, not & man?*, comes near them

! Yagiavalkya III. 192 explains this by sraddhayA paraya yutah,
endowed with the highest faith. The exact meaning is not clear.
The True is meant for Brahman.

2 Cf. Deussen, Sutr., p. 19 ; Syst., p. 509.

3 On the connection of lightning with the moon, see Hillebrandt,
Ved. Mythologie, vol. i. pp. 845, 421.

¢ The right reading here and in the Kkandogya-Upanishad IV.
15, 5, seems to be purusho amanavak. We have, however, for
the other reading manasah the authority of Yagiiavalkya III. 194,
but amanavah is strongly supported by the VedAnta-siitras and by
the commentators (see p. 134). Professor Boehtlingk prefers
manasah, and translates: ‘Now comes the spirit who dwells in
the thinking organ and takes them to the places of Brahman.’
This cannot be.

Sahkara here explains purusho mAnasah as a man produced by
Brahman through his mind. This is possible, and better at all
events than Boehtlingk’s translation. For purusho manasah,
if it means the spirit that dwells in the thinking organ, as, for
instance, in Taitt. Up. I. 6, could not be said to approach the
souls, for they would be themselves the purushas who have
reached the lightning. If we read manasa, we could only take
it for a purusha, a person, though not a material being, who
may therefore be called manasak, either as a being visible to the
mind (manas) only, or as a being created by the mind, in fact
a kind of spirit in the form of a man, though not a real man.
I prefer, however, to read amanava. What confirms me in this
belief is that in the Avesta also, which shares many ideas about
the journey of the souls after death with the Upanishads, we read
that when the soul of the departed approaches the Paradise of the

Ia
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and leads them to the worlds of Brahman. In these
worlds of Brahman they dwell for ever and ever
(paridh pardvatah)!, and there is no return for them.’

Here you see a distinctly mythological view of a
future life, some of it hardly intelligible to us. The
departed is supposed to rise from the pile on which
his body was burnt, and to move on to the light
(arkis) 2. This is intelligible, but after the light follows
the day, and after the day the six months of the sun’s
journey to the North. What can be the meaning of
that? It might mean that the departed has to wait
a day and then six months before he is admitted to
the world of the Devas, and then to the sun, and then
to the place of lightning. But it may mean also that
there are personal representatives of all these stations,
and that the departed has to meet these half-divine
beings on his onward journey. This is BAdardyana’s
view. Here you see the real difficulties of a trans-

Endless Lights, a spirit, or, as we read in one of the Yashts (S. B. E.,
xxiii. p. 817), one of the faithful, who has departed before him,
approaches the new comer and asks him several questions, before
Ahura Mazda gives him the oil and the food that are destined in
heaven for the youth of good thoughts, words, and deeds. This
shows how careful we should be not to be too positive in our
translations of difficult passages. We may discard the‘authority
of Sahkara, possibly even that of BadarAyana, who takes purusho
amanavah as a person, not a man. But before we can do this, we
ought to show by parallel passages that purusho mAanasah, not
manomayah, has ever been used in the Upanishads in the sense of
the spirit who dwells in the thinking organ. Till that is done, it
would be better for Professor Boehtlingk not to treat the traditional
interpretations of BadarAyana and Sahkara with such undisguised
contempt.

! This seems to correspond to sisvatih samah in V. 10, 1, and to
have a temporal rather than local meaning.

? This cannot be meant for the fire of the funeral pile by which
he has been burnt, for the dead is supposed to be in the fire, and
consumed by it. It is sometimes supposed to be meant for the
Agniloka, the world of Agni.

A————— -
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lation. The words are clear enough, but the difficulty
is how to connect any definite ideas with the words.

So much for those who pass on the Devayéna, the
Path of the Gods, from the funeral pile to the worlds
of Brahman, and who are not subject to a return,
i.e. to new births. If, however, the departed has not
yet reached a perfect knowledge of Brahman, he
proceeds after death on the Pitriyadna, the Path of the
Fathers. Of them the Brihad-ranyaka (VL (8) 2,
16) says:

‘But they who conquer the worlds by sacrifice,
charity, and austerity go to smoke, from smoke to
night, from night to the waning half of the moon,
from the waning half of the moon to the six months
when the sun moves South ; from these months to the
world of the Fathers, from the world of the Fathers to
the moon. Having reached the moon, they become
food, and the gods consume them there, as they con-
sume Soma (moon) the King, saying, Wax and wane!
But when this is over, they go back to the same
ether!, from ether to air, from air to rain, from rain
to the earth. And when they have reached the earth,
they become food, they are offered again in the fire
which is man, and thence are born in the fire of
woman?. Then they rise upwards to the worlds,
and go the same round as before. Those, however,
who know neither of the two paths, become worms,
insects, and creeping things.’

We have now to examine some other passages in the
Upanishads, where the same two paths are described.

! See Kaand. Up. V. 10, 4.
2 This sentence is left out by Boehtlingk ; why? See Khand.
Up.V.7 and 8.
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II. Brhad-8ranyaka V. (7) 10, 1:

*When the person goes away from this world, he
comes to the wind. Then the wind makes room for
him, like the hole of a wheel, and through it he
mounts higher. He comes to the sun. Then the sun
makes room for him, like the hole of a lambara
(drum ?), and through it he mounts higher. He comes
to the moon. Then the moon makes room for him,
like the hole of a drum, and through it he mounts
higher, and arrives at the world where there is no
sorrow, and no snow. There he dwells eternal years’
(shsvatih samah).

III. Khandogya-Upanishad VIII. 6,5 :

‘When he departs from this body he mounts up-
wards by those very rays (the rays of the sun which
enter the arteries of the body), or he is removed while
saying Om!. And quickly as he sends off his mind
(as quick as thought), he goes to the sun. For
the sun is the door of the world (lokadvdram), an
entrance for the knowing, a bar to the ignorant.’

IV. Khiandogya-Upanishad V. 10, 1:

‘Those who know this, and those who in the forest
follow austerity as faith, go to the light (arkis), from
light to day, from day to the waxing half of the
moon, from the waxing half of the moon to the six
months when the sun goes to the North, from the
six months when the sun goes to the North to the
year, from the year to the sun, from the sun to the
moon, from the moon to the lightning. There is a
person, not & man, he leads them to Brahman. This
is the Path of the Gods.

! Boehtlingk’s conjectural emendations of this passage seem to
me unnecessary.
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¢ But those who in their village practise charity as
sacrifice and pious works, go to the smoke, from smoke
to night, from night to the other (waning) half of the
moon, from the other half of the moon to the six
months when the sun moves to the South. But they
do not reach the year. From the months they go to the
world of the Fathers, from the world of the Fathers to
the ether, from the ether to the moon. That is Soma,
the King, That is the food of the gods, the gods
feed on it. Having tarried there, as long as there is
a rest (of works), they return again on the way on
which they came, to the ether, from the ether to the
air (viyu). When he has become air he becomes
smoke, having become smoke he becomes mist, having
become mist he becomes a cloud, having become a
cloud he rains down. Then they are born! as rice
and corn, herbs and trees, sesamum and beans. From
thence the escape is very difficult. For whoever
they are who eat that food and scatter seed, he be-
comes like unto them. Those whose conduct has
been good will probably attain some good birth, the
birth of a Brihmana, or a Kshatriya, or a Vaisya.
But those whose conduct has been evil will probably
attain an evil birth, the birth of a dog, or a hog, or a
kandila. On neither of these two roads do those
small, oft-returning creatures proceed. Theirs is the
third state, of which it is said, “ Live and die.”’

V. Khandogya-Upanishad VIIL. 4, 3:

‘To those only who find that Brabma-world by
means of Brahmakarya (study and abstinence), does

! It should be remembered that in the Rig-veda already Soma
is the retodhah, the giver of seed and fertility.
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that Brahma-world belong, and they move about
freely in all worlds.’

VL Khéndogya-Upanishad VIIIL. 13:

‘I go from Sydma, the black (the moon), to the
Sabala, the speckled (the sun), and from the speckled
to the black. Like a horse shaking his hairs (I shake
off) evil, like the moon, freeing himself from the
mouth of Réhu, having shaken off the body, I go
purified in mind to the eternal world of Brahman !/’

VII. Mundaka-Upanishad I. 2, 11:

¢ But those who practise penance and faith in the
forest, tranquil, wise, and living on alms, depart, free
from passions (dust), through the gate of the sun,
where that immortal Person dwells whose nature is
imperishable.’

VIII. Kaushfitaki-Upanishad I. 2:

¢And Kitra said: All who depart from this world
(or this body) go to the moon. In the former, (the
waxing) half, the moon waxes big by their vital
spirits, but in the other, (the waning) balf, the moon
causes them to be born. Verily, the moon is the door
of the Svarga-world (heavenly world). Now, if a man
answer the moon (rightly)? the moon sets him free.
But if a man does not answer the moon, the moon
showers him down, having become rain, upon this earth.
And according to his deeds, and according to his know-
ledge, he is born again here as & worm, or as an
insect, or a8 & fish, or as a bird, or as a lion, or as a
boar, or as a serpent (?), or as a tiger, or as & man, or

! See Bloomfield, Journal of the American Oriental Socisty, vol. xv.
p. 168; Boehtlmgk Khandogya- Upanishad, p. 92.

ict Boehtlingk, Uber cine bisher arg missverstandene Btelle
in der Kaushitaki-BrAhmana-Upanishad.
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as somebody else in different places. But when he has
arrived, the moon asks him: “Who art thou? ” And
he shall answer: “O seasons?, the seed was brought
from the bright moon who was poured forth (in rain);
who consists of fifteen parts, who harbours our fathers?;
raise me now in & vigorous man, and pour me through
a vigorous man into a mother.

‘“Then I am born as the twelfth or thirteenth
additional month through the twelve- or thirteen-fold
father (the year). I know that, I remember that.
O seasons, bring me then to immortality. By this
truth and by this penance I am a season3, a child
of the seasons. I am thou.” Thereupon the moon
sets him free.

‘Having reached the Path of the gods, he comes
to the world of Agni (fire), to the world of Vayu (air),
to the world of Varuna, to the world of Indra, to the
world of Pragipati, to the world of Brahman. In
that world there is the lake Ara, the moments called
Yeshtiha, the river Vigara (ageless), the tree Ilya, the
city Silagya, the palace Apardgita (unconquerable),
the door-keepers Indra and Pragipati, the hall of
Brahman, called Vibhu, the throne Vikakshan# (intel-
ligence), the couch Amitaugas (endless splendour), and
the beloved Manasi (mind), and her image Kéakshusht
(eye), who, taking flowers, are weaving the worlds,
and the Apsaras, the Ambés (scriptures ?), and Amba-
yavis (understanding ?), and the rivers Ambayés. To
this world he who knows this approaches. Brahman

1 The seasons are sometimes called the brothers of Soma, the moon.

9 When only the fifteenth part is left of the moon, the Pitris
enter it. Ludwig takes the Ribhus also for the genii of the seasons.

% The seasons are parts of the lunar year that seem to come and
go like the lives of mortal men.
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says, “ Run towards him with such worship as is due
to myself. He has reached the river Vigara (ageless),
he will never age.”

‘ Then five hundred Apsaras go towards him, one
hundred with fruit in their hands, one hundred with
ointments in their hands, one hundred with garlands
in their hands, one hundred with garments in their
hands, one hundred with perfumes in their hands.
They adorn him with an adornment worthy of
Brahman, and when thus adorned with the adornment
of Brahman, the knower of Brahman moves towards
Brahman. He (the departed) approaches the lake Ara,
and crosses it by the mind, while those who come to
it without knowing the truth, are drowned in it. He
comes to the moments called Yeshtiha, and they flee
from him. He comes to the river Vigard, and crosses
it by the mind alone, and then shakes off his good
and evil deeds!. His beloved relatives obtain the
good, his unbeloved relatives the evil he has done.
And a8 a man driving in a chariot, might look at the
two wheels, thus he will look at day and night, thus
at good and evil deeds, and at all pairs (correlative
things). Being freed from good and evil he, the
knower of Brahman, moves towards Brahman.

‘He approaches the tree Ilya, and the odour of
Brahman reaches him. He approaches the -city
Salagya, and the flavour of Prahman reaches him.
He approaches the palace Apardgita, and the splen-
dour of Brahman reaches him. He approaches the
door-keepers Indra and Pragépati, and they run away
from him. He approaches the hall Vibhu, and the

1 Cf. Khand. Up. VIII. 18.



JOURNEY OF THE SOUL AFTER DEATH. 128

glory of Brahman reaches him. He approaches the
throne Vikakshani. The S&man verses, Brthat and
Rathantara, are the eastern feet of that throne; the
Sdman verses, Syaita and Naudhasa, its western feet ;
the Sdman verses, VairQlpa and Vairdga, its sides,
lengthways ; the Siman verses, Sikvara and Raivata,
its sides, crossways. That throne is Pragia (know-
ledge), for by knowledge he sees clearly. He ap-
proaches the couch Amitaugas. Thatis prina (breath,
speech). The past and the future are its eastern feet ;
prosperity and earth its western feet; the Sdman
verses, Brthat and Rathantara, are the two sides
lengthways of the couch ; the Siman verses, Bhadra
and Yagidyagiiya, are the cross-sides at the head
and feet (east and west); the Rik and Sdman are
the long sheets, the Yagus the cross-sheets, the moon-
beams the cushion, the Udgitha the coverlet; pros-
perity the pillow. On this couch sits Brahman, and
he who knows this, mounts it first with one foot.
Then Brahman says to him: “ Who art thou?” and he
shall answer: “I am a season, and the child of the
seasons, sprung from the womb of endless space, the
seed of the wife, the light of the year, the self of all
that is. Thou art the self of all that is ; what thou
art, that am L”’

Difiiculties of Interpretation.

This is as close a translation as I can give. But I
must confess that many of the names here used in
describing the reception given by the god Brahman
to the departed, are unintelligible to me. They were
equally unintelligible to the native commentators, who,
however, try to discover a meaning in some of them,



124 LECTURE V..

as when they explain the lake Ara, which the departed
has to cross, as derived from Ari, enemy, these enemies
being the passions and inclinations of the heart. We
are told afterwards that those who come to that lake
without knowing the truth, are drowned in it. When
the throne, on which Brahman is seated, is called Vi-
kakshand, this seems to mean Intelligence, and Manasf
also is probably a personification of the mind of which
Kakshusht, representing the eye, may well be called
the image. But there is such & mixture of symbolical
and purely picturesque language in all this, and the
text seems 8o often quite corrupt, that it seems hope-
less to discover the original intention of the poet, who-
ever he was, that first imagined this meeting between
the departed and the god Brahman. On some points
we gain a little light, as, for instance, when we are
told that the departed, after having crossed the river
Vigard (the ageless) by his mind, shakes off his good
and his evil deeds, and that he leaves the benefit of
his good deeds to those among his relatives who are
dear to him, while his evil deeds fall to the share of
his unbeloved relations. We also see more clearly
that the throne on which Brahman sits is meant for
Pragia or wisdom, while the couch Amitaugas is iden-
tified with prina, that is breath and speech, and the
coverings with the Vedas.

Though there is a general likeness in these different
accounts of the fate of the soul after death, still we
see how each Upanishad has something peculiar to say
on the subject. In some the subject is treated very
briefly, as in the Mundaka-Upanishad L 2, 11, where
we are only told that the soul of the pious man passes
through the gate of the sun where the immortal Person
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(spirit) dwells. In the Khindogya-Upanishad VIIL
6, 5, one account is equally brief. Here we are told
that the soul departs upwards by the rays of the sun,
reaches the sun, which is the door to the worlds (loka)
for the wise, but a bar to the foolish. The B»ihad-
franyaka also gives in one passage (V.10, 1) a short
account of the soul's journey from the body to the air,
from the air to the sun, from the sun to the moon,
from the moon to the painless world where the soul
dwells for eternal years. Similar short accounts
occur in Taitt. Up. I. 6, and Prasna Up. 1. 9.

Historical Progress in the Upanishads.

If we look at the fuller accounts, we can easily
perceive that the earliest conception of life after death
was that represented by the PitriyAna, the Path of
the Fathers, that is, the path which led the soul to the
moon, where the Fathers, or those who have gone before
him, dwell. The description of this path is much the
same in the Brihad-dranyaka and in the Kkandogya-
Upanishad. The soul enters into smoke (probably of
the funeral pile), then comes to the night, then to the
waning half of the moon, then to the six months
when the sun moves towards the South. But it does
not reach the year, but moves straight to the abode
of the Fathers and to the moon. When this abode in
the moon came to be considered as temporary only,
and as followed by a new cycle of existences, it was
natural to imagine a Devayina which led beyond
to the gods and to eternal happiness without any
return to new transmigrations. But this abode in the
Devaloka also did not satisfy all desires, and a further
progress was admitted from the sun to the moon, or
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direct from the sun to the abode of lightning, from
whence a spirit led the souls to the world of Brahman.
This world, though still conceived in mythological
phraseology, was probably for a long time the highest
point reached by the thinkers and poets of the Upa-
nishads, but we shall see that after a time even this
approach to a personal and objective God was not
considered final, and that there was & higher bliss
which could be reached by knowledge onmly, or by
the consciousness of the soul's inseparateness from
Brahman. We see traces of this in passages of the
Upanishads such as Brih. Ar. Up. V. 4, 8, ‘ Wise
people who know Brahman go on this road (devayfna)
to the heaven-world (svarga), and higher up from
thence, as quite freed’” Or Maitr. Brahm. Up. VI. 30,
¢ Stepping over the world of Brahman, they go by it
to the highest path.’

While to our minds the belief in the soul’s journey
to the world of the Fathers, the world of the gods, and
the world of the mythological Brahman (masc.), seems
to present an historical development, it was not so
with Vedinta philosophers. They looked upon every
passage in the Upanishads as equally true, because
revealed, and they tried to combine all the accounts
of the soul’s journey, even when they clearly differed
from one another, into one harmonious whole.

Attempts to harmonise the 4ifferent Statements of the
Upanishads.

How they achieved this, I shall best be able to
show you by translating some portion of the Vedinta-
sitras with the commentary by Sankara. Though
some of it may seem tedious, yet it will be useful in
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giving you some idea of the style and spirit of the
later Vedanta philosophers. You will observe how the
Sftras by themselves are almost unintelligible, though
we see, after reading Sankara’s comments, that they
really contain the gist of the whole argument.

VEDANTA-SUTRAS.
FOURTH BOOK, THIRD CHAPTER.

First SO0TRA.

On the road beginning with light, §c., becauss this is

widely recognised.

Sankara explains: From the beginning of the
journey (of the departed) the process, as stated, is the
same. But the actual journey is revealed differently
in different sacred texts. One, by means of the junction
of the arteries with the solar rays, is found in the
Khind. Up. VIIL 6, 6, ‘ Then he mounts upwards by
those very rays.’ Another, beginning with the light
(arkis) is found in Khénd. Up. V. 10, 1, ¢ They go to
the light, from light to day.’ Another occurs in the
Kaush. Up. 1. 3, ‘Having reached the path of the
gods, he comes to the world of Agni, or fire.” Again,
another occurs in the Brih. Ar. V. 10, 1, ¢ When the
person goes away from this world, he comes to the
wind.” And one more in the Mund. Up. L 2, 11, says,
‘ They depart free from passions through the gate of
the sun.’

