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CHAPTER XV

THE SELF-CRITICISM OF RELIGION IN THE
DEFINING OF ITS RELATIONS TO THE IMPERSONAL

Where Mysticism, as an Interpretation of the
Religious Consciousness, breaks down

THE criticisms contained in the preceding chapter
must not blind us to the profound significance
of mysticism as an interpretation of the religious
attitude. Mysticism, we may say, is a phenomenon
of religion, even if it falls short of what religion
demands. It belongs, therefore, to the group of
pherlomena which, as previously remarked, are to
be characterized as adjectival rather than as sub-
stantival. In other words, all religion must be
iﬁystical, although mysticism is the death of religion.

“In making these assertions, we must be under-
stood to mean that religion implies the interior view
of nature, but does not permit the interior view, so
far at least as the finite subject and human experience
are concerned, to universalize itself in an experience
of absolute and unconditioned selfhood. For the
concept of religion it is necessary that there should
be a plurality of selves, one of which at least must
be divine (in whatever sense this term 1s to be under-
stood), while the others are finite and human. The
insistence upon selfhood is the great contribution
of the Upanishads to the definition of religion ; and
the most valuable part of this contribution is to be
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THE CONCEPT OF RELIGION

found in the approaches to mysticism rather than
in the completed doctrine. The reality of selfhood,
the postulate of an inner nature at least in some
existents, is the indispensable presupposition of a
religious view of life. We must add that if religion

is to have any meaning, at least some selves must be-
persons.

The relation between selfhood in general and
personality in particular is a subject that must be
discussed in due course. But apart from this problem,
two things should be clear even now: (1) that
whether or not there are selves that are not persons,
there are certainly no persons that are not selves ;
and (2) that the existence of personal selves is as
indispensable for religion as is the general admission
of selfhood. Where mysticism breaks down as an
interpreter of the religious consciousness is in its
determination to push the idea of selfhood to the
point at which the element of personality entirely
disappears. The one without a second may con-
ceivably exist, but it can hardly exist as a person.
The absolute subject, the subject which is alone
without an object, is neither object nor subject, but
the Impersonal as such. To be a person is not merely
to exist; it is to be conscious of existing, or at least
to be capable of such consciousness.. To desire exist-
ence is to be a finite person. Not to know or not to
desire existence is the exact contrary of what we

have discovered to be the basic precondition of
religion.

The Movement towards the Impersonal

This movement in the direction of the impersonal
is a feature which Brahmanism shares, though in a
2



SELF-CRITICISM OF RELIGION : THE IMPERSONAL

very exceptional degree, with several of the world’s
greatest religions. Indeed it may be asserted with
truth that if we are to judge from the main historical
tendency, a highly characteristic phenomenon of
religion in its more advanced stages of development
is the steady drift towards a more or less impersonal
interpretation of existence. It is upon this pheno-
menon that we must now concentrate our attention
in the attempt to complete our concept of religion.

Inso doing, we shall so far remain true to theevolu-
tionary standpoint of anthropology. This standpoint
has already furnished us with the initial features ;
but we have seen that the initial features must be
supplemented and perhaps modified by the addition
of traits which emerge only in the later phases of our
subject. Thus if it is true that religion begins when
the desire to live relates itself to the animistic view
of nature, and that as a result religion comes to
centre upon a judgment which is at once an inter-
pretation and an assessment of existence, it is no
less true that the significance of this value-judgment
must be read in the light of the latest conclusions
of religious thinking. If these conclusions are to the
effect that existence can be fully understood only
in an impersonal sense, and that the desire for in-
dividual and personal existence is no better than a
survival of primitive instinct, this fact must be
somehow taken into account. In this case it is clear
that the laterdevelopments are in some sense opposed
to the earlier ; and that religion may have to be
considered a self-extinguishing, or, if the phrase is
preferred, a self-transcending phenomenon. Such
phenomena are not uncommon. The development
of human institutions frequently assumes the form

3
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of a preparation for their own displacement. We
think of wars as waged to end war, of law as intended
to render law unnecessary, of morality as leading
to an ideal which is beyond good and evil ; and we
can just as easily conceive religion as terminating
in an order where religion is no longer called for
because its presuppositions no longer hold. -

In Chapter VI, I ventured a somewhat rough and
ready summary of the topics which were bound to
emerge from a consideration of religion in its first
beginnings. Among these were certain problems
arising from the relations of religion to ritual and
to morality.! At the same time I pointed out the
difficulty of isolating these problems. The various
phases of religion are so closely implicated with one
another that it is almost impossible to deal with
any one without encroaching upon all of them.