Here then a doubt arises, whetherthese roadsare really
different from each other, or whether it is one and the
same road, only differently described. It is assumed,
by way of argument, that they are different roads, be-
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cause they occur inthe Upanishads under different heads
and belong to different kinds of religious meditation
(updsandl); also because the limitation that he mounts
upward by these very rays, would be contradicted, if
we regarded what is said about light (arkis) and the
rest ; and the statement about the quickness, when it
it said, ‘as quickly as he sends off the mind !, he goes
to the sun,” would also be upset. If on these grounds
it is said that these roads are different from one
another, we reply: No, ‘On the road beginning with
light ;’ that is, We answer that every one who desires
Brahman, hastens on by the road that begins with the
light. And why ?%—DBecause that road is so widely
recognised. For that road is known indeed to all
sages. Thus it is said in the chapter on the Five Fires,
¢And those also, who in the forest worship the True
(i.e. Brahman) as faith,’ &e., clearly proclaiming that
this road beginning with the light, is meant for those
also who practise other kinds of knowledge. This
might pass, we are told, and with regard to those
kinds of knowledge for which no road whatever is
mentioned, the road beginning with the light might
be admitted. But if another and another road are pro-
claimed, why should the road beginning with the light
be accepted? Our answer to all this is simply this.
This might be so, if these roads were entirely different.
but it is really one and the same road with different

! The words sa yAvat kshipyen manas tivat are difficult to
translate. They are meant to express quicknoss (kshipratvam
from kship), wind, mind, and horse being the general representa-
tions of guickness. I had translated formerly, and ¢ while his
mind is failing,” which Boehtlingk should not have adopted, ren-
dering itby ¢ Wahrend das Denkorgan verschwindet’; but it is clear
that quickness, and not fainting, was intended, and it was so
understood by the author of the VedAnta-siitras.
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attributes, leading to the world of Brahman, and
sometimes determined by one, sometimes by another
predicate. For whenever one part has been recognised,
the relation should be that as between what determines
and what is to be determined !, and the various deter-
minations of the road must be summed up together,
just as we sum up the several attributes of a science
which is one and the same, though its treatments may
vary. And even if the subject (under which a certain
road to Brahman is taught) is different, the road is the
same, because its goal is the same, and because one part
of the road has been recognised (as the same). Forin all
the following passages one and the same object, viz. the
obtainment of the Brahma-world, is clearly shown.
We read (Brih. Ar. VL 2,15): ‘In these worlds of
Brahman they dwell for ever and ever;’—(Brih. V.
10,1): ‘There he dwells eternal years;'—(Kaush. 1. 7):
¢ Whatever victory, whatever greatness belongs to
Brahman, that victory he gives, that greatness he
reaches;’—(Kkind. VIII. 4, 3): ‘That world of Brahman
belongs to those only who find it by Brahmakarya.
And if it is said that in admitting the approach to the
light, there would be no room for the restriction ex-
pressed in the words, ¢ By these very rays,’ that is no
fault ; for its true object is the reaching of these rays.
The same word which includes the obtainment of
the rays, need not exclude the light, &c. Therefore
we must admit that this very union with the rays is
here emphasised. And what is said about the speed is

! The technical meaning of ekadesa is a part, while ekadesin is
the whole. But the translation is unsatisfactory, nor does Pro-
fessor Deussen make the drift of the sentence clearer. The ekadesa
here is simply meant for the beginning and the end of the road.

@ K
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not upset, if we confine ourselves to the road beginning
with light, for the object is quickness, as if it were
said, one gets there in the twinkling of an eye.

And the passage (Kkind. V. 10, 8): ‘On neither of
these two ways, which attests the third or the evil place,
shows at the same time that besides the Pitriyhna,
the road to the Fathers, there is but one other road.
the Devayiina, the road to the Gods, one station of
which is the light. And if in the passage on the
light, the road-stations are more numerous, while
elsewhere they are less numerous, it stands to reason
that the less numerous should be explained in con-
formity with the more numerous. On these grounds
also the Sftra says, ‘On the road beginning with
light, &c., because this is widely recognised.’

Seconp SOTBA.

From the year to the wind, on account of the presence and
absence of determinants.

Sankara explains : But by what peculiar combina-
tion or insertion can there be the mutual relation of
what determines (attributes), and what is determined
(subject) between the various attributes of the road?
The teacher out of kindness to us, combines them as
follows. By the Kaushitaka (I. 3) the Devayéna is
described in these words: ¢He, having reached the
path of the gods, comes to the world of Agni (fire), to
the world of Viyu (air), to the world of Varuna, to the
world of Indra, to the world of Pragipati (Virdg), to
the world of Brahman (Hiranyagarbha)’ Now here
the words light and world of Agni mean the same
thing, as both express burning, and there is no
necessity here for looking for any succession. But
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Viyu (the wind) is not mentioned in the road
beginning with light, how then is he here to be
inserted ? The answer is: In the passage (Kk&nd. V.
10, 1) we read: ‘They go to the light, from light to
day, from day to the waxing half of the moon, from
the waxing half of the mqon to the six months when
the sun goes to the North, from the six months when
the sun goes to the North to the year, from the year
to the sun.’ Here then they reach Vayu, the wind,
after the year and before the sun; and why? Because
there is both absence and presence of determinants.
For in the words, ‘He goes to the world of Vayu’
(Kaush. I. 3), Vayu is mentioned without any deter-
minant, while in another passage a determinative
occurs, where it is said (Brih. V. 10,1): ¢ When the
person goes away from this world, he comes to the
wind. Then the wind makes room for him, like the
hole of a wheel, and through it he mounts bigher, he
comes to the sun.’ Therefore from the determination,
showing the priority of Viyu before the sun, Vayu is
to be inserted between the year and the sun.

Why then, as there is a determination, showing his
following after light, is not Vayu inserted after light ?
Because we see that there is no determination here.
But was there not a text quoted (Kaush. L. 3): ¢ Having
reached the path of the gods, he comes to the world of
Agni, to the world of Vayu.” Yes, but here the sooner
and later only is enunciated, but there is not a word
said about direct succession. A simple statement of
facts is here made, in saying that he goes to this and
to that, but in the other text a regular succession is
perceived, when it is said, that after having mounted
on high through an opening as large as the wheel of

K3
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a chariot, supplied by Vayu, he approaches the sun.
Hence it is well said in the Stra, ‘on account of the
presence and absence of determinants.’

The Véigasaneyins (Brsh. VI. 2, 15), however, say
that he proceeds from the months to the world of the
gods, and from the world,of the gods to the sun.
Here, in order to maintain the continuity with the
sun, he would have to go from the world of the gods
to Viyu. And when the Sfitra says, from the year
to Vayu, this was done on account of the text in the
Khéndogya. As between thée Vigasaneyaka and the
Khindogya, the world of the gods is absent in the
one, the year in the other. As both texts have to be
accepted, the two have to be combined, and then
on account of the connection with the months, the
distinction has to be made that the year comes first,
the world of the gods last. (1) Year (Kkand.), (2)
World of gods (Brih.), (8) World of Vayu (Kaush.),
(4) Sun (Kkénd.).

TrieDp SOTRA.

Above the lightning Varuna, on account of the
connection.

Sankara explains : When it is said (Kkénd. V.10, 2):
‘From the sun to the moon, from the moon to
lightning,” Varuna is brought in so that above that
lightning he goes to the world of Varuna. For there
is a connection between lightning and Varuna, there
being a Brihmana which says: ‘When the broad
lightnings dance forth from the belly of the cloud
with the sound of deep thunder, the water falls down,
it lightens, it thunders, and it will rain’ But the
lord of water is Varuna according to Sruti and
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Smriti. And above Varuna follow Indra and Pragé-
pati, because there is no other place for them, and
according to the meaning of the text. Also Varuna,
&ec., should be inserted at the end, because they are
additional, and because no special place is assigned to
them. As to the lightning, it is the last on the road
that begins with light.

Fourtr SOTRA.
They are conductors, because this 18 indicated.

Sankara explains: With regard to those beginning
with light there is a doubt, whether they are signs of
the road, or places of enjoyment, or leaders of travellers.
It is supposed at first that light and the rest are signs,
because the information has this form. For as in the
world a man wishing to go to a village or a town is
told, ¢ Go from hence to that hill, then thou wilt come
to a fig-tree, then to a river, then to a village, then to
the town,” thus he says here also, ‘ From light to day,
from day to the waxing half of the moon.” Or it is
supposed that they are meant for places of enjoyment.
For he connects Agni and the rest with the word loka
(world), a8 when he says, he comes to the world of
Agni. And world is used for places of enjoyment of
living beings, as when they say, the world of men,
the world of the Fathers, the world of the gods. And
there is also & Brahmana which says (Sat. Br. X. 2, 6,
8): ‘They remain fixed in the worlds which consist of
day and night.” Therefore light and the rest are
not conductors. Besides, they cannot be conduectors,
because they are without intelligence. For in this
world intelligent men are appointed by the king to
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conduct those whom they have to conduct over
difficult’ roads.

In answer to all this we say: After all, they are
meant for conductors, because this is clearly indicated.
For we read: ‘From the moon to the lightning;
there a person not being & man, leads them to Brah-
man,’ and this shows clearly their conductorship. If
you think that according to the rule that a sentence
says no more than what it says, this sentence, being
restricted to its own object (the person, not being a
man), falls to the ground, we say No, for the predicate
(aménavak) is only intended to exclude his supposed
humanity. Only if with regard to light, &c., personal
conductors are admitted, and these human, is it right,
that in order to exclude this (humanity), there should
be the attribute, amanava, not being a man.

If it is objected that a mere indication is mot
sufficient, because there is no proof, we say there is
no fault in this.

Firra SOTRA.
Because as both are bewildered, this is right.

Sankara explains: Those who go on the road
beginning with light, as they are without a body, and
as all their organs are wrapt up, are not independent,
and the light, &ec., as they are without intelligence, are
likewise not independent. Hence it follows that the
individual intelligent deities who represent light and
the rest, have been appointed to the conductorship.
For in this world also drunken or fainting people
whose sense-organs are wrapt up, follow a road as
commanded by others. Again, light and the rest cannot
be taken for mere signs of the road, because they are
not always there. For a man who dies in the night,
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cannot come to the actual manifestation of the day.
For there is no waiting, as we said before. But as
the nature of the gods is eternal, this objection does
not apply to them. And it is quite right to call the
gods light and all the rest, because they represent
light and the rest. And the expression from light to
day, &ec., is not objectionable if the semse of con-
ductorship is adopted, for it means, through the light,
as cause, they come to the day, through the day, as
cause, to the waxing half of the moon. And such an
instruction is seen also in the case of conductors as
known in the world, for they say, Go hence to
Balavarman, thence to Gayasimha, thence to Krishna-
gupta. Besides in the beginning, when it is said they
go to the light, a relation only is expressed, not &
special relation; at the end, however, when it is said,
he leads them to Brahman, a special relation is
expressed, that between conducted and conductor.
Therefore this is accepted for the beginning also.
And as the organs of the wanderers are wrapt up
together, there is no chance of their enjoying anything,
though the word world (loka) may be applied to
wanderers also who do not enjoy anything, because
the worlds may be places of enjoyment for others who
dwell there. Therefore we must understand that he
who has reached the world of Agni is conducted by
Agni, and he who has reached the world belonging to
Viayu, by Viyu. But how, if we adopt this view that
they are conductors, can this apply to Varuna and the
rest? For above the lightning Varuna and the rest were
inserted, and after the lightning till the obtainment of
Brahman the leadership of the person who is not a man,
has been revealed. This objection is answered by
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THE SIxTH SCTRA.

From thence by him who belongs to the lightning, because
the Veda says so.

Sankara explains: It must be understood that from
thence, that is, after they have come to the lightning,
they go to the world of Brahman, having been con-
ducted across the worlds of Varuna, &c., by the person
who is not & man, and who follows immediately after
the lightning. That he conducts them is revealed by
the words, ‘ When they have reached the place of
lightning, a person, not a man?!, leads them to the
world of Brahman’ (Brth. VI. 2, 15). But Varuna
and the rest, it must be understood, are showing their
kindness either by not hindering, or by assisting him.
Therefore it is well said that light and the rest are
the gods who act as conductors,

These extracts from Sankara’s commentary on the
Vedanta-sttras,difficult to follow as they are, may serve
to give you some idea how almost impossible it is to
reduce the component parts of ancient sacred literature
to a consistent system, and how the Vedic apologists
endeavoured vainly to remove contradictions, and to
bring each passage into harmony with all the rest.
With us this difficulty does not exist, at least not to the
same degree. We have learnt that sacred books, like
all other books, have a history, that they contain the
thoughts of different men and different ages, and that
instead of trying to harmonise statements which vary
from each other, nay which even contradict each
other, we should simply accept them and see in them

! Here amanavah, but in the text manasah.
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the strongest proof of the historical origin and genuine
character of these books. Brahmanic theologians,
however, after once having framed to themselves an
artificial conception of revelation, could not shake off
the fetters which they had forged themselves, and
had therefore to adopt the most artificial contrivances
in order to prove that there was no variance, and no
contradiction between any of the statements contained
in the Veda. As they were convinced that every
word of their Sruti came direct from the deity, they
concluded that it must be their own fault, if they
could not discover the harmony of discordant utter-
ances.

Independent Statements in the Mantras.

It is strange, however, to observe that while so
great an effort is made to bring all the passages which
occur in the Upanishads into order and harmony,
hardly any attempt has been made to reconcile the
statements of the Upanishads with passages in the
hymns which allude to the fate of the soul after
death. These passages are by no means in harmony
with the passages in the Upanishads, nor are they
always in harmony with themselves. They are simply
the various expressions of the hopes and fears of
individual poets, and free, as yet, from the elaborate
details concerning the journey to the Fathers, to the
gods, and to Brahman with which the Upanishads
abound.

If we examine the hymns of the Rig-veda we find
there the simple belief that those who have led a good
life go with a new and perfect body to the Fathers in
the realm of Yama ; Yama being originally a represen-
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tative of the setting sun?, the first immortal, and after-
wards the first mortal, who entered the blessed abode
beyond the West. Thus in a hymn used at the
funeral, we read, Rv. X. 14, 7 2;

‘Go forth, go forth on those ancient paths on which
our forefathers departed. Thou shalt see the two
kings delighting in Svadhd (libation), Yama and the
god Varuna.

‘Come together with the Fathers, and with Yama
in the highest heaven, as the fulfilment of all desires.
Having left all sin, go home again, and radiant in thy
body, come together with them.’

Yama is never called the first of mortals except in
the Atharva-veda3. In the Rig-veda we can still
clearly perceive his divine character, and its physical
substratum, the setting sun. Thus we read X. 14, 2:

‘Yama was the first to find the path for us, a
pasture that can never be taken from us, whither our
fathers have travelled formerly, being born there,
each according to his ways.’

That path of the departed (prapatha) is conceived
as dangerous, and POshan’s protection is implored on
it (Rv. X. 17, 4). In one place a boat is spoken of for
crossing a river (X. 63, 10), two dogs also are men-
tioned which the departed has to pass. Another
verse introduces an entirely new thought. There
(Rv. X. 16, 3) we read :

‘May the eye go to the sun, the breath to the
wind; go to the sky and the earth, as is right, or

! According to Professor Hillebrandt, the physical background
of Yama is the Moon, and not the nocturnal Sun. This is not
impossible.

7 Anthropological Religion, p. 250.
3 Ath.-veda XVIII. 8, 18, is a corruption of Rv. X. 14, 1.
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go to the waters, if it is good for thee there, rest in
the plants.’

It has been supposed that some of the Vedic poets
placed the abode of the blessed not in the West but
in the East, but that depends simply on the right inter-
pretation of one passage, Rv. I. 115, 1, 2. Here
a sunrise is described, ‘The bright face of the gods
has risen, the eye of Mitra, Varuna, Agni; it filled
heaven and earth and the air, the sun is the self of all
that moves and stands;

¢ The sun goes from behind towards the Dawn, as a
man follows & woman, in the place where pious people
prolong the generations from happiness to happiness.’

This last line has been translated in various ways,
but the general idea has always been that the pious
people are here as elsewhere meant for the departed .
There is, however, no necessity for this interpretation.
I see in these words an idea often expressed in the
Veda, that the pious worshippers prolong their lives
or their progeny by offering sacrifices to the gods in
the morning, the morning-sun being the symbol of
renewal and prolonged life. Anyhow, the abode of
Yama and of the departed is near the setting, not
near the rising of the sun.

The abode of the departed, however, is by no means
described as dark or dreary. At all events when
Soma, the moon, is implored to grant immortality, we
read (IX. 113, 7):

* Where there is imperishable light, in the world
where the sun is placed, in that immortal, eternal
world place me, O Soma !

! Kaegi, Siebenzig Lieder, p. 55 ; Zimmer, Altind, Leben, p. 410,
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‘Where Vaivasvata (Yama) is king, where there is
the descent (or the interior) of heaven, where the over-
flowing waters are, there make me immortal, O Soma !

‘Where one moves as one listeth, in the third light,
the third heaven of heaven, where every place is full
of light, there make me immortal, O Soma!

* Where there are all wishes and desires, where the
red sun culminates, where there are offerings and
enjoyment, there make me immortal, O Soma !

¢ Where there are delights and pleasures, where joys
and enjoyments dwell, where the wishes of the heart
are fulfilled, there make me immortal, O Soma!’

It does not follow, however, that the abode of the
departed to which they are led by Soma, is always
conceived in exactly the same manner. The poetic
fancy of the Vedic poets is still very free. Thus we
read in another hymn (I. 24, 1, 2) that Agni, the first
among the immortal gods, is to restore man to Aditi
(the infinite), where the son may see his father and
mother again. In another hymn (X. 15) the departed
are actually divided into different classes, as dwelling
either in the air, or on the earth, and in the villages.
Dirghatamas (I. 154, 5) speaks of the beloved place
of Vishnu, where pious men rejoice, as the abode of
the blessed. This place of Vishnu would be the place
where the sun culminates, not where it sets. Another
poet (X. 135, 1) speaks of a beautiful tree, where Yama
is drinking with the gods. In the Atharva-veda we
get still more details, There we read of milk-cows,
soft winds, cooling rain, cakes of ghee, rivers running
with milk and honey, and a large number of women,
all meant for the enjoyment of the departed.

1t seems very strange that not one of these statements
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regarding the fate of the soul after death which are
contained in the hymns of the Rig-veda, is discussed
in the Vedinta-sitras. No effort is made to bring
them into harmony with the teaching of the Upani-
shads. The same applies to many passages occurring
in the Brahmanas, though they can claim the character
of Sruti or revelation with the same right as the
Upanishads, nay, from an historical point of view,
with even a better right. This is a point which native
Vedantists should take into consideration, before they
represent the Vedanta philosophy as founded on Sruti
or revelation in the general sense of that word.

Mythological Language misunderstood.

Another weak point in the authors of the Vedanta-
slitras seems to me their inability to understand that
in the early periods of language it is impossible to
express any thought except metaphorically, hierogly-
phically, or, what is the same, mythologically. Ancient
sages think in images rather than in concepts. With
us these images have faded, so as to leave nothing
behind but the solid kernel. Thus when we speak
of approaching or drawing near to God, we do no
longer think of miles of road which we have to
traverse, or of bridges and lakes which we have to
cross. Nor when we speak of a throne of God do we
allow ourselves to picture a royal throne with legs
and supports and canopies. But with the ancient
speakers it was different. Their thoughts were not
yet free of the imagery of language. Their approach
to God could only be represented as a long journey
along steep roads and narrow bridges, and the throne
of God or Brahman was graphically deseribed as
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golden, and as covered with precious shawls and
cushions. We must say, however, to the ecredit
of the poets of the Upanishads that they soon began
to correct themselves. They tell us that the throne
of Brahman is not & golden throme, but is meant for
intelligence, while its coverings represent the sacred
- scriptures or the Vedas. In the same way a river
which the soul in its journey to Brahman has to cross
is called Vigar, that is, the Age-less; a man who
has crossed it, casts off old age, and never grows old
again. He is supposed to have shaken off his good
and evil deeds, and to leave the benefit of the former
to those among his relatives on earth who were dear
to him, while his evil deeds fall to the share of his
unbeloved relations. A lake again which bars the
way to Brahman is called Ara, and this name is
supposed to be derived from A7, enemy, these enemies
being the passions and attachments of the heart, all
of which must be left behind before an entrance can
be found into the city of God, while those who do not
know the truth, are believed to be drowned in that
lake.

Even at present there are few, if any, among
the most enlightened students of Vedic literature in
India, who would admit the possibility of an historical
growth with regard to the Veda, and would not prefer
the most artificial interpretations to the frank ad-
mission that, like other sacred books, the Veda also
owes its origin to different localities, to different ages,
and to different minds.

Unless we learn to understand this metaphorical
or hieroglyphic language of the ancient world, we
shall look upon the Upanishads and on most of the
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Sacred Books of the East as mere childish twaddle;
but if we can see through the veil, we shall discover
behind it, not indeed, as many imagine, profound
mysteries or esoteric wisdom, but at all events in-
telligent and intelligible efforts in an honest search
after truth.

We must not imagine, however, that we can always
reach the original intention of mythological phrase-
ology, nor does it follow that the interpretation
accepted by Indian commentators is always the right
one. On the contrary, these native interpretations,
by the very authority which naturally might seem
to belong to them, are often misleading, and we must
try to keep ourselves, as much as possible, independent
of them.

In the circumstantial accounts, for instance, which
I read to you from some of the Upanishads as to the
return of the soul to Brahman, the soul rising with
the smoke of the funeral pile and reaching the night,
and then the waning half of the moon, and then the
six months during which the sun travels to the
South, and then only arriving in the world of the
Fathers, we find it difficult, if not impossible, to
connect any definite thoughts with these wanderings
of the soul. What can be meant by the six months
during which the sun travels to the South or to the
North? It might seem to imply that the soul has to
tarry for six months while the sun is moving South,
before it can hope to reach the world of the Fathers
and the Moon. But this is by no means the inter-
pretation of native commentators. They are impressed
with a passage where it is said that the soul travels
onward with the quickness of thought, and they there-
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fore would object to admit anything like delay in the
soul’s joining the northern or the southern progress
of the sun. They may be right in this, but they leave
the difficulty of the six months as a station in the
soul’s journey unexplained. I can only produce one
parallel that may perhaps throw some light on this
point.

It occurs in Porphyrius, De Antro Nympharum.
This cave of the nymphs, mentioned by Homer (Odyss.
XIII. 104), was taken by Porphyrius and other
philosophers, such as Numenius and Cronius, as a
symbol of the earth with its two doors,—
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These doors of the cave have been explained as the
gates leading from and to the earth. Thus Porphyrius
says that there are two extremities in the heavens,
viz. the winter solstice, than which no part is nearer
to the South, and the summer solstice which is
situated next to the North. But the summer tropic,
that is the solstitial circle, is in Cancer, and the winter
tropic in Capricorn. And since Cancer is the nearest
to the earth, it is deservedly attributed to the Moon,
which is itself proximate to the earth. But since
the southern pole by its greatest distance is incon-
spicuous to us, Capricorn is ascribed to Saturn, who
is the highest and most remote of all the planets. ..
Theologians admitted therefore two gates, Cancer and
Capricorn, and Plato also meant these by what he calla
the two mouths. Of these they affirm that Cancer is the
gate through which souls descend, but Capricorn that
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through which they ascend [and exchange a material
for & divine condition of being]. And indeed the
gates of the cave which look to the South are with
great propriety said to be pervious to the descent of
men: but the northern gates are not the avenues of
the gods, but of souls ascending to the gods. On this
account the poet does not say it is the passage of the
gods, but of immortals, which appellation is also
common to our souls, which by themselves or by their
essence are immortal 2.

The idea that the place to which the sun returns,
whether in its northward or southward progress, is a
door by which the souls may ascend to heaven, is at
least conceivable, quite as much as the idea which
Macrobius in the twelfth chapter of his comment on
- Scipio’s dream ascribes to Pythagoras, who, as he tells
us, thought that the empire of Pluto began downwards
with the Milky Way, because souls falling from thence
appear already to have receded from the gods.

It should also be stated, as Mr. Bal Gangadhar Tilak
in his Researches into the antiquity of the Vedas re-
marks, that ‘the summer solstice which begins the
southern passage of the sun is called the ayana of the
Pitris, and that the first month or fortnight in this
ayana of the Pit»is is pre-eminently the month or the
fortnight of the Pitris or the Fravashis or the Manes.
The Hindus, he adds, up to this day regard the dark
half of Bhidrapada as the fortnight of the Manes, and
likewise the Parsis whose year commenced with the
summer solstice, the first month of the year being
dedicated to the Manes.’ (Geiger, Civilization of
East Iranians, vol. i. p. 153.)

! See Adlian, Porphyrius, Philo, ed. Didot, p. 94, § 21.
) L
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He goes still further and calls attention to the fact
that, when the vernal equinox was in Orion, that
constellation, together with the Milky Way and Canis,
formed, so to speak, the boundary of heaven and hell,
the Devaloka and Yamaloka which, in Vediec works,
mean the hemispheres North and South of the equator.
This would also explain, he thinks, why heaven and
hell are separated by a river according to the Parsic,
the Greek, and the Indian traditions, and why the
four-eyed or three-headed dogs came to be at the
gates of hell to guard the way to Yama’s regions,
these being the constellations of Canis Major and
Minor. He undertakes to explain several more of
the ancient Vedic traditions by a reference to these
constellations, but he has hardly proved that these
constellations and their names as Canis Msjor and
Minor were known so early as the time of the poets
of the Rig-veda.

Whatever may be uncertain in these speculations,
80 much seems clear, that originally the place where
the sun turned on its northern course was conceived
as the place where the soul might approach the world
of the Fathers.

But it is the fate that awaits the soul while in the
moon that is most difficult to understand. For here
in the moon we are told the departed become the food
of the gods. The literal meaning is, they are eaten
by the gods, but the commentators warn us not to
take eating in its literal sense, but in the more general
sense of assimilating or enjoying or loving. The
departed, they say, are not eaten by the Devas by
morsels, but what is meant is that they form the
delight of the gods, as food forms the delight of men.
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Nay, one commentator goes still further, and says,
¢ If it is said that women are loved by men, they are
in being loved loving themselves. Thus these souls
also, being loved by the gods or Devas love the gods
in return, and are happy rejoicing with the Devas.’
This seems at first a rational explanation, and we
know that in the language of the New Testament
also eating and drinking or feeding on must be under-
stood in certain well-known passages in the sense of
receiving, enjoying, or loving.

Still this does not explain the whole of this legend,
and it is clear that some other mythological con-
ceptions of the moon must have influenced the
thoughts of the poets of the Upanishads. It was
evidently & familiar idea with the common people in
ancient India that the moon was the source of life
and immortality, and that it consisted of something
like the Greek nectar which gave immortality to the
gods. The waning of the moon was ascribed to this
consumption of Soma (moon-juice) by the gods, while
its waxing was accounted for by the entrance of the
departed spirits into the moon, the recognised abode
of the Fathers. If then after the moon was full again,
the gods were supposed to feed on it once more, it is
conceivable that the gods should be supposed to be
feeding on the souls of the departed that had entered
into the moon!. I do not mean to say that this
explanation is certain, nor is it hinted at by the
commentators of the Upanishads, but it is at all events
coherent and intelligible, which is more than can be
said of Sankara’s interpretation.

It is not impossible, however, that some older

! See Hillebrandt, Vediasche Mythologie, vol. i. p. 894.
L
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mythological conceptions of the moon may have in-
fluenced the thoughts of the poets of the Upanishads.
It is not in India only that the moon was looked
upon as a symbol of life and immortality. When
people counted by moons, the moon became naturally
the source and giver of life. People asked for more
moons, they lived so many moons, so that moon and
life became almost synonymous. Next, as to the
idea of immortal life after death, this was seen
symbolised in the waning or dying of the moon and
in the resurrection of the new moon. Traces of this
have been discovered even among the lowest races,
such as the Hottentots, who have a well-known
legend of the moon sending a messenger to men to
tell them, ¢ As I die and dying live, so shall ye also
die and dying livel.

By combining these two conceptions, people were
easily led on to the idea that as the departed went to
the moon, and as the moon increased and decreased,
they also increased and decreased with the moon.
Then again, there was in India another tradition that
the moon, the giver of rain and fertility, constituted
the favourite food of the gods, so that it required no
more than a combination of these traditions to arrive
abthe saying that, during the waning half, the gods fed
on the departed who were dwelling in the moon. Some
of these thoughts are expressed in the Rv. X. 85,19:

Névah navah bhavati gyamanah
Ahnam ketuh ushdsAm eti dgram
Bhagim devébhyah vi dadhati A-ydn
Pri kandrimah tirate dirghdm Hyuh.

¢‘He (the moon) becomes new and new when born ; the light of
days, he goes at the head of the dawns ; when he arrives, he dis-
tributes to the gods their share, the moon prolongs a long life.’

! Selected Essays, i. p. 610.
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Here it is clear that the moon is considered as the
source and giver of life, particularly of a long life,
while the share which he distributes to the gods may
mean either the sacrificial share for each god, which
is determined by the moon, as the regulator of seasons
and sacrifices, or the rain as the support of life,
which is supposed to come from the moon and to be
almost synonymous with it.

I do not maintain that all these ideas were clearly
present to the minds of the authors of the Upani-
shads. I only suggest that they formed the component
elements of that legendary language in which they
expressed their doctrines, trusting that they would be
understood by the people to whom their doctrines
were addressed.

We now come to a new phase of half-legendary,
half-philosophical speculation.

The Devayfina or Path of the Gods.

The souls of those who form the delight of the
gods, or who enjoy the company of the gods and
Fathers while dwelling in the moon, are said to have
reached this blessedness by their pious works, by
sacrifice, charity, and austerity, not by real know-
ledge. Hence, when they have enjoyed the full
reward of their good works they are supposed to
return again to this life, while those who have
acquired true knowledge, or what we should call true
faith, do not return, but press forward till they reach
Brahman, the Supreme God. This they achieve by the
Devayéana or the Path of the Gods, as distinct from
the Pitriyina, or the Path of the Fathers. For those
who have discovered this Path of the gods that leads
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to Brahman, and which can be discovered by know-
ledge only, there is no return, that is to say, they are
not born again. To be born again and to enter once
more into the vortex of cosmic existence is to the
authors of the Upanishads the greatest misfortune that
can possibly be conceived. The chief object of their
philosophy is therefore how to escape from this cosmic
vortex, how to avoid being born again and again.

It seems to me that, if we take all this into account,
we can clearly distinguish three successive stages in
the thoughts which the authors of the Upanishads
formed to themselves as to the fate of the soul after
death. In the Upanishads themselves these different
theories stand side by side. No attempt is made to
harmonise them, till we come to the Vedinta philo-
sophers, who looked upon all that is found in the
Veda as one complete revelation. But if we may
claim the liberty of historical criticism, or rather of
historical interpretation, we should ascribe the simple
belief in the so-called Pitriyana, the path of the
Fathers, and the journey of the soul to the moon, as
the home of the Fathers, to the earliest period. It is
no more than a popular belief, which we find else-
where also, that the soul will go where the Fathers
went, and that their abode is, not in the sun, but in
the moon, the luminary of the dark night.

Then came the new idea that this happy life with
the gods and the Fathers in the moon was the reward
for good works on earth, and that the reward for these
good works must after & time become exhausted.
What then? If in the meantime the concept of One
Supreme God, of an objective Brahman, had been
gained, and if it had been perceived that true blessed-
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ness and immortality consisted, not in such half-
earthly enjoyments as were in store for the departed
in the moon, and must after & time come to an end,
but in an approach to and an approximative know-
ledge of the Supreme Being, the conclusion followed
by itself that there must be another path besides that
of the Fathers leading to the moon, namely the path
of the gods (Devayana), leading through different
worlds of the gods, to the throne of Brahman or the
Supreme God. That road was open to all who had
gained a true knowledge of Brahman, and even those
who for & time had enjoyed the reward of their good

works in the moon might look forward after having
passed through repeated existences to being born
once more as human beings, gaining in the end a
true knowledge of the One Supreme God, and then
proceeding on the path of the gods to the throne
of the Supreme Deity, whether they call it Brahman,
Hiranyagarbha, or any other name, from whence
there is no return.

‘We shall see, however, that even this was not final,
but that there followed afterward a third phase of
thought, in which even this approach to the throne of
God was rejected as unsatisfactory. But before we
proceed to consider this, we have still to dwell for a
few moments on what was supposed to be the fate of
the souls, when they had to leave the moon and to
enter on & new course of being born and reborn, till
at last they gained complete freedom from cosmic
existence through a truer knowledge of God.

Metempsayochosis.
This is & curious and important chapter, because we
can clearly discover in it the first beginnings of a
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belief in Metempsychosis, or the transmigration of
souls. The ancients were convinced that this belief
came from the East, and they imagined that Pytha-
goras and others could have got their belief in
Metempsychosis from India only. We saw how little
foundation there was for this, and it can easily be
shown that a belief in the transmigration of souls
sprang up in other countries also, which could not
possibly have been touched by the rays of Indian or
Greek philosophy. But it is interesting nevertheless
to watch the first beginnings of that belief in India,
because we have here to deal with facts, and not
with mere theories, such as have been started by
recent students of Anthropology as to the origin of
Metempsychosis. They consider that a belief in the
migration of souls, particularly the migration of
human souls into animal bodies, has something to do
with what is called Animism. Now Animism is a
very useful word, if only it is properly defined. It is
a translation of the German Beseelung, and if it is
used simply as a comprehensive term for all attempts
to conceive inanimate objects as animate subjects,
nothing can be said against it. There is, however,
a very common mistake which should be carefully
guarded against. When travellers meet with tribes
that speak of trees or stones as sentient beings, and
attribute to them many things which of right belong
to animate or human beings only, we are told that
it is a case of Animism. No doubt, it is. But is not
Animism in this case simply another name for the
belief that certain inanimate objects are animate?
It may sound more learned, but of course, the name
explains nothing. What we want to know is how



JOURNEY OF THE SOUL AFTER DEATH. 153

human beings, themselves animate, could be so mis-
taken as to treat inanimate things as animate. Even
animals seldom mistake a lifeless thing for a living
thing. I believe that this tendency of the human
mind to attribute life and soul to lifeless and soulless
objects, can be and has been accounted for by & more
general tendency, nay, by what may almost be called
a necessity under which the human mind is laid by
human language, which cannot form names of any
objects except by means of roots, all of which are
expressive of acts. It was impossible to name and
therefore to conceive the sun or the moon, or & tree
or even & stone, éxcept as doers of something, which
something is expressed in one of those four or five
hundred roots that formed the capital of language.
This, which has been called Energism, is the highest
generalisation, and comprehends, and at the same
time accounts for Animism, Personification, Anthropo-
morphism, Spiritism, and several other ismas.

But the question now before us is this, Did a belief
in Transmigration of souls have anything to do with
Animism, or that general belief that not only animals
have souls like men, but that inanimate objects also
may be inhabited by souls? for it must be remem-
bered that from the very first Metempsychosis meant
the migration of the souls, not only into animals, but
likewise into plants.

Whatever may have been the origin of a belief in
Metempsychosis in other parts of the world, in India,
at all events so far as we may judge by the Upani-
shads, this belief had nothing to do with the ordinary
Animism. Its deepest source seems to have been
purely ethical. The very reason why the soul, after
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having dwelt for some time in the world of the
Fathers, had to be born again was, if you remember,
that the stock of its good works had been exhausted.
Let us hear then what the ancient Hindus thought
would happen to the soul after its descent from the
moon. Here we must be prepared again for a great
deal of childish twaddle; but you know that philo-
sophers, to say nothing of fond fathers and grand-
fathers, are able to discover a great deal of wisdom
even in childish twaddle. The soul, we read in the
Upanishads, returns through ether or through space,
and then descends to the earth in the form of rain.
On earth something that has thus been carried down
in the rain, becomes changed into food. This food,
it is said, is offered in a new altar-fire, namely in
man, and thence born of a woman, that is to say,
man eats the food and with it the germs of a new
life. These germs are invisible, but according to the
Upanishads, not the less real.

Reality of Invisible Things.

This belief in invisible realities is fully recognised in
the Upanishads. It applied not only to the invisible
agents in nature, their Devas or gods, whom they
carefully distinguished from their visible manifesta-
tions. They believed in a visible Agni or fire who
performed the sacrifice, but they carefully distin-
guished him from the invisible and divine Agni who
was hidden in the dawn, in the morn, nay even in
the two fire-sticks, unseen by any human eye, but
ready to appear, when the priests had properly
rubbed the fire-sticks. The same belief gave them
their clear concept of the soul, never to be seen or
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to be touched, yet more real to them than anything
else. Lastly their belief in something invisible that
constituted the life of every part of nature, meets us
on every page of the Upanishads. Thus we read in
the Khéndogya-Upanishad & dialogue between a son
and his father, who wants to open the eyes of his
son as to the reality of the Unseen or the Infinite in
nature, which is also the Unseen and Infinite in man,
which is in fact both Brahman and Atman, the Self:

The father said: ‘ My son, fetch me a fruit of the
fig-tree.’

The son replied: ¢ Here is one, sir.’

¢ Break it,” said the father.

The son replied : ‘It is broken. sir.’

The father: ‘What do you see there?’

The son: ¢ These seeds, almost infinitesimal.’

The father: ¢ Break one of them.’

The son: ‘It is broken, sir.’

The father: < What do you see there?’

The son: ¢ Not anything, sir.’

The father: ‘My son, that subtle essence, which
you do not see there, of that very essence this great
fig-tree exists.’

‘Believe it, my son. That which is the invisible,
subtle essence, in it all that exists, has its self. It
is the True, it is the Self, and thou, O son, art it.’

If people have once arrived at this belief in subtle,
invisible germs, their belief in the germs of living
souls descending in rain and being changed into
grains of corn, and being, when eaten, changed into
seed, and at last being born of a mother, whatever we,
a8 biologists, may think of it, is not quite so un-
meaning metaphysically as it seems at first sight.
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But while in this case we have only a transmigration
of the human soul across rain and food into a new
human body, we find in another passage (Kkindogya
V. 10, 8) far more minute details. Here we are told
that the rain which carries the soul back to earth is
taken up into rice, barley, herbs of every kind, trees,
sesamum, or beans. It is very difficult to escape
from these vegetable dwellings, and whoever the
persons may be that eat this food and afterwards
beget offspring, the germ of the soul, becomes like
unto them. And yet we are told that everything
is not left to accident, but that those whose conduct
has been good will quickly attain a good birth in
the family of Brihmanas or Kshatriyas or Vaisyas,
while those whose conduct has been bad, will quickly
attain an evil birth in the family of a Kandila, an
outcast, or,—and here we come for the first time on
the idea of a human soul migrating into the bodies
of animals,—he will become a dog or a hog. I think
we can clearly see that this belief in a human soul
being reborn as an outcast, or as a dog or a hog,
contains what I called an ethical element. This is
very important, at least as far as an explanation of
the idea of metempsychosis in India is concerned.
Whatever the influence of Animism may have been in
other countries in suggesting a belief in metempsy-
chosis, in India it was clearly due to a sense of moral
justice. As a man, guilty of low and beastly acts,
might be told even in this life that he was an out-
cast, or that he was a dog or a hog, so the popular
conscience of India, when it had once grasped the
idea of the continued existence of the soul after death,
would say in good earnest that he would hereafter
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be an outcast or a dog or a hog. And after this idea
of metempsychosis had once been started, it soon
set the popular mind thinking on all the changes and
chances that might happen to the soul in her strange
wanderings. Thus we read that the soul may incur
great dangers, because while the rain that falls from
the moon (retodhfh) on the earth, fructifies and
passes into rice, corn, and beans, and is eaten and
then born as the offspring of the eater, some of the
rain may fall into rivers and into the sea, and be
swallowed by fishes and sea-monsters. After a time
they will be dissolved in the sea, and after the sea-
water has been drawn upwards by the clouds, it may
fall down again on desert or dry land. Here it may
be swallowed by snakes or deer, and they may be
swallowed again by other animals, so that the round
of existences, and even the risk of annihilation
become endless. For some rain-drops may dry up
altogether, or be absorbed by bodies that cannot be
eaten. Nay, even if the rain has been absorbed and
has become rice and corn, it may be eaten by children
or by ascetics who have renounced married life, and
then the chance of & new birth seems more distant than
ever. Fortunately the soul, though it is conscious
in its ascent, is supposed to be without consciousness
in its descent through all these dangerous stages.
The Brihmans have always some quaint illustrations
at hand. The soul is like a man, they say, who in
climbing up a tree is quite conscious, but on falling
headlong down a tree loses his consciousness. Well,
in spite of all this folly or childish twaddle, there are
nevertheless some great thoughts running through it
all. First of all, there is the unhesitating belief that
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the soul does not die when the body dies ; secondly,
there is the firm conviction that there is & moral
government of the world, and that the fate of the
soul hereafter is determined by its life here on earth,
to which was soon added as an inevitable corollary,
that the fate of the soul here on earth, must have
been determined by its acts of a former life. All
these thoughts, particularly on their first spontaneous
appearance, are full of meaning in the eyes of the
student of religion, and there are few countries where
we can study their spontaneous growth so well as in
ancient India,

Absence of Hells.