A particularly striking instance of this is the phase
upon which the argument is now entering. The drift
towards the impersonal cannot be explained on
purely general grounds as a phenomenon of develop-
ment. It is a phenomenon with several distinct
phases. One of these—the extreme metaphysical
phase—we have just examined in the case of oriental
mysticism. Others are to be found in the topics just
mentioned—the ritdal and the ethical elements in
religion. It might seem as if the mutual implication
of these themes would prove a source of embarrass-
ment. As a matter of fact a way has opened up
whereby we can correlate the remaining aspects of
the subject without undue repetition or confusion.
The truth is that the drift towards impersonalism
is not merely a characteristic phenomenon of many

t Cf. vol. 1. pp. 205 s¢.
4
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religions; it is the specific phenomenon in the light
of which the ethical and ritualistic complications
reveal their significance as contributing to the general
concept; and it is as subordinate movements within
one all-comprehensive tendency that we shall treat
the development both of ritual and of an ethical
point-of view.

One further word of explanation is necessary.
The movement towards the impersonal is, as has
been pointed out, a profoundly significant feature
of many religions. But we have seen that religion
itself, the ideal something of which we are seeking
the concept or definition, is not so far to be identi-
fied with any one of its historical representatives.
Furthermore it is not to be confounded with any
combination, synthesis, or generalization based upon
historical comparison and scrutiny. The concept
of religion does not necessarily stand or fall with the
religions of mankind. Its relations to the latter call
for careful definition. We cannot say categorically
that the two are either relative to, or independent of,
one another. If any formula meets the case, it will
have in some way to indicate an asymmetrical rela-
tion. There is undoubtedly mutual dependence ; but
the dependence is not that of perfect reciprocity.
Thus the various religions derive their meaning
from the idea of religion (not yet fully defined) in a
sense in which that idea does not derive its meaning
from them. Doubtless if the ideal postulates were
nowhere represented even approximately by the
historical religions, these postulates would be little
better than arbitrary formulae; but the definitory
concept is in no way affected by the varying degrees
in which the historical religions give expression to it.

5



THE CONCEPT OF RELIGION

The Problem before us : the Place of the Impersonal
in the Religious View of Life

In the case before us this means that the prevail-
ing growth of the impersonal standpoint must not be
assumed to indicate that religion is fundamentally
an impersonal affair. So far as we are in a position
to judge, tne truth seems to be just the opposite. On
the other hand, the fact that this tendency has set in
so widely and so powerfully is a clear indication -of
the line which we must follow in the attempt to fix
the remaining features of the concept. In a word, the
problem before us has become that of determining
in what sense and to what extent the personal and
impersonal standpoints must be represented in man’s
finally-amended estimate of the meaning and value
of existence.

We shall assume that a certain progress has
already been made in the solution of this problem.
Whatever advances may be necessary or possible
in the direction of an impersonal view, if anything
is to remain of the concept of religion, that view
cannot be made absolute. For, as we have seen, if
God is alone without a second in a universe from
which all differences, including that of subject and
object, have been thought away, the precondition
of all religion is wanting. The extent, therefore,
to which the impersonal is admitted in the religious
view of life must be determined at least in part by
the necessity of leaving man’s finite selfhood un-
impaired. The concept of religion demands that the
impersonal shall not be found to render it impossible
that persons should exist.

6
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This proviso, which we have stated as a principle
of limitation, and therefore negatively, may, if
stated positively, be converted into a principle of
guidance and direction. Thus we shall take it for
granted that if the concept of religion is to stand,
not only must the impersonal be excluded in any
sense that would render it impossible to admit the
existence of finite persons, but that in so far as it
is admitted, it must be so on the ground of what
it is able to contribute to the possibilities of such
existence.