This belief in metempsychosis accounts for the ab-
sence of hells as places of punishment, at least in the
earlier phases of the Upanishads. A difference is made
between souls that only pass through the manifold
stages of animal and vegetable life in order to be born
in the end as human beings, and those who are made to
assume those intermediate forms of rice and corn and
all the rest as a real punishment for evil deeds. The
latter remainin that state till their evil deeds are com-
Ppletely expiated, and they have a real consciousness of
their state of probation. But when their debts are
paid and the results of their evil deeds are entirely
exhausted, they have a -new chance. They may
assume a new body, like caterpillars when changed
into butterflies. Even then the impressions of their
former misdeeds remain, like dreams. Still in the
end, by leading a virtuous life they may become men
once more, and rise to the world of the Fathers in
the moon. Here a distinction is made, though not
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very clearly, between those whom the moon sets free
and those whom he showers down for & new birth.
Those who can answer the moon well, and assert
their identity with the moon, as the source of all
things, are set free to enter the Svargaloka by the
Path of the gods. Those who cannot, return. to the
earth, may in time gain true knowledge, and finally
likewise reach the Path of the gods and the world
of the Devas, the home of the lightnings, and the
throne of Brahman. Some of the later Upanishads,
particularly the Kaushitaki-Upanishad, enter into far
fuller details as to this last journey to the throne of
Brahman. But, as is generally the case, though there
may be some rational purpose in the general plan,
the minor details become almost always artificial and
unmeaning.

Now, however, when the soul has reached the
world of the gods and the abode of Brahman, from
whence there is no return to a new circle of cosmic
existence, a stream of new ideas sets in, forming a
higher phase philosophically, and probably a later
phase historically, as compared with the Path of the
Fathers and the Path of the Gods. We are introduced
to a dialogue, similar to that between the soul and the
moon, but now between the departed, standing before
the throne of Brahman, and Brahman himself.

Brahman asks him: ¢ Who art thou?’

And he is to answer in the following mysterious
words:

‘Iam like a season, and the child of the seasons,
sprung from the womb of endless space, sprung from
light. This light, the source of the year, which is the
past, which is the present, which is all living things
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and all elements, is the Self. Thou art the Self, and
what thou art, that am 1.’

The meaning of this answer is not quite clear. But
it seems to mean that the departed when asked by
Brahman what he is or what he knows himself to be,
says that he is like a season !, that is, like something
that comes and goes, but that he is at the same time
the child of space and time or of that light from which
all time and all that exists in time and space proceeds.
This universal source of all existence he calls the Self,
and after proclaiming that Brahman before him is that
Self, he finishes his confession of faith, by saying,
¢ What thou art, that am 1.’

In this passage, though we still perceive some traces
of mythological thought, the prevailing spirit is clearly
philosophical. In the approach of the soul to the throne
of Brahman we can recognise the last results that can
be reached by Physical and Anthropological Religion,
as worked out by the Indian mind. In Brahman sit-
ting on his throne we have still the merely objective
or cosmic God, the highest point reached by Physical
Religion; in the soul of the departed standing face to
face with God, we see the last result of Anthropological
Religion. We see there the human soul as a subject,
still looking upon the Divine Soul as an object. But
the next step, represented by the words, ‘What thou
art, that am I, opens a new vista of thought. The
human soul, by the very fact that it has gained true
knowledge of Brahman, knows that the soul also is
Brahman, recovers its own Brahmahood, becomes in
fact what it always has been, Brahman or the Universal
Self. Knowledge, true knowledge, self-knowledge

! The Sufl also calls himself the son of the season, see p. 357.
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suffices for this, and there is no longer any necessity
of toilsome travellings, whether on the Path of the
Fathers or on the Path of the Gods.

Transmigration as conoceived in the Laws of Manu.

Before, however, we enter on a consideration of this
highest flight of Indian philosophy, and try to discover
to what phases of thought this similarity or rather this
oneness with God, this Homoiosis or Henosis, corre-
sponds in other religions, we have still to dwell for a
short time on the later development of the theory of
transmigration as we find it in the Laws of Manu and
elsewhere, and as it is held to the present day by
millions of people in India. These Laws of Manu are,
of course, much later than the Upanishads. Though
they contain ancient materials, they can hardly, in
their present metrical form, be assigned to a much
earlier date than about the fourth century A.D. In their
original form they must have existed as Sitras; in
their present metrical form, they belong to the Sloka-
period of Indian literature. There existed many
similar collections of ancient laws and customs, com-
posed both in SQtras and afterwards in metre, but as
the Laws of Manu, or, as they ought to be more cor-
rectly called, the Laws of the Minavas, have acquired
a decided pre-eminence in Indisa, it is in them that we
can best study the later development of the belief in
metempsychosis.

As T said before, when the idea of the migration of
the soul through various forms of animal and vege-
table life had once been started, the temptation was
great to carry it out in fuller detail. Whereas in the
Upanishads we are only told that & man who has led

O] M
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an evil life, attains an evil birth, and may actually
come to life again as a dog or & hog, Manu is able to
tell us in far more minute detail what particular birth
is assigned to any particular crime. Thus we read in
V. 164, IX. 30, that a wife who has violated her duty
towards her husband is born as & jackal. In another
passage (VI. 63) we read of ten thousand millions of
existences through which the soul passes after it has
left this body. A Brihmana, we are told (XI. 25), who
has begged any property for a sacrifice, and does not
use the whole of it for the sacrifice, but keeps some of
it for himself, becomes for a hundred years a vulture
or & crow. In the last book of Manu this subject is
most fully treated. We read there, XII. 39:

I will briefly declare in due order what transmigra-
tions in the whole world a man obtains through each
of the three qualities. These qualities have been
defined before (35-37) as darkness, activity, and
goodmness.

The Three Qualities—Darkness, Activity, and Goodness.

Acts of darkness are those of which a man feels
ashamed.

Acts of activity or selfishness are those by which a
man hopes to gain profit or fame in the world, but of
which he need not feel ashamed. They may be called
selfish acts, but, from a moral point of view, they are
indifferent.

Acts of goodness are when a man desires knowledge,
with his whole heart, and his soul rejoices, and there
is no sense of shame.

Manu then continues:

Those endowed with goodness reach the state of
gods, those endowed with activity the state of men,
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and those endowed with darkness sink to the condi-
tion of beasts; this is the threefold course of trans-
migration. But know this threefold course of trans-
migration that depends on the three qualities to be
again threefold, low, middling, and high, according to
the particular nature of the acts and of the knowledge
of each man.
The Nine Classes.

Immovable beings, insects both small and great,
fishes, snakes, tortoises, cattle, and wild animals are
the lowest condition to which the quality of darkness
leads.

Elephants, horses, Sidras, and despicable barbarians,
lions, tigers, and boars are the middling states caused
by the quality of darkness.

Karanas (probably wandering minstrels and jug-
glers), Suparnas (bird-deities) and hypocrites, Raksha-
sas and Pisdkas (goblins) belong to the highest rank
of conditions among those produced by darkness.

Ghallas, Mallas, Natas, men who subsist by despic-
able occupations and those addicted to gambling and
drinking form the lowest order of conditions caused
by activity.

Kings and Kshatriyas (noblemen), the domestic
priests of kings, those who delight in the warfare of
disputants constitute the middling rank of the states
caused by activity.

The Gandharvas, Guhyakas, and the servants of the
gods, likewise the Apsaras, belong to the highest rank
of conditions produced by activity.

Hermits, ascetics, Brahmanas, the crowds of the
Vaimfnika deities (spirits moving in mid-air on their

Ma
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viménas, or chariots), the gods of the lunar mansions
and the Daityas form the first and lowest rank of the
existences caused by goodness.

Sacrificers, the sages, the gods, the Vedas, the
heavenly lights, the years, the manes, and the Sidhyas
constitute the second order of existences caused by
goodness.

The sages declare Brahm, the creators of the
Universe, the law, the Great One, and the Undiscern-
ible One to constitute the highest order of things
produced by goodness.

Thus the result of the threefold action, the whole
system of transmigrations which consists of three
classes, each with three subdivisions, and which -in-
cludes all created things, has been explained.

This systematic statement of the different stages of
transmigration is obscure in some points, particularly
when not only living beings, but heavenly lights, the
years, and even the Veda are mentioned as the result
of acts of goodness. We shall hereafter meet with
something very similar in the Hierarchies of Proclus
and of Dionysius the Areopagite. The place assigned
to certain classes of men, gods, and demi-gods is
curious and instructive, as showing the estimation in
which each of them was held at the time.

I am afraid it was rather tedious to follow Manu
through all the nine classes of beings through which
the human soul may pass. Yet these nine classes of
Manu acquire some interest, if we remember that
Plato also gives us a similar scheme of nine classes
into which the human soul may be reborn.

This coincidence in the number nine need not be more
than accidental. A comparison, however, of these two
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lists (Enneads) is instructive, as showing the different
estimation in which certain occupations were held in
India and in Greece. In India the nine steps of the
ladder of existences rise from the lowest animals to
the world of human beings in their various occupa-
tions, then to the demons, to the Vedas, the heavenly
lights, the years, the Fathers, and the gods, in their
various spheres of action, and lastly to the creator of
the world and to Brahman himself. In this we are
often reminded not only of the nine classes of Plato,
but likewise of the nine stages of the so-called heavenly
Hierarchy, as we find them in Proclus, and in Diony-
sius the Areopagite. There also, the number is nine,
nay the three triads are here, exactly as in India, sub-
divided each into three stages, and room is made as
in India, not only for animate beings, whether men or
angels, but likewise for inanimate, such as Thrones,
Powers, and Dominions. Whether these coincidences
are too great to be accepted as mere fortuitous coinci-
dences, we shall be better able to judge when we come
to consider the writings of Dionysius the Areopagite,
and their extraordinary influence both on the scholastic
and the mystic, that is, the psychological theology of
the Middle Ages.

Punishments of the Wicked.

Another important feature which marks the later
date of Manu's Laws is his acquaintance not only
with metempsychosis, but with punishments in-
flicted on the wicked in places which we must
call hells—for hells are a late invention in most
religions. Thus we read (XIIL 54), ¢ Those who have
committed mortal sins (mahfpitakas) having passed
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through a large number of years through dreadful
hells, obtain after the expiration of that term of
punishment, the following births:

‘The slayer of a Brihmana enters the womb of a
dog, a pig, & camel, a cow, a goat, a sheep, a deer,
a bird, a Kandila, and a Pukkasa.’

Here we have clearly the idea of punishment in
hell, apart from the punishment entailed by simply
being born again a8 a low animal. And what is
curious is that Yama, who at first was only conceived
as the ruler among the departed, as a kind deity
with whom the Pitris enjoyed themselves, is now
mentioned as inflicting torments on the wicked (XIL
17), a part which he continues to act in the later
literature of India.

In the hymns of the Rig-veda we find very little
that could be compared to the later ideas of hell.
Nor is there any reason to suppose, as both Roth and
Weber seem to do, that the Vedic Indians had realised
the idea of annihilation, and that they believed anni-
hilation to be the proper punishment of the wicked.
As they spoke of the abode of the blessed in very
general terms as the realms of light, they speak of the
wicked as being thrown or falling into karta, a pit
(Rv. IL. 29, 6; IX. 73, 8-9). They also speak of a
deep place (padam gabhiram, IV. 5, 5) and of lower
darkness (adharam tamak, X. 152, 4) as their abode.

There are some more passages in the Rig-veda
which may refer to punishment after death. Thus
we read (IL 29, 6), ¢ Protect us, O gods, from being
devoured by the wolf, or from falling into the pit.’
And again (IX. 73, 8-9), ‘The wise guardian of the
law is not to be deceived; he has placed purifiers
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(conscience) in the heart ; he knowing looks upon all
things, and hurls the wicked and lawless into the
pit.

In the Atharva-veda the description of the abode
of the wicked becomes more and more minute. We
read (IL. 14, 3) of a house (griba) for evil spirits, and
even the modern name of Naraka for hell occurs in
it. All this agrees with what we know from other
sources of the chronological relation of Vedic hymns,
Ubpanishads, and Manu’s Laws. The Upanishads speak
of a third path, besides the two paths that lead to the
Fathers and to the Gods, and they say (Brzh. Ar. VL 2,
16): ¢ Those who do not know these two paths become
worms, birds and creeping things.’ We also read in
some Upanishads, that there are unblessed or asurya
worlds, covered with blind darkness whither fools go
after death. The Brihmanas are sometimes more
explicit in their accounts of hell?, and in one passage
of the Satapatha Brihmana (XL 7, 2, 33), we actually
find a mention of the weighing of the soul, a concep-
tion so well known from Egyptian tombs.

Bridges.

The more we advance, the fuller the details become
about the two roads, the road leading to the Pitris
and the road leading to the Devas. I shall here call
your attention to one passage only in the Mah&bha-
rata which is highly important, because the two roads
are here for the first time? called Setus, or bridges (Anu-

! Weber, Z. D. M. G., ix. p. 240.

3 How familiar the idea of a bridge between this world and the
next must have been in Vedio times also, is shown by the frequent

allusions to the Atman, as the true bridge from Schein to Sein;
Khand. Up. VIIL 4, 1, &o.
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gitd, XX. p. 316), bridges of virtue or piety. It was
generally supposed that the idea of & bridge connect-
ing this world with the next was peculiar to Persia,
where the famous Kinvat bridge forms so prominent
a feature in the ancient religion. But the relation
between the Veda and the Avesta is so peculiar and so
intimate, that we can hardly doubt that the belief in
bridges between this world and the next was either
borrowed directly by the Persians from the Vedic
poets, or that it was inherited by both from their
common ancestors. It is quite true that the same idea
of a bridge between this and the next world occurs
in other countries also, where a direct influence of
Indian thought is out of the question, as, for instance,
among some North-American Indians!. But it is not
a bridge of virtue or of judgment as in India’ and
Persia. The idea of a bridge or a mere communica-
tion between this and the next world is in fact so
natural that it may be called the easiest and probably
the earliest solution of the problem with which, though
from a higher point of view, we are occupied in this
course of lectures, the relation between the natural and
the supernatural. When people had once learnt to
believe in a Beyond, they felt a gap between the here
and the there, which the human mind could not brook,
and which it tried, therefore, to bridge over, at first
mythologically, and afterwards philosophically. The
earliest, as yet purely mythological, attempt to connect
the world of men and the world of the gods is the belief
in a bridge called Bifrost, lit. trembling rest, such as
we find it in Northern mythology. It was clearly in-

1 Jones, Tvaditions of the North-American Indians, vol. i. p. 227.



JOURNEY OF THE SOUL AFTER DEATH. 169

tended originally for the rainbow. We are told that
it was created by the gods, and was called the bridge
of the Ases or the gods, the As-brft. It had three
colours, and was supposed to be very strong. But
however strong it was, it is believed that it will
break at the end of the world, when the sons of
Muspel come to ride across it. The Ases or gods
ride every day across that bridge to their judgment
seat near the well of Urd. It has a watchman also,
who is called Heimdall.

This is a purely mythological expedient to connect
heaven and earth, for which Physical Religion chose
very naturally the emblem of the rainbow.

In India and Persia, however, the case is different.
First of all the bridge there is not taken from any-
thing in nature. It is rather an ethical postulate.
There must be a way, they argued, on which the
soul can approach the deity or by which it can be
kept away from the deity,—hence they imagined that
there was such a way. That way in India was the
Road of the Fathers and afterwards the Road of the
Gods. PBut it is very important to observe that in
India also this road (yina) was called setu, bridge,
though it had not yet received a proper name. In
the Veda, Rv. I. 38, 5, the path of Yama is mentioned,
which is really the same as the Road of the Fathers,
for Yama was originally the ruler of the Fathers. If
therefore the poets say, Ma vo garitd pathd Yamasya
gid upa, May your worshipper not go on the path of
Yama, they simply mean, may he not yet die. When
there was once a bridge, a river also would soon be
imagined which the bridge was to cross. Such a
river, though it does not occur in the hymns, occurs
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in the BrAhmanas under the name of Vaitarani, which
simply means ‘what leads on or what has to be crossed.’
It is probably but another name for the river Vigard,
the ageless, which, as we saw in the Upanishads, the
departed had to pass.

You may remember that at the funeral ceremonies
of the Vedic Indians & cow (Anustarani) had to be
sacrificed. This cow was supposed to carry the de-
parted across the Vaitarani river, and later it -became
the custom in India, and, I am told, it is so now, to
make a dying man lay hold of the tail of a cow,
or, as among the Todas, of the horns of a buffalo.
But though in India the belief in a Road of the
Fathers and a Road of the Gods seems to have arisen
from a moral conviction that there must be such a
path to lead the departed, whether as a reward or as
a punishment, to the world of the Fathers, and to the
world of the Gods, that path was identified in India
also not only with the rainbow, but likewise, as Pro-
fessor Kuhn has tried to show (K. Z,, ii. p. 318), with
the Milky Way. In the Vishnu-purdna (p. 227) the
Devayana is placed north of Taurus and Aries, and
south of the Great Bear, which is the exact situation
of the starting-point of the Milky Way. Professor
Kuhn has pointed out a most curious coincidence.
Let us remember that in order to reach the Devayéna,
supposed to be the Milky Way, the departed had to
be carried across the Vaitarani river by a cow. Is it
not strange that in the North of Germany to the
present day the Milky Way should be called Kaupat,
that is, cow-path, and that the Slavonians should call
it Mavra or Mavriza, which means a black speckled
cow. Nay, in the poem of Tundalus (ed. Hahn, pp.
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49-50), we read that the soul has to drive a stolen
cow across that bridge. Such coincidences are very
startling. One hardly knows how to account for
them. Of course, they may be due to accident,
but, if not, what an extraordinary pertinacity would
they show even in the folklore of the Aryan nations.

However, though in some places the Devayina has
been identified with the Milky Way, in others and
more ancient passages it was clearly conceived as the
rainbow, as when we read in the Brihad-dranyaka
Upanishad IV. 4, 8:

‘The small, old path stretching far away (vitatah
or vitarak) has been found by me. On it, sages who
know Brahman move on to the Svargaloka (heaven),
and thence higher, as entirely free.

‘On that path they say that there is white and
blue, yellow, green, and red ; that path was found by
Brahman, and on it goes whoever knows Brahman,
and who has done good, and obtained splendour.” We
have here the five colours of the rainbow, while the
Bifrost rainbow had only three.

The idea that the wicked cannot find the path of
the Fathers or the Gods is not entirely absent in the
Upanishads. For we read (Brih. Ar. IV. 4, 10):

¢ All who worship what is not knowledge, enter into
blind darkness;’ and again, ‘There are indeed those
unblessed worlds covered with blind darkness. Men
who are ignorant, not enlightened, go after death to
these worlds’ Nay, in the Satapatha Brihmana I. 9,
8, 2, we actually read of flames on both sides of the
path which burn the wicked, but do not touch the
pure soul.

‘The same path leads either to the Gods or to the
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Fathers. On both sides two flames are ever burning :
they scorch him who deserves to be scorched, and
allow him to pass who deserves to pass.’

There is also a line quoted in the Nirukta which
may refer to this path, where women say :

neg gihmiyantyo narakam patima.
¢May we not walk crooked and fall into hell.’

It is, however, in the ancient religion of Persia that
this bridge becomes most prominent. It has there
received the name of Kinvaf, which can only mean
the searching, the revenging, the punishing bridge,
ki being connected with Greek rlw, r{vw, and rios.

Of this bridge we read in the Vendidad, XIX. 29:

‘Then the fiend, named Vizaresha, carries off in
bonds the soul of the wicked Daéva-worshippers who
live in sin. The soul enters the way made by time,
and open both to the wicked and to the righteous.
And at the head of the Kinvat bridge, the holy
bridge made by Mazda, they ask for their spirits and
souls the reward for the worldly goods which they
gave away here below.’

This bridge, which extends over hell and leads to
paradise, widens for the soul of the righteous to the
length of nine javelins, for the souls of the wicked it
narrows to a thread, and they fall into helll.

When we find almost the same -circumstantial
account among the Mohammedans, it seems to me
that we shall have to admit in this case an actual
historical borrowing, and not, as in the case of

1 ArdA Viraf, V. 1, Darmesteter, Vendidad, 8. B. E., iv. p. 212
note.
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Indians and Persians, a distant common origin. The
idea of the bridge was probably adopted by the Jews
in Persial, and borrowed by Mohammed from his
Jewish friends. It is best known under the name of
Es-Siréit. The seventh chapter of the Koran, called
Al Aarif, gives the following account of the bridge:
‘And betwixt the two there is a veil, and on
al Aarif are men who know each (the good and the
wicked) by marks, and they shall cry out to the
fellows of Paradise: Peace be upon you! They cannot
enter it, although they so desire. But when their
sight is turned towards the fellows of Fire, they say :
O Lord, place us not with the unjust people! And
the fellows in al Aardf will cry out to the men
whom they know by their marks, and say, Of no
avail to you were your collections, and what you
.were 80 big with pride about; are these those ye
swore that God would not extend mercy to? Enter
Paradise, there is no fear for you, nor shall ye be
grieved. But the fellows of Fire shall cry out to the
fellows of Paradise, ¢ Pour out upon us water, or
something of what God has provided you with.”’
When we find a similar account among the Todas
in Southern India, it is difficult to say whether they
derived it from the Brihmans or possibly from a
Mobhammedan source. It resembles the latter more
than the former, and it might be taken by some
ethnologists as of spontaneous growth among the
Dravidian inhabitants of India. According to a writer

! In the fourth or the beginning of the fifth century, Jewish
doctors are known to have been all-powerful at the Sassanian
court, under Sapor II and Yazdagard. Academy, Nov. 28, 1891,
p- 488.
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in the Nineteenth Century, June, 1892, p. 959, the -
Todas have a heaven and a hell, the latter a dismal
stream full of leeches, across which the souls of the
departed have to pass upon a single thread, which
breaks beneath the weight of those burdened with
sin, but stands the slight strain of a good man’s soul.

In the Talmud, as I am informed by the Rev. Dr.
Gaster, this bridge does not seem to be known. It
is mentioned, however, in the 21st chapter of the
Jana debe Eliahu, a work of the tenth century, but
containing fragments of much earlier date. Here we
read: ‘In that hour (of the last judgment) God calls
back to life the idols of the nations,and he says: “Let
every nation with their god cross the bridge of
Gehinom, and when they are crossing it, it will
appear to them like a thread, and they fall down into
Gehinom, both the idols and their worshippers.”’
The passage occurs once more in the Yalkut Shim-
eant, ii. § 500, ed. pr. (Salonica, 1526), f. 87 seq., and
according to the best judges, the legend itself goes
back to pre-islamitic times.

So far we are still on safe and almost historical ground.
But the belief in such a bridge is not confined to the
East; and yet, when we are told that the peasants in
Yorkshire spoke not so long ago of a * Brig o’ Dread,
Na broader than a threadl, we can hardly believe that
this Brig o’ Dread is the modern representative of
the northern Bifrost bridge, because that bridge was
never a very narrow bridge, to be crossed by the good
only. I think we must here again admit a real his-
torical communication. Itis more likely, I think, that

! J. Thoms, Anecdotes and Tvaditions, pp. 89-90 ; Grimm, Deutsche
Mythologie, p. 794.
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the idea of this bridge caught the fancy of some crusa-
der, and that he spoke or sang of it on his return to
France, and that with the Normans the Brig o’ Dread
travelled into England. In France also the peasants
of Nidvre know of this bridge as a small plank which
Saint Jean d’Archange placed between the earth and
paradise, and of which they sing:

Pas pu longue, pas pu large

Qu’'un ch’'veu de la Sainte Viarge,

Ceux qu’'savont la raison d' Dieu,

Par dessus passeront,

Ceux qu’ la sauront pas
Au bout mourront.

‘Not longer, not larger than a hair of the Holy Virgin, those
who know the reason of God (or the prayer of God) will pass over
it ; those who do not know it, will die at the end.’

From the folk-lore of the peasants this belief in a
bridge leading from this to a better world found its
way into the folk-lore of medizval theologians, and
we read of a small bridge leading from purgatory to
paradise in the Legenda Aurea, ¢. 50 (De S. Patricio),
and in other places 1.

Is it not curious to see these ideas either cropping
up spontaneously in different parts of the world, or
handed on by a real historical tradition from India
to Persia, from Persia to Palestine, from Palestine to
France, and from France even to Yorkshire? And at
the root of all, there is that simple but ineradicable
belief that the Human and the Divine cannot be
separated for ever, and that as the rainbow bridges
heaven and earth, or as the galaxy shows us a bright
way through myriads of stars to the highest Empy-
rean, there must be a bridge between Earth and

! Cf. Liebrecht zu Gervasius, Otia imperialia, Hanover, 1856, p. 90.
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Heaven, between the soul and God; there must be
a Way, and a Truth, and a Life to guide the soul to
its real home, or, as another religion expresses it,
there must be a faith to take us home, and to make
us all one in God. (Cf. St. John xvii. 21.)



LECTURE VL

THE ESCHATOLOGY OF THE AVESTA.

General similarities in Bsohatological Legends.

MENTIONED at the end of my last Lecture a

number of traditions gathered from different parts
of the world, and all having reference to & bridge
between earth and heaven. Some of these traditions
were purely mythological, and were suggested, as it
seemed, by actual phenomena of nature, such as the
rainbow and the Milky Way. Others, on the contrary,
sprang evidently from a moral conviction that there
must be a way by which the human soul could return
to God, a conviction which, however abstract in its
origin, could not altogether resist being likewise
clothed in the end in more or less fanciful and mytho-
logical phraseology.

When we have to deal with common traditions
found in India, Greece, and Germany, we must
generally be satisfied if we can discover their simplest
germs, and show how these germs grew and assumed
a different colouring on Indian, Greek, or German
soil. I explained this to you before in the case of
the Greek Charites, the Sanskrit Haritas. Here we
find that the words are identically the same, only
pronounced differently according to the phonetic pecu-
liarities of the Greek and the Sanskrit languages.

O] N
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The common germ was found in the bright rays of
the sun, conceived as horses in the Veda, as beautiful
maidens in Greece. The same applies, as I showed
many years ago, to the Greek Daphne. Daphne would
in Sanskrit be represented by Dahani, and this
would mean the burning or the bright ome. This
root dah has yielded the name for day and dawn in
German. In Sanskrit it has been replaced by Ahanil.
There is in the Veda a clear reference to the Dawn
dying whenever the sun tries to approach her, and we
bave a right therefore to interpret the Greek legend
of Daphne, trying to escape from the embraces of
Phoebus, as a repetition of the same story, that the
Dawn, when she endeavours to fly from the ap-
proaches of the sun, either dies or is changed into a
laurel tree. This change into a laurel tree, however,
was possible in a Greek atmosphere only, where
daphne had become the name of the laurel tree, which
was called daphne because the wood of the laurel
tree was easy to kindle and to burn.

The lessons which we have learnt from Comparative
Mythology hold good with regard to Comparative
Theology also. If we find similar religious or even
philosophical ideas or traditions in Greece and in
India, we must look upon them simply as the result
of the common humanity or the common language of
the people, and be satisfied with very general features ;
but when we proceed to compare the ideas of the
ancient Parsis with those of the Vedic poets, we
have a right to expect coincidences of a different
and a much more tangible nature,

! See Hopkins, On English day and Sanskrit (d)ahan. Pro-
ceedings of American Oriental Society, 1892,
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Peouliar relation between the Religions of India and Persia.

The exact historical relation, however, between the
most ancient religions of India and Persia is very
peculiar, and by no means as yet fully elucidated.
It has been so often misconceived and misrepresented
that we shall have to examine the facts very carefully
in order to gain a clear conception of the real re-
lationship of these two religions. No religion of the
ancient world has been so misrepresented as that con-
tained in the Avesta. We shall therefore have to enter
into some details, and examine the Zpsissima verba of
the Avesta. In doing this I am afraid that my lec-
ture to-day on the Avesta and its doctrines touching
the immortality of the soul, will not contain much
that can be of interest to any but Oriental scholars.
But what I have always been most anxious about,
is that those who follow these lectures should get an
accurate and authentic knowledge of the facts of the
ancient religions. Many people are hardly aware how
difficult it is to give a really accurate account of any of
the ancient Oriental religions. But think how difficult
it is to say anything about the real teaching of Christ,
without being contradicted by some Doctor of Divinity,
whether hailing from Rome or from Edinburgh. And
yet the facts lie here within a very narrow compass,
very different from the voluminous literature of the
religions of the Brahmanist or Buddhists. The lan-
guage of the New Testament is child’s play compared
to Vedic Sanskrit or Avestic Zend. If then one
sees the wrangling going on in churches and chapels
about the right interpretation of some of the simplest
passages in the Gospels, it might seem almost hopeless

Na
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to assert anything positive about the general cha-
racter of the Vedic or Avestic religions. Yet, strange
to say, it has happened that the same persons who
seem to imagine that no one but a Doctor of Divinity
has any right to interpret the simplest verses of the
New Testament, feel no hesitation in writing long
essays on Zoroaster, on Buddhism and Mohammedan-
ism, without knowing a word of Zend, Pili, or Arabic.
They not only spread erroneous opinions on the
ancient Eastern religions, but they think they can
refute them best, after having thus misrepresented
them. If the Avestic religion has once been repre-
sented as Fire-worship and Dualism, what can be
easier than to refute Fire-worship and Dualism? But
if we consult the original documents, and if we dis-
tinguish, as we do in the case of the New Testament,
between what is early and what is late in the sacred
canon of the Zoroastrians, we shall see that Zoroaster
taught neither fire-worship nor dualism.

Zoroaster teaches neither FPire-worship nor Dualism.

The supreme deity of Zoroaster is Ahuramazda, not
Atar, fire, though Atar is sometimes called the son of
Ahuramazda®. Fire no doubt is & sacred object in all
ancient sacrifices, but the fire, as such, is no more
worshipped as the supreme God in the Avesta than it
is in the Veda.

If we want to understand the true nature of the
religion of Zoroaster we must remember, first of all,
that the languages in which the Veda and Avesta are
composed are more closely related to each other than
any other language of the Aryan family, They are

' Physical Religion, p. 231.
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in fact dialects, rather than two different languages.
‘We must also remember that the religions of Zoroaster
and of the Vedic Rishis share a certain number of
their deities in common. It used to be supposed that
because deva in the Veda is the name for gods, and
in the Avesta the name for evil spirits, therefore the two
religions were entirely antagonistic. But that is not
the case. The name for gods in the Veda is not only
deva, but likewise asura. This name, if derived
from asu, breath, meant originally the living, he who
lives and moves in the great phenomena of nature,
or, as we should say, the living God. Certain Vedic
gods, particularly Varuna, are in the Veda also
called Asura in the good sense of the word. But
very soon the Sanskrit asura took a bad sense, for
instance, in the last book of the Rig-veda and in the
Atharva-veda, and particularly in the Brahmanas.
Here we constantly find the Asuras fighting against
the Devas. Deva, as you remember, was the common
Aryan name for gods, as the bright beings of nature.
But while Asura became the name of the highest deity
in the Avesta, namely Ahuramazda or Ormazd, deva
occurs in the Avesta always in a bad sense, as the
name of evil spirits. These D evas (daévas),the modern
Persian div, are the originators of all that is bad, of
every impurity, of sin and death, and are constantly
thinking of causing the destruction of the fields and
trees and of the houses of religious men. The spots
most liked by them, according to Zoroastrian notions,
are those most filled with dirt and filth, and especially
cemeteries, which places are therefore objects of the
greatest abomination to a true Ormazd worshipper®.

! Haug, Essays on the Parsis, p. 268.
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It is difficult to account for these facts, but we
must always remember that while some of the prin-
cipal Vedic deities, such as Indra?, for instance, occur
in the Avesta as demons, other Devas or divine beings
in the Veda have retained their original character in
the Avesta, for instance Mithra, the Vedic Mitra,
the sun, Airyaman, the Vedic Aryaman, likewise a
name of the sun, a deity presiding over marriages.
Bhaga, another solar deity in the Veda, occurs in
the Avesta as bagha, and has become there a general
name for god. This word must be as old as deva,
for it occurs in the Slavonic languages as bog, god.
It is known also from the name of Behistiin, the
mountain on which Darius engraved his great in-
scriptions, in cuneiform letters. The Greeks call it
Bayagrava, i.e. the place of the gods. Other divine
names which the Avesta and the Veda share in
common are the Avestic Armaiti, the Vedic Ara-
mati, the earth, Nardsamsa, lit. renowned among
men (a name of Agni, Plshan, and other gods in the
Veda), the Avestic Nairyisanha, a messenger of
Ormazd. Lastly, we find that while Indra has become
8 demon under the name of Andra, one of his best-
known Vedic epithets, namely, Vritrahan, slayer of
Vritra, occurs in the Avesta as Verethraghna, mean-
ing simply the conqueror, the angel who grants
victory. His name becomes in the end Behrim, and
one of the Yashts is addressed to him, the Behram
Yasht. It has generally been supposed, therefore,
that a religious schism took place, and that Zara-
thushtra seceded from the worshippers of the Vedic

! Also Saurva dadva, i.e. Sarva, and Naornhaithya daéva, the
Nasatyau.
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Devas. There is some truth in this, but though there
was a severance, there always remained a common
background for the two religions. Many of the Vedic
deities were retained, subject only to the supremacy
of Ahuramazda. It is the idea of one supreme God,
the Ahuramazda, which forms the characteristic dis-
tinction between the Avestic and the Vedic religions.
Only Zarathushtra’s monotheism does not exclude a
belief in a number of deities, so long as they are not
conceived as the equals of Ahuramazda. In his moral
character Ahuramazda may really be looked upon as
a development of the Vedic Varuna, but the moral
character of this deity has become far more prominent
in the Avesta than in the Veda.

The Avestic religion, as we know it from its own
sacred books, is in fact a curious mixture of mono-
theism, polytheism, and dualism. Ahuramazda is no
doubt the supreme God, the creator and ruler of all
things, but there are many other divine beings who,
though subject to him, are yet considered worthy of
receiving adoration and sacrificial worship. Again,
Ahuramazda, so far as he represents the good spirit,
spenta mainyu, the spirit of light, is constantly
opposed by Angra mainyu, best known in our times
as Ahriman, the evil spirit, the spirit of darkness.
But these two spirits were not originally conceived as
two separate beings. In the ancient Githas there is
no trace as yet of a personal conflict between Ormazd
and Ahriman. The enemy against whom Ormazd
fights there, is Drukh, the Vedic Drub, ‘the lying
spirit.” Darius also in the cuneiform inscriptions does
not yet mention Ahriman as the opponent of Ormazd
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The Problem of the Origin of Evil.

Dr. Haug seems quite right in stating that Zara-
thushtra, having arrived at the idea of the unity and
indivisibility of the Supreme Being, had afterwards to
solve the great problem which has engaged the atten-
tion of so many wise men of antiquity and even of
modern times, namely, how to reconcile the imperfec-
tions discernible in the world, the various kinds of
evil, wickedness, and baseness, with the goodness and
justice of the one God. He solved this question philo-
sophically, by the admission of two primeval causes,
which, though different, were united, and produced
the world of material things as well as that of the
spirit. This doctrine may best be studied in the
thirtieth chapter of the Yasna. The one who pro-
duced all reality (gaya) and goodness is called there
the good mind (vohu mand), the other, through whom
the unreality (agyaiti) originated, bears the name
of the evil mind (akem mand). All good, and true,
and perfect things, which fall under the category of
reality, are the productions of the ¢ good mind,” while
all that is bad and delusive belongs to the sphere
of ‘ non-reality, and is traced to the evil mind. These
are the twa moving causes in the universe, united
from the beginning, and therefore called twins (yéma4,
Sk. yamau). They are present everywhere, in Ahura-
mazda as well as in men. These two primeval prin-
ciples, if supposed to be united in Ahuramazda himself,
are called spenta mainyu, his beneficent spirit, and
angra mainyu, his hurtful spirit. That Angra mainyu
was not conceived then as a separate being, opposed
to Ahuramazda, Dr. Haug has proved from Yasna
XIX. 9, where Ahuramazda is mentioning these two
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spirits as inherent in his own nature, though he dis-
tinctly called them the ‘ two masters’ (pAyf), and the
‘two creators.” But while at first these two creative
spirits were conceived as only two parts or ingre-
dients of the Divine Being, this doctrine of Zara-
thushtra’s became corrupted in course of time by
misunderstandings and false interpretations. Spenta
mainyu, the beneficent spirit, was taken as a name
of Ahuramazda himself, and the Angra mainyu, by
becoming entirely separated from Ahuramazda, was
then regarded as the constant adversary of Ahura-
mazda. This is Dr. Haug's explanation of the Dualism
in the later portions of the Avesta, and of the constant
conflict between God and the Devil which we see
for instance in the first fargard of the Vendidadd. The
origin of good and evil would thus have been trans-
ferred unto the Deity itself, though there the possible
evil was always overcome by the real good. Zoroaster
had evidently perceived that without possible evil
there can be no real good, just as without temptation
there can be no virtue. The same contest which
is supposed to be carried on within the deity, is also
carried on by each individual believer. Each be-
liever is exhorted to take part in the fight against
the evil spirit, till at last the final victory of good
over evil will be secured.

This, of course, is not stated in so many words,
but it follows from passages gathered from different
parts of the Avesta.

The Angels, originally qualities of Ormasd.

The same process of changing certain qualities of
the Divine Being into separate beings can be clearly
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watched in the case of the Ameshaspentas. The
Ameshaspentas of the Avesta are lit. the immortal
benefactors. These were clearly at first mere quali-
ties of the Divine Being, or gifts which Ormazd might
grant to his worshippers, but they became afterwards
angelic or half-divine beings, such as Vohu mand
(Bahman), good mind, Asha vahishta (Ardi bahisht),
the best truth, Armaiti (Spendarmad), devotion and
piety, Ameretidd (Amardid), immortality, Haurva-
tdd (Khordad), health, Kshathra vairya (Shahri-
var), abundance of earthly goods.