Our warrant for this conversion of a negative
into a positive principle is to be found in the con-
ception that has determined our procedure from the
beginning, the conception of development. If re-
ligion, as we have assumed, is in its historical aspect
a developing phenomenon, then just as we are bound
to grant that its later phases may lead to results
which are in conflict with its beginnings, so we are
compelled to assume that these results are reached
by following the selfsame beginnings to the con-
sequences implicit in them. The total concept of
which we are in search must be the product of a
correct interpretation of the whole process of develop-
ment. We are therefore compelled to judge the im-
personal factor in religion by the extent to which
it is seen to sustain, at the highest level of develop-
ment, the postulates in which religion as a whole has
had its origin. In other words, our interpretation of
the total developing phenomenon must be determined
by our ability to see in its latest phases, and in every
phase, an answer, commensurate with the general
level of human culture for the time being, to the
very questions and longings in response to which

7



THE CONCEPT OF RELIGION

religion first made its appearance as a phenomenon
of primitive culture.

The Impersonal Aspect of Ritual and Cult

We shall begin with the element of ritual. This
element, as we have seen, plays an importaat part
in the process whereby religion emerges in the
transition from the instinctive level of experience
to the level of judgment. The primitive man’s desire
to live, although an idealization, and therefore
fundamentally different from the natural instinct
of self-preservation, is still a crude and undeveloped
thing, hardly capable of sustaining the weight of its
own ideal implications. In itself it is too close to the
instincts, and is in constant danger of giving way
before them. This danger persists so long as the
reactions in which the desire for life finds expression
are, from the very necessities of the case, indis-
tinguishable from the reactions of pure instinct.
What is needed is a new system of reactions, not
developed, like the impulses of nature, under the
immediate pressure of a present stimulus and re-
flecting in their forms the specific character of the
initial stimulus, but showing the influence of judg-
ment, and expressing in their calculated detail the
universal and ideal element of thought.

Furthermore, the steadiness and persistence of
the desire to live, as contrasted with the occasional
character of the instinctive reactions, would natur-
ally seek expression in ritual performances showing
a certain regularity both in the times and in the
manner of observance. The uniformity and period-
icity of nature’s processes would be superseded or

8
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supplemented by the regularity of an established
convention. It is in this way that man prepares a
fitting medium for the expression of his deepest and
most sustained desires and aspirations.

Thus from the very first we detect in primitive
religion the rudiments of something suggestive of
the impersonal. A ritual which has been established
and regularized as a cult is a permanent institution,
in the presence of which all that is purely private
to the life and character of the individual sinks into
abeyance. In its significance the cult is social rather
than individual. Its ordinances are public pre-
scriptions—in some cases acts of public worship—
and serve to give expression to the sense of social
solidarity. Indeed it is as a social, and to that extent
impersonal, institution that religion first appears as
an overt historical phenomenon.

Between the impersonal, however, in this primi-
tive sense and the impersonal viewpoint of developed
religions there is as great a difference as that which
distinguishes the personalism implicit in the animistic
view of nature from the subjectivism of a decadent
civilization. In each instance it is a case not of adding
a new aspect to the situation, but of the failure so
far to abstract elements already confusedly present.
Thus it is neither more true nor more false to say of
religion in its initial stages that its animistic char-
acter implies the personalist standpoint than it 1s
to say that its social and institutional character im-
plies the impersonal. The whole truth includes both
statements. Only, once these statements have been
made, it is right to add that the social and institu-
tional nature of religion contains the germ out of
which the impersonal element, in some cases, was

9
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destined to develop in later times. This is particularly
true of the ritual and legalistic aspects of the subject.

As illustrated in the History of Hebrew Religion :
the Impersonal supplants the Directness of
Personal Communion, and assumes a Legalistic
Form |

Again, the most illuminating example is to be
found in the history of Hebrew religion. The
peculiar value of this illustration lies in the fact that
Jewish history, more than any other, is religious
history. The ancient Hebrew tended to look at every
question from the religious point of view. Thus what-
ever developments occur must be considered in
relation to the one predominating interest. The result
is that among the Jews of scriptural times the various
interests which other peoples learned sooner or later
to place side by side with religion in a position of
semi-autonomy—the political organization of the
state, for example, social custom, morality and law—
retained their original character as the expression
not merely of man’s relations to man or to his
physical environment, but of his relations to the
divine being. Hence the profound integration of all
these interests with one another under the influence
of their common integration with religion—an in-
tegration which appears alike in the tendency to
define man’s religious attitude in terms of his moral
obligations and to interpret his moral obligations
as a conformity to the divine will. Hence also the
comprehensiveness of that code of prescriptions
which the Hebrews conceived as law, combining,
as it does, directions for the conduct of man’s re-