As these angels formed in later times the great
council of Ormazd, Abriman also was supposed to be
surrounded by a similar council of six. They were
Akem mand, the evil spirit, Indra, Saurva, Naon-
haithya, and two personifications of Darkness and
Poison. In this way the original Monotheism of the
Zoroastrian religion came to be replaced by that Dual-
ism which is wrongly supposed to be the characteristic
feature of the ancient Persian religion, and offers many
points of similarity with the belief in God and His
angels, and in a devil also, as we find it in the later
portions of the Old Testament. From thence this
belief was transferred to the New Testament, and
is still held by many as a Christian dogma. Whether
this belief in God and a devil and the angels forming
their respective councils was actually borrowed by
the Jews from Persia, is still an open question. If
any of the Persian names of these angels or devils
had been discovered in the Old Testament, the ques-
tion would at once have been settled; but there is
only one really Persian name of onme of these evil
spirits attached to Ahriman, which actually has found
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its way into the Old Testament in the apocryphal
book of Tobit, iii. 8, namely Asmodeus, which is the
Persian Aéshma daeva, the demon of anger and
wrath. This name could have been borrowed from
a Persian source only, and proves therefore the exis-
tence of a real historical intercourse between Jews
and Persians at the time when the book of Tobit was
written. We look in vain for any other Persian name
of a good or an evil spirit in the genuine books of
the Old Testament?!, though there is no doubt great
similarity between the angels and archangels of the
Old Testament and the Ameshaspentas of the Avesta,
as has been shown by Dr. Kohut in his very learned
essay on this subject.

Of all this, of the original supremacy of Ahura-
mazda, of the later dualism of Ahuramazda and
Angra mainyu, and of the councils of these two hos-
tile powers there is no trace in the Veda. Traces,
however, of a hostile feeling against the Asuras in
general appear in the change of meaning of that word
in some portions of the Rig-veda and the Atharva-
veda, and more particularly in the Brihmanas.

Asuras and Suras.

A new change appears in the later Sanskrit litera-
ture. Here the Asuras, instead of fighting with the
Devas, are represented as fighting against the Suras;
that is to say, by a mere mistake the ‘A’ of Asura
has been taken as a negative ‘a,” whereas it is the
radical ‘a’ of asu, breath, and a new name has been
formed, Sura, which seemed to be connected with

! See, however, my remarks on p. 52, on the appellation Ahmi
yat ahmi.
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svar, the sky, and was used as a name of the gods,
opposed to the Asuras, the Non-gods?. This is how
mythology is often made. All the fights between the
Suras and Asuras, of which we read so much in the
Purdnas, are really based on a misunderstanding of
the old name of the living God, namely Asu-ra, not
A-sura.

In whatever way we may try to account for the
change of the Vedic Devas, gods, into the Avestic
Daévas, evil spirits, there can be no doubt that we
have to deal here with an historical fact. For some
reason or other the believers in the true Asuras and
in Ahuramazda must have separated at a certain
time from the believers in the Vedic Devas. They
differed on some points, but they agreed on others.
In fact, we possess in the Yasna, in one of the more
ancient remnants of Zarathushtra’s religion, some
verses which can only be taken as an official formula
in which his followers abjured their belief in the
Devas. There (Yasna XII) we read:

Abjuration of Daéva Worship.

‘I cease to be a Deva (worshipper). I profess to
be a Zoroastrian Mazdayaznian (a worshipper of
Ahuramazda), an enemy of the Devas, and a devotee
of Ahura, a praiser of the immortal benefactors
(Ameshaspentas). In sacrificing to the immortal
Ameshaspentas I ascribe all good things to Ahura-
mazda, who is good and has (all that is) good, who
is righteous, brilliant, glorious, who is the originator
of all the best things, of the spirit of nature (giush),

1 By the same process, sita, bright, seems to have been formed
from asita, dark.
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of righteousness, of the luminaries, and the self-
shining brightness which is in the luminaries.

‘I forsake the Devas, the wicked, bad, wrongful
originators of mischief, the most baneful, destructive,
and basest of beings. I forsake the Devas and those
like Devas, the sorcerers and those like sorcerers, and
any beings whatever of such kinds. I forsake them
with thoughts, words, and deeds, I forsake them
bereby publicly, and declare that all lies and false-
hood are to be done away with.’

I do not see how after this any one can doubt that
the separation of the followers of Zarathushtra, the
believers in Ahuramazda, from the worshippers of the
Vedic Devas, was a real historical event, though it
does by no means follow that their separation was
complete, and that the followers of Zoroaster surren-
dered every belief which they formerly shared in
common with the Vedic Rishis.

I think we shall be perfectly right if we treat the
Avestic as a secondary stage, as compared with the
old Vedic religion, only we must guard against the
supposition that the Avesta could not have preserved
a number of ideas and religious traditions older even
and simpler than what we find in the Veda. The
Vedic poets, and more particularly the Vedic philo-
sophers, have certainly advanced much beyond the
level that had been reached before they were de-
serted by the Zoroastrians, but the Zoroastrians may
have preserved much that is old and simple, much
that dates from a period previous to their separation,
much that we look for in vain in the Veda.
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Immortality of the Soul in the Avesta.

This seems certainly to be the ¢ase when we com-
pare the Persian accounts of the immortality of the
soul and its migrations after death with those which
we examined before in the Upanishads. The idea
that knowledge or faith is better than good works,
and that a higher immortality awaits the thinker
than the doer, an idea so familiar to the authors
of the Upanishads, is quite foreign to the Avesta.
The Avestic religion is before all things an ethical
religion. It is meant to make people good. It holds
out rewards for the good, and punishments for the
bad in this life and in the life to come. It stands
in this respect much more on the old level of the
Vedic hymns than on that of the Upanishads. In
the hymns, as we saw, the departed was simply told
to run on the good path, past the two dogs, the brood
of Sarama, the four-eyed, the grey, and then to go
towards the wise Pitris or Fathers who were happily
rejoicing with Yama. Or the departed was told to
go forth on those ancient roads on which his fore-
fathers had departed, and to meet the two kings
delighting in (svadha) offerings, Yama and the god
Varuna. Nothing is said there of the smoke carrying
him to the sky, nor of the sun moving towards the
south or the north, or of the departed rising upwards
till he reaches the moon or the place of lightning.
The goal of the journey of the departed is simply the
place where he will meet the Fathers, those who
were distinguished for piety and penance, or those
who fell in battle, or those who during life were
generous with their wealth.
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The Pitris or Pathers as conceived in the Vedic Hymns.

All this is much more human than the account
given in the Upanishads. And when we read in the
Rig-veda the invocations addressed to the Pitris or
the three generations of ancestors, we find there too
again a much more childlike conception of their
abode than what is given us in the Upanishads.
Sometimes the great-grandfathers are supposed to be
in heaven, the grandfathers in the sky, and the
fathers still somewhere on the earth, but all are
invited together to accept the offerings made to them
at the Sriddhas, nay, they are supposed to consume
the viands placed before them. Thus we read (Rig-
veda X. 15):

1. May the Soma-loving Fathers?!, the lowest, the
highest, and the middle arise! May the gentle and
righteous Fathers who have come to life (again), pro-
tect us in these invocations!

2. May this salutation be for the Fathers to-day,
for those who bave departed before or after; whether
they now dwell in the sky above the earth, or among
the blessed people!

3. I invited the wise Fathers . ... may they come
hither quickly, and sitting on the grass readily par-
take of the poured-out draught!

4. Come hither to us with your help, you Fathers
sitting on the grass! We have prepared these liba-
tions for you, accept them! Come hither with your
most blessed protection, and give us health and wealth
without fail !

1 The Fathers who have reached the moon.
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5. The Soma-loving Fathers have been -called
hither to their dear viands which are placed on the
grass. Let them approach, let them listen, let them
bless, let them protect us!

6. Bending your knee and sitting on my right
accept all this sacrifice. Do not hurt us, O Fathers,
for any wrong that we may have committed against
you, men as we are!

7. When you sit down on the lap of the red dawns,
grant wealth to the generous mortal! O Fathers,
give of your treasure to the sons of this man here,
and bestow vigour here on us!

8. May Yama, as a friend with friends, consume
the offerings according to his wish, united with those
old Soma-loving Fathers of ours, the Vasishthas, who
arranged the Soma draught!

9. Come hither, O Agni, with those wise and truth-
ful Fathers who like to sit down near the hearth,
who thirsted when yearning for the gods, who knew
the sacrifice, and who were strong in praise with
their songs!

10. Come, O Agni, with those ancient Fathers who
like to sit down near the hearth, who for ever praise
the gods, the truthful, who eat and drink our obla-
tions, making company with Indra and the gods!

11. O Fathers, you who have been consumed by
Agni, come here, sit down on your seats, you kind
guides! Eat of the offerings which we have placed
on the turf, and then grant us wealth and strong
offspring !

12. O Agni, O Gitavedas, at our request thou hast
cairied the offerings, having first rendered them
sweet. Thou gavest them to the Fathers, and they
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fed on their share. Eat also, O god, the proffered
oblations ! )

13. The Fathers who are here, and the Fathers
who are not here, those whom we know, and those
whom we know not, thou, Gitavedas, knowest how
many they are, accept the well-made sacrifice with
the sacrificial portions!

14, To those who, whether burnt by fire or not
burnt by fire, rejoice in their share in the midst of
heaven, grant thou, O King, that their body may take
that life which they wish for !

Compared with these hymns, the Upanishads repre-
sent a decidedly later development and refinement;
they represent, in fact, the more elaborate views of
speculative theologians, and no longer the simple
imaginings of sorrowing mourners.

If we now turn to examine the ideas which the
followers of Zoroaster had formed to themselves about
the fates of the soul after death and its approach to
God, we shall find that they also represent a much
simpler faith, though there are some points on which
they are clearly dependent on, or closely allied with
the Upanishads, unless we suppose that both the
Zoroastrians and the authors of the Upanishads
arrived independently at the same ideas.

FPate of the individual Soul at the general resurrection.

We read in the Vendiddd XIX. 271:
¢ Creator of the settlements supplied with creatures,
righteous one! What happens when a man shall
give up his soul in the world of existence?
‘Then said Ahuramazda : After a man is dead, when
1 S.B.E, vol. iv. p. 212.
« 0
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his time is over, then the hellish evil-doing Daévas
assail him, and when the third night! is gone, when
the dawn appears and brightens up, and makes
Mithra, the god with the beautiful weapons, reach
the all-happy mountains and the sun is rising—
‘Then the fiend, named Vizaresha, carries off in
bonds the souls of the wicked Daéva-worshippers who
live in sin. The soul enters the way made by time,
and open both to the wicked and to the righteous.
At the head of the Kinvat bridge made by Mazda,
they ask for their spirits and souls the reward for the
worldly good which they gave away here below.’
This Kinvat bridge of which I spoke in a former
lecture, is known as early as the Gathas (XLVL 12),
and it is called there the judgment bridge (p. 133)32,
also the bridge of earth (p. 183). In one place (p. 173)
we read of the bridges, just as in the Upanishads we
read of two roads, one leading to the Fathers, the
other leading to the gods. There can be little doubt
therefore that this bridge of the Avesta has the same
origin as the bridge in the Upanishads. We read in
the Khand. Up. VIIL 4, 2, that ‘day and night do not
pass this bridge, nor old age, death and grief, neither
good nor evil deeds; that all evil-doers turn away
from it, because the world of Brahman is free from
all evil. Therefore he who has crossed that bridge, if
blind, ceases to be blind ; if wounded, ceases to be
wounded ; if afflicted, ceases to be aflicted. There-
fore when that bridge has been crossed, night be-
comes day indeed.’ It is true that here this bridge

' This shows that rising after the third night, or on the fourth
day, was the recognised belief in Persia ; not on the third day, as
among the Jews.

2 $.B.E., vol. xxxi.
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is already taken in a more metaphysical sense and
identified with the Atman, the self ; which, from a
Veddnta point of view, is called the only true bridge
between the self and the Self; still the original con-
ception of a bridge which separates (vidhriti) and at
the same time connects this and the other world,
which evil-doers fear to cross, and where all that is of
evil is left behind, is clearly there. As the commen-
tary explains that this bridge is made of earth, and as
in the Avesta also, it is called the bridge of earth, we
must take it as having been conceived originally as
a bank of earth, a pathway (a pomns) across a river
(Khand. Up. VIIL 4, 1, note), rather than a suspended
bridge over an abyss.
RBewards and Punishments after Death.

I shall now read you another and fuller account of
what the Zoroastrians have to say about that bridge.
and about the fate of the soul after death, and more
particularly about rewards and punishments. This
account is taken from the Hadhokht Nask!:

1. Zarathushtra asked Ahuramazda: ‘O Ahuramazda,
most beneficent Spirit, Maker of the material world,
thou Holy One! .

‘When one of the faithful departs this life, where
does his soul abide on that night ?’

2. Ahuramazda answered: ‘It takes its seat near the
head, singing (the Ustavaiti Gatha) and proclaiming
happiness: “ Happy is he, happy the man, whoever
he be, to whom Ahuramazda gives the full accom-
plishment of his wishes!” On that night his soul
tastes as much of pleasure as the whole of the living
world can taste.’ :

1 Cf. Haug, p. 220; Darmesteter, ii. 314.
(00
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8. ¢ On the second night, where does his soul abide ?'

4. Ahuramazda answered: ‘It takes its seat near the
head, singing (the Ustavaiti Gétha) and proclaiming
happiness: “ Happy is he, happy the man, whoever
he be, to whom Ahuramazda gives the full accom-
plishment of his wishes!” On that night his soul
tastes as much of pleasure as the whole of the living
world can taste.’

5. *On the third night, where does his soul abide?’

6. Ahuramazda answered: ‘It takes its seat near the
head, singing (the Ustavaiti Gatha) and proclaiming
happiness: “ Happy is he, happy the man, whoever
he be, to whom Ahuramazda gives the full accom-
plishment of his wishes!” On that night his soul
tastes as much of pleasure as the whole of the living
world can taste.’

7. At the end of the third night, when the dawn
appears, it seems to the soul of the faithful one, as if
it were brought amidst plants and scents : it seems as
if a wind were blowing from the region of the south,
from the regions of the south, a sweet-scented wind,
sweeter-scented than any other wind in the world.

8. And it seems to the soul of the faithful one as if
he were inhaling that wind with the nostrils, and he
thinks: ‘Whence does that wind blow, the sweetest-
scented wind I ever inhaled with my nostrils ?’

9. And it seems to him as if his own conscience
were advancing to him in that wind, in the shape of
a maiden fair, bright, white-armed, strong, tall-formed,
high-standing, full-breasted, beautiful of body, noble,
of a glorious seed, of the size of a maid in her fifteenth
year, as fair as the fairest thing in the world.

10. And the soul of the faithful one addressed her,
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asking: ‘ What maid art thou, who art the fairest
maid I have ever seen ?’

11. And she, being his own conscience, answers
him: *O thou youth of good thoughts, good words,
and good deeds, of good religion, I am thy own con-
science !

¢ Everybody did love thee for that greatness, good-
ness, fairness, sweet-scentedness, victorious strength,
and freedom from sorrow, in which thou dost appear
to me;

12. ¢ And so thou, O youth of good thoughts, good
words, and good deeds, of good religion! didst love me
for that greatness, goodness, fairness, sweet-scented-
ness, victorious strength, and freedom from sorrow,
in which I appear to thee.

13. ¢ When thou wouldst see & man making derision
and deeds of idolatry, or rejecting (the poor) and
shutting his door, then thou wouldst sit singing the
Géthas and worshipping the good waters and Atar,
the son of Ahuramazda, and rejoicing the faithful
that would come from near or from afar.

14. ‘I was lovely and thou madest me still love-
lier; I was fair and thou madest me still fairer ; I was
desirable and thou madest me still more desirable;
I was sitting in a forward place and thou madest me
sit in the foremost place, through this good thought,
through this good speech, through this good deed of
thine; and so henceforth men worship me for having
long sacrificed unto and conversed with Ahuramazda.

15. ¢ The first step that the soul of the faithful man
made, placed him in the Good-Thought Paradise ;

‘The second step that the soul of the faithful man
made, placed him in the Good- Word Paradise.
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‘The third step that the soul of the faithful man
made, placed him in the Good-Deed Paradise ;

‘The fourth step that the soul of the faithful man
made, placed him in the Endless Lights.’

- 16. Then one of the faithful, who had departed
before him, asked him, saying: ¢ How didst thou de-
part this life, thou holy man? How didst thou come,
thou holy man! from the abodes full of cattle and full
of the wishes and enjoyments of love? From the
material world into the world of the spirit? From
the decaying world into the undecaying one? How
long did thy felicity last ¢’
° 17. And Ahuramazda answered: °‘Ask him not
what thou askest him, who has just gone the dreary
way, full of fear and distress, where the body and the
soul part from one another.

18. ‘{Let him tat] of the food brought to him, of the
oil of Zaramaya: this is the food for the youth of
good thoughts, of good words, of good deeds, of good
religion, after he has departed this life; this is the
food for the holy woman, rich in good thoughts, good
words, and good deeds, well-principled and obedient
to her husband, after she has departed this life.’

The fate of the soul of the wicked is throughout the
opposite of what happens to the soul of a righteous
man. During three nights it sits near the skull and
endures a8 much suffering as the whole of the living
world can taste. At the end of the third night, when
the dawn appears, it seems as if it were brought amidst
snow and stench, and as if & wind were blowing from
the North, the foulest-scented of all the winds in the
world. The wicked soul has to inhale that wind and
then to pass through the Evil-Thought Hell, the Evil-
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Word Hell, and the Evil-Deed Hell. The fourth step
lays the soul in Endless Darkness. Then it has to
eat food of poison and poisonous stench, whether it
was the soul of a wicked man or of a wicked woman.

You will have perceived how much of real truth
there is, hidden beneath all this allegorical language
of the Avesta. The language is allegorical, but no
one could have used that language who was not con-
vinced of its underlying truth, namely, that the soul
of the righteous will be rewarded in the next life by
his own good thoughts, his own good words, and his
own good deeds. The idea that these good thoughts,
words, and deeds meet him in the shape of a beautiful
maiden, whom at first he does not know, till she tells
him who she is, is peculiar to the Avesta, though some
faint indications of it may again be discovered in
the Upanishads.

Good Works in the shape of a Beantiful Maiden.

For we read in the Kaushitaki-Upanishad, I. 8, that
when the departed approaches the hall of Brahman he
is received by beautiful maidens, called Apsaras. But
what we look for in vain in the Upanishads is the
ethical character which pervades the whole Avesta.
It is good thoughts, words, and deeds that are rewarded
in the next world, not knowledge which, as we saw,
carried off the highest reward according to the teaching
of the Upanishads. The sweet scents also by which
the departed is greeted in the next world form a
common element shared by the Upanishads and
by the Avesta.

Infiuence on Mohammedanism.

It would be curious to find out whether this alle-

gorical conception of the rewards of men in Paradise
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may have influenced the mind of Mohammed, when
he promised bis warriors that they would be received
there by beautiful maidens. It would seem a curious
misapplication of a noble conception. But it is per-
fectly true that even in the Avesta the beauty of the
young maiden who receives the righteous soul, is
painted in what we should call warm and sensuous
colours, though there was nothing in her description
that would seem objectionable to an Oriental mind.
Such changes have happened in the history of other
religions also. The most probable historical channel
between Mohammed and the Avesta would be the
same again as that through which the idea of the
bridge Es Sirdt reached Mohammed, namely, his
Jewish friends and teachers.

It is true there is no trace of a belief in Houris among
the Jews, but Dr. Kohut pointed out many years ago,
in the Zeitschrift der Deutschen Morgenl. Gesellschaft,
xxi. p. 566, that the Rabbis believed and taught that
when man comes near death, all his acts appear before
his soul, and that his good works promise to guide
him to the judgment-seat of God. They hold that
the souls of the pious are not admitted at once into
Paradise, but that they have first to render an account
and to suffer punishment for some defects that still
cling to them. This lasts for a twelvemonth, when the
body is supposed to be entirely decayed, so that the
soul may rise freely and remain in heaven. °The body,’
says God, ‘is taken from the earth, not from heaven,
but thou, O soul, art a citizen of heaven, thou knowest
its laws and thou alone shalt render an account.” This
shows no doubt clear traces of Persian influence, but
at the same time an independent treatment of Persian
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ideas, such as we find them first in the Avesta. At all
events these Rabbis had advanced far beyond the
ideas which are found in the Old Testament as to
the fate of the soul after death.

There is another curious passage quoted by Dr.
Kohut from the Talmud (Synhedr. 91b, Midrash, Genes.
Rabba 169), for which, however, I know no parallel in
the Avesta. There we are told that at the time of the
resurrection the soul will justify itself and say: ¢ The
body alone is guilty, he alone has sinned. I had
scarcely left it when, pure like & bird, I flew through
the air.’ But the body will say: ¢ The soul alone was
guilty, she has driven me to sin. She had scarcely
left me, when I lay on the ground motionless and
sinned no more.” Then God places the soul once more
into the body and says: ‘See, how you have sinned,
now render an account, both of you.’

Extract from the Minokhired on the Weighing of the Dead.

In the Minokhired we get & still fuller account than
in the Avesta of the journey of the soul across the
bridge. There we read, IL. 100:

‘Thou shouldest not become presumptuous through
life, for death cometh upon thee at last, the dog, the
bird lacerate the corpse, and the perishable part (sagi-
nako) falls to the ground. During three days and nights
the soul sits at the crown of the head of the body. And
the fourth day, in the light of dawn, (with the) co-
operation of Srosh the righteous, Vai the good, and
Vahrim the strong, and with the opposition of Astévi-
dad, Vai the bad, Frazishtd the demon, and Nizistd
the demon, and the evil-designing Aesbhm, the evil-
doer, the impetuous assailant, it goes up to the awful
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Kindvar bridge (here Kinvat has been corrupted into
Kindvar), to which every one, righteous and wicked,
is coming. And many opponents have watched there,
with the desire of evil of Aeshm, the impetuous
assailant, and Astdvidid, who devours creatures of
every kind and knows no saticty, and the mediation
of Mitr8 and Srdsh and Rashnfi, and the weighing of
Rashnfi, the just, with the balance of spirits which
renders no favour on any side, neither for the righteous
nor yet the wicked, neither for the lords nor yet the
monarchs. As much as a hair’s breadth it will not
turn and has no partiality. and he who is a lord and
monarch it considers equally in its decision with him
who is the least of mankind. And when a soul of the
righteous passes upon the bridge the width of the
bridge becomes as it were a league, and the righteous
soul passes over with the co-operation of Srésh the
righteous.” Then follows what we had before, namely,
his meeting a maiden who is handsomer and better
than any maiden in the world. And the righteous
soul speaks thus, ¢ Who mayest thou be, that a maiden
who is handsomer and better than thou was never
seen by me in the worldly existence.’ In reply that
maiden says: ‘I um no maiden, but I am thy virtuous
-deeds, thou youth who art well thinking, well speaking,
well doing, and of good religion.’

The only new feature in this account is the weighing
of the soul by Rashnfl, the righteous. Of this there
is no trace in the Upanishads, though we saw that it
is alluded to in the Brahmanas (see p. 167). It is an
idea well known in Egypt, but it is impossible to
suppose that at that early time there was any com-
munication between Egypt and Persia. It is one of
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those coincidences which can only be accounted for
by our remembering that what was natural in one
country may have been natural in another also.

Arrival of the Soul before the throne of Bahman and Ahuramasds,

Let us now follow the fate of the soul, after it has
crossed the Kinvat bridge. When the Kinvat bridge
has been crossed, the archangel Bakman (Vohu-mano)
rises from & golden throne, and exclaims: ‘ How hast
thou come hither to us, O righteous one! from the
perishable life to the imperishable life.’

The souls of the righteous then proceed joyfully to
Ahuramazda, to the Ameshaspentas, to the golden
throne, to paradise (Garo-nemana), that is the residence
of Ahuramazda, the Ameshaspentas, and of the other
righteous ones.

Thus we see that the journey of the soul from this
life to & better life ends in the Avesta very much as
it ended in the Upanishads. The soul stands before
the throne of Ahuramazda in the Avesta as it stands
before the throne of Brahman in the Upanishads.
Only while the Upanishads say very little about the
punishments inflicted on the wicked, the Avesta ex-
plains that the unrighteous soul is received with scorn
even by the damned, its future fellow-sufferers, and
is tormented at the command of Angra mainyu, though
himself the spirit of evil, with poison and hideous
viands.

[ ]
Common background of Avesta and Veda.

If we compare the theories on the soul and its fate
after death, as we find them in the Upanishads and
in the Avesta, we see that a general belief in a soul
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the strong and victorious, O righteous Spitama Zara-
thushtra! how they come to help me. By means of
their splendour and glory I uphold the sky, which
is shining so beautifully and which touches and
surrounds this earth; it resembles a bird which is
ordered by God to stand still there; it is high as
a tree, wide-stretched, iron-bodied, baving its own
light in the three worlds. Ahuramazda, together
with Mithra, Rashnu, and Spenta Armaiti, puts on
a garment decked with stars, and made by God
in such a way that nobody can see the ends of
its parts. By means of the splendour and glory of
the Fravashis, I uphold the high strong Andhita (the
celestial water) with bridges, the salutary, who drives
away the demons, who has the true faith and is to be
worshipped in the world. .. ..

12. ‘If the strong guardian-angels of the righteous
should not give me assistance, then cattle and men,
the two last of the hundred classes of beings, would
no longer exist for me; then would commence the
devil's power, the devil’s origin, the whole living
creation would belong to the devil.

16. ‘By means of their splendour and glory, the
ingenuous man Zarathushtra, who spoke such good
words, who was the source of wisdom, who was
born before Gotama, had such intercourse with God.
By means of their splendour and glory, the sun goes
on his path; by means of their splendour and glory,
the moon goes on her path; by means of their
splendour and glory, the stars go on their path.’

Thus we see that almost everything that Ahura-
mazda does is done by him with the assistance of the
Fravaslis, originally the spirits of the departed, after-






LECTURE VIL

ESCHATOLOGY OF PLATO.

Plato’s Aunthority.

EFORE I proceed to explain to you more in

detail the ideas of the later Hindu philosophers
on the fate of the soul after death, it may be useful,
if only to refresh our memory, to devote one lecture
to a consideration of the best and highest thoughts
which the same problem has elicited in Greece. If
we should find hereafter that there are certain simi-
larities between the thoughts of Plato and the thoughts
of the poets and prophets of the Upanishads and the
Avesta, such similarities are no doubt interesting,
and perhaps all the more so because, as I pointed out
before, we cannot ascribe them either to the com-
munity of language or to historical tradition. We
can only account for them by that common human
nature which seems to frame thece ideas by some
inward necessity, though without any tangible evi-
dence in support of any of them. You will not be
surprised if I turn at once to Plato.

Plato, though called a philosopher only, speaks
of the fate of the soul after death with authority,
with the same authority at least as the authors
of the Upanishads. Both Plato, however, and the
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authors of the Upanishads were far too deeply im-
pressed with the real truth of their teaching to
claim for it any adventitious or miraculous sanction.
Unfortunately they could not prevent their less inspired
and less convinced followers from ascribing to their
utterances an inspired, a sacred, nay a miraculous
character.
Plato’s Mythological Language.

It cannot be denied that the similarity between
Plato’s language and that of the Upanishads is some-
times very startling. Plato, as you know, likes to
clothe his views on the soul in mythological phrase-
ology, just as the authors of the Upanishads do, nor
can I see what other language was open to them. It
is an absurd anachronism, if some would-be eritics of
ancient religions and ancient philosophies fasten with
an air of intellectual superiority on this mythological
phraseology, and speak contemptuously of the childish
fables of Plato and other ancient sages as unworthy
of the serious consideration of our age. Who could
ever have believed, they say, that a soul could grow
wings, or lose her wings. Who could have believed
that there was a bridge between earth and heaven,
and that a beautiful maiden was standing at the end
of it to receive the soul of the departed ? Should we
not rather say, Who can be so obtuse as not to see
that those who used such language were trying to
express a deep truth, namely, that the soul would be
lifted up by noble thoughts and noble deeds, as if by
wings, and that the highest judge to judge the
soul after death would be a man’s own conscience,
standing before him in all its beauty and innocence,
like the most beautiful and innocent maiden of fifteen

4 P
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years. Think only of the intellectual efforts that
were required before even such parables could have
been thought of, and then instead of wondering at the
language in which they were expressed, we shall
wonder rather that anybody could have misunder-
stood them, and have asked to have such simple and
transparent parables declared.

The Tale of the Soul.

Plato asserts without fear of contradiction that the
soul is immortal. The Upanishads hardly assert it,
because they cannot conceive that doubt is possible
on that point. ‘Who could say that the soul was
mortal ¥’ Mortal means decay of a material organic
body, it clearly has no sense if applied to the soul.

‘I have heard,” Plato writes, ¢ from men and women
wise in divine matters a true tale as I think, and a
noble one. My informants are those priests and
priestesses whose aim is to be able to render an ac-
count of the subjects with which they deal. They
are supported also by Pindar and many other poets—
by all, I may say, who are truly inspived. Their
teaching is that the soul of man is immortal ; that it
comes to an end of one form of existence, which men
call dying, and then is born again, but never perishes.
Since then the soul is immortal?, and has often been
born, and has seen the things here on earth and the
things in Hades; all things, in short there is nothing
which it has not learned, so that it is no marvel that
it should be possible for it to recall what it certainly
knew before, about virtue and other topics. For since
all nature is akin, and the soul has learned all things,

! Westoott, Re'igious Thought in the West, p. 27. See also Anthro-
pological Religion, p. 321,
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there is no reason why & man who has recalled one
fact only, which men call learning, should not by his
own power find out everything else, should he be
courageous, and not lose heart in the search. For
seeking and learning is all an art of recollection.’

The next passage occurs in the Phaedrus, where we
meet with the myth of the chariot, guided by a
charioteer, and drawn by two winged steeds, of which
in the case of man, the one is good, the other bad.
I must give you some of Plato's sentences in full, in
order to be able to compare them afterwards with
certain passages from the Upanishads.

The Charioteer and the Horses.

Plato (Phaedrus 246, transl., p. 123) says: ‘ Enough
of the soul's immortality, her form is a theme of
divine and large discourse; the tongue of man may,
however, speak of this briefly, as in a figure. Let our
figure be a composite nature—a pair of winged horses
and a charioteer. Now the winged horses and the
charioteer of the gods are all of them noble, and of
noble breed, but our horses are mixed ; moreover, our
charioteer drives them in a pair, and one of them is
noble and of noble origin, and the other is ignoble
and of ignoble origin, and the driving, as might be
expected, i8 no easy matter with us.’

If we turn to the Katka-Upanishad III. 8, we read
there: ‘Know the soul to be sitting in the chariot,
the body to be the chariot, the intellect (buddhi) the
charioteer, and the mind the reins. The senses they
call the horses, the objects of the senses their roads. ..
He who has no understanding, and he whose mind
(the reins) is never firmly held, his senses (horses) are

Pa
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unmanageable, like vicious horses of a charioteer.
But he who has understanding and whose mind is
always firmly held, his senses are under control, like
good horses of a charioteer. He who has no under-
standing, who is unmindful and always impure, never
reaches the goal, but enters into the round of births
(samsira). But he who has understanding, who is
mindful and always pure, reaches indeed the goal,
from whence he is not born again’ (from whence
there is no return).

Some people have thought that the close coincidence
between the simile used by Plato and by the Upani-
shad, and the resemblance is certainly very close,
shows that there must have been some kind of his-
torical contact even at that early time between the
religious thought of India and the philosophical
thought of Greece. We cannot deny the possibility of
such a view, though we must confess our ignorance as
to any definite channel through which Indian thought
could have reached the shores of Greece at that period.

The Prooession of the Gods.

Let us now explore Plato’s speculations about the
soul a little further. There is his splendid description
of the procession of the gods in heaven, a myth, if you
like, but & myth full of meaning, as every myth was
meant to be. '

Zeus, we read, advances first, driving his winged
car, ordering all things and superintending them. A
host of deities and spirits follow him, marshalled in
eleven bodies, for Hestia remains alone in the dwell-
ing of the gods. Many then and blessed are the
spectacles and movements within the sphere of heaven
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which the gods go through, each fulfilling his own
function; and whoever will and can, follows them, for
envy is a stranger to the divine company. But when
they afterwards proceed to a banquet, they advance
by what is now a steep course along the inner cir-
cumference of the heavenly vault. The chariots of
the gods being well balanced and well driven, advance
easily, others with difficulty; for the vicious horse,
unless the charioteer has thoroughly broken it, weighs
down the car by his proclivity towards the earth.
Whereupon the soul is put to the extremity of toil
and effort. For the souls of the immortals, when they
reach the summit, go outside and stand upon the sur-
face of heaven, and as they stand there, the revolution
of the sphere bears them round, and they contemplate
the objects that are beyond it. That supercelestial
realm no earthly poet ever yet sung or will sing in
worthy strains. It is occupied by the colourless,
shapeless, intangible, absolute essence which reason
alone can contemplate, and which is the one object
of true knowledge. The divine mind, therefore, when
it sees after an interval that which really is, is
supremely happy, and gains strength and enjoyment
by the contemplation of the T'rue (Satyam), until the
circuit of the revolution is completed, in the course of
which it obtains a clear vision of the absolute (ideal)
justice, temperance, and knowledge ; and when it has
thus been feasted by the sight of the essential truth of
all things, the soul again enters within the vault of
heaven and returns home.

Now here I must again stop for & moment, to point
out a significant coincidence between Plato and the
Upanishads.
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Belief in metempsychosis in Plato and the Upanishads.

You may remember that the Upanishads represent
the soul, even after it has reached the abode of the
Fathers, as liable to return to a new round of exist-
ences, and how this led in India to a belief in metem-
psychosis. Now let us see how Plato arrives by the
same road, yet quite independently, at the same con-
clusion®: :

¢ This is the life of the gods,’ he says, ¢ but of other
souls that which follows God best and is likest to him
lifts the head of the charioteer into the outer world
and is carried round in the revolution, troubled indeed
by the steeds and with difficulty beholding true being
(76 Sv=satyam), while another rises and falls, and sees
and again fails to see, by reason of the unruliness of the
steeds. The rest of the souls are also longing after
the upper world, and they all follow ; but not being
strong enough, they are carried round in the deep
below, plunging, treading on one another, striving to
be first, and there is confusion and extremity of effort,
and many of them are lamed and have their wings
broken through the ill driving of the charioteer ; and
all of them after a fruitless toil depart, without being
initiated into the mysteries of the true being (rfjs rob
dvros 6éas), and departing feed on opinion. The reason
of their great desire to behold the plain of truth is
that the food which is suited to the highest part of
the soul comes out of that meadow ; and the wing on
which the souls soar is nourished with this. And
there is a law of destiny that the soul which attains
any vision of truth in company with the god is

! Phaedrus, p. 248, translated by Professor Jowett.
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preserved from harm until the next period, and if
attaining, is always unharmed. But when she is un-
able to follow, and fails to behold the vision of truth,
and through some ill hap sinks beneath the double
load of forgetfulness and vice, and her feathers fall
from her, and she drops to earth, then the law ordains
that this soul shall at her first birth pass, not into
any other animal but only into man, and the soul
which has seen most of truth shall come to the birth
as a philosopher or artist, or some musical and loving
nature ; that which has seen truth in the second degree
shall be a righteous king or lordly warrior; the soul
which is of the third class shall be a politician or
economist or trader; the fourth shall be a lover of
gymnastic toils or a physician ; the fifth a prophet or
hierophant; to the sixth a poet or some other imitative
artist will be appropriate; to the seventh the life of
an artisan or husbandman; to the eighth that of a
sophist or demagogue ; to the ninth that of a tyrant;
all these are states of probation, in which he who
lives righteously improves, and he who lives un-
righteously deteriorates his lot.’

The Nine Classes of Plato and Manu.

I have already pointed out in & former lecture the
curious parallelism between Indian and Greek thought.
You may remember that Manu also establishes ex-
actly the same number of classes, namely nine, and
that we could judge of the estimation in which his
contemporaries held certain ocoupations by the place
which he assigned to each. Plato places the philoso-
pher first, the tyrant last; Manu places kings and
warriors in the fifth class, and assigns the third class
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to hermits, ascetics, and Brihmans, while he reserves
the first class to Brahman and other gods. Thus you
find here also as before a general similarity, but like-
wise very characteristic differences.

Plato then continues: ‘Ten thousand years must
elapse before the soul can return to the place from
whence she came, for she cannot grow her wings in
less ; only the soul of a philosopher, guileless and true,
or the soul of a lover, who is not without philosophy,
may acquire wings in the third recurring period of a
thousand years; and if they choose this life three
times in succession, then they have their wings given
them, and go away at the end of three thousand years.
But the others receive judgment, when they have com-
pleted their first life, and after the judgment they go,
some of them to the houses of correction which are
under the earth, and are punished; others to some
place in heaven, where they are lightly borne by
justice, and then they live in a manner worthy of the
life which they led here when in the form of men.
And at the end of the first thousand years the good
souls and also the evil souls both come to draw lots
and choose their second life, and they may take any
which they like.’

Here there are not many points of similarity be-
tween Plato and Manu, except that we see how
Plato also admits places of punishment and correc-
tion which we may call Hells, in addition to the
inevitable chain of cause and effect which determines
the fate of the soul in its migrations after death. In
another passage Plato (Phaedo 113) gives a more de-
tailed account, not quite worthy of a philosopher, of
these hells and of the punishments inflicted on evil-
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doers. Here the souls are supposed to become purified
and chastened, and when they have suffered their well-
deserved penalties, they receive the rewards of their
good deeds according to their deserts. ‘Those, however,
who are considered altogether incorrigible, are hurled
into Tartarus,and they never come out. Others, after
suffering in Tartarus for a year, may escape again if
those whom they have injured pardon them. Those
on the contrary who have been pre-eminent for holiness
of life are released from this earthly prison and go to
their pure home which is above and dwell in the purer
earth ; and those who have duly purified themselves with
philosophy,live henceforth altogether without the body,
in mansions fairer than these,—which may not be de-
seribed and of which the time would fail me to tell.’

Human Souls migrating into Animal Bodies.

We now come to what has always been considered
the most startling coincidence between Plato and the
philosophers of India, namely, the belief in the migra-
tion of souls from human into animal bodies. Though
we have become accustomed to this idea, it cannot be
denied that its first conception was startling. Several
explanations have been attempted to account for it.
It has often been supposed that a belief in ancestral
spirits and ghosts haunting their former homes is at
the bottom of it all. But judging from the first
mention of this kind of metempsychosis in the Upa-
nishads, we saw that it was really based on purely
moral grounds. We find the first general allusion to
it in the Katha-Upanishad.

There we read (IL. 5): “ Fools dwelling in darkness,
wise in their own conceit and puffed up with vain
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knowledge, go round and round, staggering to and
fro, like blind men led by the blind.

‘The Hereafter never rises before the eyes of the
careless child, deluded by the delusion of wealth.

¢ This is the world, he thinks, there is no other, and
thus he falls again and again under my sway’ (the
sway of death).

The speaker here is Yama, the ruler of the Fathers,
afterwards the god of death, and he who punishes
the wicked in Hell.

With Plato also the first idea of metempsychosis or
the migration of human souls into animal bodies seems
to have been suggested by ethical considerations. At
the end of the first thousand years, he says, the good
souls and also the evil souls both come to draw lots
and choose their second life, and they may take any
which they like!. The soul of man may pass into the
life of a beast, or from the beast return again into the
man. Here it is clearly supposed that a man would
choose according to his taste and character, so that his
next life should correspond to his character, as formed
in a former life. This becomes still clearer when we
read the story of Er at the end of the Republic.

The Story of Br.

You all remember Er? the son of Armenius, the
Pamphylian, who was slain in battle, and ten days
afterwards when the bodies of the dead were taken
up already in a state of corruption, his body was
found unaffected by decay and carried away home to

! Phaedrus, p. 249.

! For similar stories see Liebrecht in his Notes to Gervasius
of Tilbury, p. 89.
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be burnt. But on the twelfth day, as he was lying
on the funeral pile, he returned to life and told all he
had seen in the other world. His soul, he said, left
the body and he then went on a long journey with a
great company. I cannot read to you the whole of
this episode—you probably all know it—at all events
it is easily accessible, and a short abstract will suffice
for our purposes. Er relates how he came first of all
to a mysterious place, where there were two openings
in the earth, and over against them two openings in
the heaven. And there were judges sitting between,
to judge the souls, who sent the good souls up to
heaven, and the bad down into the earth. And while
these souls went down into the earth and up to heaven
by one opening, others came out from the other
opening descending from heaven or ascending from
the earth, and they met in a meadow and embraced
each other, and told the one of the joys of heaven, and
the others of the sufferings beneath the earth during
the thousand years they had lived there. After
tarrying seven days on the meadow the spirits had
to proceed further. This further journey through the
spheres of heaven is fully deseribed, till it ends with
the souls finding themselves in the presence of the
three Fates, Lachesis, Clotho, and Atropos. But here,
instead of receiving their lot for a new life as a
natural consequence of their former deeds, or mis-
deeds, they are allowed to choose their own lot, and
they choose it naturally according to their experience
in a former life, and according to the bent of their
character as formed there. Some men, disgusted with
mankind, prefer to be born as animals, as lions or
eagles, some animals delight in trying their luck as
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men. Odysseus, the wisest of all, despises the lot of
royalty and wealth, and chooses the quiet life of &
private person, as the happiest lot on earth. Then
after passing the desert plain of Forgetfulness, and
the river of Unmindfulness, they are caught by an
earthquake, and driven upwards to their new birth.
Plato then finishes the vision of the Pamphylian Er
with the following words : ¢ Wherefore my counsel is
that we hold for ever to the heavenly way, and follow
after justice and virtue, always considering that the
soul is immortal and able to endure every sort of good
and every sort of evil. Then shall we live dear to
one another and to the gods, both while remaining
here and when, like conquerors in the games who go
round to gather gifts, we receive our reward. And
it shall be well with us both in this life and in the
pilgrimage of a thousand years which we have been
describing.’
Coincidences and Differences.

This has justly been called the most magnificent
myth in the whole of Plato, a kind of philosophical
apocalypse which has kept alive a belief in immor-
tality among the Greeks, and not among the Greeks
only, but among all who became their pupils. There
is no doubt a certain similarity in the broad outlines
of this Platonic myth, illustrating the migration of
the soul after death, with the passages which we
quoted before from the Upanishads. The fact that
Er was a Pamphylian has even been supposed to in-
dicate an Eastern origin of the Platonic legend, but I
cannot persuade myself that we should be justified in
tracing the source of any of Plato’s thoughts to India
or Persia. The differences between the Indian and
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the Greek legends seem to me quite as great as their
coincidences. It may seem strange, no doubt, that
human fancy should in Greece as well as in India
have created this myth of the soul leaving the body,
and migrating to the upper or lower regions to receive
its reward or its punishment; and more particularly
its entrance into animal bodies seems very startling,
when we find it for the first time in Greece as well as
in India. Still it is far easier to suppose that the
same ideas burst forth spontaneously from the same
springs, the fears and hopes of the human heart, than
to admit an exchange of ideas between Indian and
Greek philosophers in historical times. The strongest
coincidence is that between the nine or three times
three classes of the soul's occupations as admitted by
Manu and by Plato; and again between the river
Vigara, the Ageless, where a man leaves all his good
and his evil deeds behind him, and the draught of the
Zaramaysa oil by which in the Avesta the soul is
supposed to become oblivious of all worldly cares and
concerns before entering paradise; and again the plain
of Forgetfulness and the river of Unmindfulness
mentioned by Plato; or still more the river Lethe or
forgetfulness in general Greek - mythology. Still, even
this may be a thought that presented itself indepen-
dently to Greek and Indian thinkers. All who be-
lieved the soul to be immortal, had to believe likewise
in the pre-existence of the soul or in its being without
a beginning, and as no soul here on earth has any
recollection of its former existences, a river of Lethe
or forgetfulness, or a river Vigard and the oil of forget-
fulness, were not quite unnatural expedients to account
for this.
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Truth underlying Myth.

No one would go so far as to say, because some of
these theories are the same in India and in Greece,
and sprang up independently in both countries, that
therefore they are inevitable or true. All we have
any right to say is that they are natural, and that
there is something underlying them which, if ex-
pressed in less mythological language, may sta.nd the
severest test of philosophical examination.

In order to see this more clearly, in order to satisfy
ourselves as to what kind of truth the unassisted
human mind may reach on these subjects, it may be
useful to examine here the theories of some of the
so-called savage races. In their case the very possi-
bility of an historical intercourse with India or Greece
is excluded.

The Haidas on the Immortality of the Soul.

I choose for this purpose first of all the Haidas,
who inhabit the Charlotte Islands and have lately
been described to us by the Rev. C. Harrison, who is
thoroughly conversant with their language.

According to his description the religion of these
savage Haidas would seem to be very like the religion
of the ancient Persians. They believe in two prin-
cipal deities, one the god of light, who is good, the
other the god of darkness, who is evil. Besides these
two, there are a number of smaller deities whom the
Haidas pray to and to whom they offer small sacri-
fices. They fear these smaller deities, such as the
god of the sun and of the sea, more than the two
great powers of light and darkness, though these two
are supposed to have created everything, not exclud-
ing even these smaller deities.
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The Haidas believe in the immortality of the soul,
and their ideas about the journey of the soul after
death are nearly as elaborate as those of the Upani-
shads. When a good Haida is about to die, he sees a
canoe manned by some of his departed friends, who
come with the tide to bid him welcome to their
domain. They are supposed to be sent by the god of
death. The dying man sees them and is rejoiced to
know that after a period passed within the city of
death, he will with his friends be welcomed to the
kingdom of the god of light. His friends call’ him
and bid him come. They say: ‘Come with us, come
into the land of light ; come into the land of great
things, of wonderful things; come into the land of
plenty where hunger is unknown ; come with us and
rest for evermore.... Come with us into our land
of sunshine and be a great chief attended with
numerous slaves. Come with us now, the spirits say,
for the tide is about to ebb and we must depart.” At
last the soul of the deceased leaves his body to join
the company of his former friends, while his body is
buried with great pomp and splendour. The Haidas
believe that the soul leaves the body immediately
after death, and is taken possession of either by Chief
Cloud or Chief Death. The good soul is taken pos-
session of by Chief Death, and during its sojourn in
the domain of Death, it is taught many wonderful
things and becomes initiated into the mysteries of
heaven (just as the soul of Nakiketas was in the
domain of Yama). At last he becomes the essence of
the purest light and is able to revisit his friends on
earth. At the close of the twelve months’ probation
the time of his redemption from the kingdom of
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Death arrives. As it is impossible that the pure
essence of light should come into contact with a
depraved material body, the good Indian assumes
its appearance only, and then the gates are thrown
open and his soul which by this time has assumed
the shape of his earthly body, but clothed in the light
of the kingdom of light, is discovered to the Chief of
Light by Chief Death, in whose domains he has been
taught the customs to be observed in heaven.

The bad Indian in the region of the clouds is tor-
tured continually. In the first place his soul has to
witness the chief of that region feasting on his dead
body until it is entirely consumed. Secondly, he is
80 near to this world that he evinces a longing desire
to return to his friends and gain their sympathy.
Thirdly, he has the dread of being conducted to Hell
(Hetywanlana) ever before his mind. No idea of
atonement for his past wicked life is ever permitted,
since his soul after death is incapable of reformation
and consequently incapable of salvation. This is
very different from Plato and the Upanishads, where
there is always a hope of final salvation.

Sometimes permission is granted to souls in the
clouds to revisit the earth. Then they can only be
seen by the Saaga, the great medicine man, who
describes them as destitute of all clothing. They are
looked upon as wicked and treacherous spirits, and
the medicine man’s duty is to prevent them entering
any of the houses ; and not only so, but as soon as the
Saaga makes the announcement that a certain soul
has descended from the clouds, no one will leave their
homes, because the sight of a wicked soul would cause
sickness and trouble, and his touch death. Some-
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times it happens that the souls in the domain of
Death are not made pure and holy within twelve
months, and yet when their bodies died they were
not wicked enough to be captured by Chief Cloud.
Then it becomes necessary that the less sanctified
souls return to earth and become regenerated. Every
soul not worthy of entering heaven is sent back to
his friends and reborn at the first opportunity. The
Saaga enters the house to see the newly-born baby,
and his attendant spirits announce to him that in
that child is the soul of one of their departed
friends who died during the preceding years. Their
new life has to be such as will subject them to
retribution for the misdeeds of their past life (the
same idea which we met with in India and in
Greece), and thus the purgation of souls has to be
carried on in successive migrations until they are
suitable to enter the region of eternal light.

It sometimes happens that some souls are too
depraved and wicked after twelve months in the
clouds to be conducted to Hetywanlana; they also
are sent back to this earth, but they are not allowed
to re-enter & human body. They are allowed to enter
the bodies of animals and fish, and compelled to
undergo great torture.

We see here how the Haidas arrived at the idea of
metempsychosis very much by the same road on
which the Hindus were led to it. It was as a
punishment that human souls were supposed to enter
the bodies of certain animals. We likewise meet
among the Haidas with the idea which we discovered
in the Upanishads and in Plato, that certain souls
are born again as human beings in order to undergo

(O] Q
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a new purgation before they could be allowed to
enter the region of eternal light. This intermediate
stage, the simplest conception of a purgatory, for souls
who are neither good enough for heaven nor bad
enough for hell, occurs in the later Persian literature
also. It is there called the place of the Hamistakan,
the intermediate place between heaven and hell,
reserved for those souls whose good works exactly
counterbalance their sins, and where they remain in
a stationary state till the final resurrection?.

The Polynesians on the Immortality of the Soul.

I have chosen the Haidas, the aborigines of the
North-west coast of America, as & race that could
not possibly have been touched by one single ray of
that civilisation which had its seat in Mesopotamia,
or in Persia, or in Egypt or Greece. Their thoughts
on the immortality of the soul, and of the fate which
awaits the soul after death, are clearly of independent
growth, and if on certain important points they agree
with the views of the Upanishads, the Zendavesta, or
Plato, that agreement, though it does not prove their
truth, proves at all events what I call their natural-
ness, their conformity with the hopes and fears of the
human heart.

I shall now take another race, equally beyond the
reach of Mesopotamian, Persian, Egyptian, and Greek
thought, and as far removed as possible from the
inhabitants of North-western America, I mean the
races inhabiting the Polynesian Islands. I choose
them because they give us a measure of what amount
of similarity is possible on religious or philosophical

! Haug, Lo. p. 389n.
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topies without our having to admit either a common
historical origin, or an actual borrowing at a later
time. I choose them for another reason also, namely,
because they are one of the few races of whom we
possess scholarlike and trustworthy accounts from
the pen of a missionary who has thoroughly mastered
the language and thoughts of the people, and who
has proved himself free from the prejudices arising
from theological or scientific partisanship. I mean
the Rev. W. Wyatt Gill. Speaking more particularly
of the islands of the Hervey group, he says:

‘Each island had some variety of custom in relation
to the dead. Perhaps the chiefs of Atiu were the
most outrageous in mourning. I knew one to mourn
for seven years for an only child, living all that time
in a hut in the vicinity of the grave, and allowing
his hair and nails to grow, and his body to remain
unwashed. This was the wonder of all the islanders.
In general, all mourning ceremonies were over in a
year.’

But what did these islanders think about the life
to come? It is seldom that we can get a clear
account of the ideas of savages concerning the fate
of their departed friends. Many avoid the subject
altogether, and even those who are ready to com-
municate their thoughts freely to white men, often
fail to be understood by their questioners. Mr. Gill
is in this respect a favourable exception, and this is
what he tells us about the conception of the spirit-
world, as entertained by his Polynesian friends:

¢ Spirit-land proper is underneath, where the sun-
god Ra reposes when his daily task is done.” This
reminds us of Yama, the son of Vivasvat (the sun),

Q3
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who by the Vedic Indians was believed to dwell in
the world of the Fathers and to be the ruler of
the spirits of the departed. This spirit-world ‘is
variously termed Po (Night), Avaiki, Hawai’i, Ha-
waiki, or home of the ancestors. Still, all warrior
spirits, i.e. those who have died a violent death, are
said to ascend to their happy homes in the ten
heavens above. Popularly, death in any form is
referred to as “going into night,” in contrast with
day (a0), i.e. life. Above and beneath are numerous
countries and a variety of inhabitants—invisible to
mortal eye; but these are but a facsimile of what
we see around us now.

‘The Samoan heaven was designated Pulotu or
Purotu, and was supposed to be under the sea. The
Mangaian warrior hoped to “leap into the expanse,”’
“to dance the warrior’s dance in Tairi” (above), “ to
inhabit Speck-land (Poépo&)” in perfect happiness.
The Rarotongan warrior looked forward to a place
in the house of Tiki, in which are assembled the hrave
of past ages, who spend their time in eating, drinking,
dancing, or sleeping. The Aitutakian brave went to
a good land (Iva) under the guardianship of the be-
nevolent Tukaitaua, to chew sugar-cane for ever with
uncloyed appetite. Tahitians had an elysium named
“ Miru.” Society Islanders looked forward to “ Rohutu
noanoa,” i.e. “ sweet-scented Rohutu,” full of fruit and
flowers.

¢ At Manguaia the spirits of those who ignobly “died
on a pillow”?! wandered about disconsolately over the
rocks near the margin of the ocean, until the day
appointed by their leader comes (once a year), when

! I te urunga piro, i. e, a natural death.
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they follow the sun-god Ra over the ocean and de-
acend in his train to the under-world. As a rule, these
ghosts were well disposed to their own living relatives;
but often became vindictive if a pet child was ill-
treated by a step-mother or other relatives, &c. But
the esoteric teaching of the priests ran thus: Unhappy?
ghosts travel over the pointed rocks round the island
until they reach the extreme edge of the cliff facing
the setting sun, when a large wave approaches to the
base, and at the same moment a gigantic “ bua” tree
(Fagraea berteriana), covered with fragrant blossoms,
springs up from Avaiki to receive these disconsolate
human spirits. Even at this last moment, with feet
almost touching the fatal tree, a friendly voice may
send the spirit-traveller back to life and health.
Otherwise, he is mysteriously impelled to climb the
particular branch reserved for his own tribe, and
conveniently brought nearest to him. Immediately
the human soul is safely lodged upon this gigantic
“bua,” the deceitful tree goes down with its living
burden to the nether-world. Akaanga and his assis-
tants catch the luckless ghost in & net, half drown itin a
lake of fresh water, and then usher it into the presence
of dread Miru, mistress of the nether-world, where it is
made to drink of her intoxicating bowl. The drunken
ghost is borne off to the ever-burning oven, cooked,
and devoured by Miru, her son, and four peerless
daughters. The refuse is thrown to her servants,
Akaanga and others. So that, at Mangaia, the end of
the coward is annihilation, or, at all events, digestion.

‘At Rarotonga the luckless spirit-traveller who had

! Because they had the misfortune ‘to die on a pillow,’ and
because they had to leave their old pleasant haunts and homes.
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no present for Tiki was compelled to stay outside the
house where the brave of past ages are assembled, in
rain and darkness for ever, shivering with cold and
hunger. Another view is, that the grand rendezvous
of ghosts was on a ridge of rocks facing the setting
sun. One tribe skirted the sea margin until it reached
the fatal spot. Another (the tribe of Tangiia, on the
eastern part of Rarotonga) traversed the mountain
range forming the backbone of the island until the
same point of departure was attained. Members of
the former tribe clambered on an ancient “ bua” tree
(still standing). Should the branch chance to break,
the ghost is immediately caught in the net of “ Muru.”
But it sometimes happens that a lively ghost tears
the meshes and escapes for a while, passing on by a
resistless inward impulse towards the outer edge of
the reef, in the hope of traversing the ocean. But in
a straight line from the shore is a round hollow, where
Akaanga’s net is concealed. In this the very few
who escape out of the hands of Muru are caught with-
out fail. The delighted demons (taae) take the captive
ghost out of the net, dash his brains out on the sharp
coral, and carry him off in triumph to the shades to eat.

‘For the tribe of Tangiia an iron-wood tree was
reserved. The ghosts that trod on the green branches
of this tree came back to life, whilst those who had
the misfortune to crawl on the dead branches were at
once caught in the net of Muru or Akaanga, brained,
cooked, and devoured !

¢ Ghosts of cowards, and those who were impious
at Aitutaki, were doomed likewise to furnish a feast
to the inexpressibly ugly Miru! and her followers.

1 Miru of Mangaia and Aitutaki is the Muru of Rarotonga.
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‘The ancient faith of the Hervey Islanders was
substantially the same. Nor did it materially differ
from that of the Tahitian and Society Islanders, the
variations being such as we might expect when portions
of the same great family had been separated from
each other for ages.’

We see in these Polynesian legends a startling
mixture of coarse and exalted ideas as to the fate of
the soul after death.

Mr. Gill says that there is no trace of transmigra-
tion of human souls in the Eastern Pacific. Yet he
tells us that the spirits of the dead are fabled to have
assumed, temporarily, and for a specific purpose, the
form of an insect, bird, fish, or cloud. He adds that
gods, specially the spirits of deified men, were believed
permanently to reside in, or to be incarnate in, sharks,
sword-fish, &c., eels, the octopus, the yellow and
black-spotted lizards, several kinds of birds and
insects. The idea of souls dwelling in animal bodies
cannot therefore be said to have been unknown to the
inhabitants of the Polynesian Islands.

If it is asked, what we gain from a comparison of
the opinions on the fate of the soul after death as
entertained not only by highly civilised nations, such
as the Hindus, the Persians, and the Greeks, but like-
wise by tribes on & very low level of social life, such
as the Haidas and Polynesians, my answer is that
we learn from it, that a belief in a soul and in the
immortality of the soul is not simply the dream of
a few philosophical poets or poetical philosophers, but
the spontaneous outcome of the human mind, when
brought face to face with the mystery of death.
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The last result of Physical Religion.

The last result of what I called Physical Religion
and Anthropological Religion is this very belief that
the human soul will after death enter the realm of
light, and stand before the throne of God, whatever
name may have been assigned to him. This seems
indeed the highest point that has been reached by
natural religion. But we shall see that one religion
at least, that of the Veddnta, made a decided step
beyond.



LECTURE VIIIL
TRUE IMMORTALITY.

Judaism and Buddhism,

T is strange that the two religions in which we

find nothing or next to nothing about the im-
mortality of the soul or its approach to the throne
of God or its life in the realm of light, should be the
Jewish and the Buddhist, the one pre-eminently mono-
theistic, the other, in the eyes of the Brihmans, almost
purely atheistic. The Old Testament is almost silent,
and to be silent on such a subject admits of one
interpretation only. The Buddhists, however, go even
beyond this. Whatever the popular superstitions of
the Buddhists may have been in India and other
countries, Buddha himself declared in the most "
decided way that it was useless, nay, wrong to ask
the question what becomes of the departed after
death. When questioned on the subject, Buddha de-
clined to give any answer. From all the other reli-
gions of the world, however, with these two exceptions,
we receive one and the same answer, namely, that
the highest blessedness of the soul after death consists
in its approaching the presence of God, possibly in
singing praises and offering worship to the Supreme
Being.
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The VedAnta Dootrine on True Immortality.

There is one religion only which has made a definite
advance beyond this point. In other religions we
meet indeed with occasional longings for something
beyond this mere assembling round the throne of &
Supreme Being, and singing 