10
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ligious life (ritual in the strict meaning of the
term) with regulations and injunctions which we
should now regard as of purely hygienic, economic
or juridical significance. Along with all this there
is much that from any other point of view would
come under no such special category, but would be
put dewn as purely conventional.

The standpoint from which this vast synthesis
must be conceived is determined by the fact that the
unifying principle is religion. Ritual is made up of
acts having a religious significance. If, therefore,
a religious meaning is extended to the whole of
human conduct, it follows that every act of life must
be an act of ritual. This applies to all the activities
which, as just remarked, we should now interpret
rather from the standpoint of an autonomous ethical,
legal or economic system. Ritual then is the compre-
hensive rubric under which the devout mind of the
ancient Hebrew placed the whole business of living.

IFor a fuller understanding of the situation a few
simple historical remarks are needful. In the first
place we want to learn, if possible, how it was that
the various forms and aspects of human activity,
which are usually kept in separate categories, came
in this instance to be assimilated to the uniform
type of religious observances. The explanation doubt-
less involves insoluble ethnological problems; but
something can be learned from the broad and well
known facts of Jewish history.

Two features are of primary importance. These
features seem to be directly opposed to one another ;
but neither can be omitted from any account of
the ritualist standpoint, and between them they go
far towards furnishing the key to our problem.

11
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To begin with, the Hebrew people are marked
from an early period by a sense of the uniqueness of
their tribal God among the gods, and of the unique-
ness of their relationship to Him. This expresses
their own view of themselves.

On the other hand, it is impossible to detach the
Hebrews in an anthropological sense from the ethnic
group to which they belong, the Semites ; and while
it is true that they contrived, under the pressure of
political and religious influences, to throw around
themselves a breastwork of exclusiveness such -as
has hardly been surpassed by any small ethnic sub-
group, it is equally clear that throughout the earlier
phases of their history, and indeed up to the days
of the Captivity, this separatist movement was
continually opposed to, and to some extent frustrated
by, a tendency to religious assimilation with neigh-
bouring and racially cognate peoples. The reason
for the oft-repeated relapses into idolatry, the coquet-
ting with alien cults and practices, was simply that
in their origins the Hebrews belonged to the same
stock as the peoples around them, who carried on
the primitive tradition, while the Hebrews, under a
succession of great leaders and teachers, were strik-
ing out a new and superior line of development.

Here then we find the first hint of a reason for the
remarkable synthesis to which reference has been
made. To whatever extent the separatist tendency
prevailed, it would be absurd to suppose that it could
ever have succeeded in obliterating the common
racial background of this people, with all the traces
of the primitive which such a background was bound
to include. On the other hand, it is precisely these
generic racial traits, with their primitive content,

12
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against which the separatist consciousness was forced
to expend its effort. Hence we should expect to find
traces of an aboriginal (or at least prehistoric) ritual
heavily overlaid with new meanings—meanings
expressive of the national sense of a unique spiritual
elevation. As a matter of fact this is just what we
do find. Many of the ceremonial practices of the
Hebrews are survivals of taboo, and can be paralleled
from the practices of the Arabs and other neighbour-
ing peoples.! But this is the last fact in their religious
history which the Hebrews would have been willing
to recognize. Rather, in their eagerness to dissociate
themselves from practices, and from a view of life,
which they had learned to stigmatize as 4eat/en, they
hastened to transform the primitive material by the
inspirations of their religious and ethical genius.
Thus there arose the great conception of a Law,
received at the hands of the divine being Himself,
which was at once the Law of the Hebrew God and
the universal moral law of life. This same Law be-
came for the Hebrews the charter of their separate
nationhood. Around it the national consciousness
consolidated. Here we discern their true Holy of
Holies, the thing in human life which brought man
into the veritable presence of the Divine.

The determining factor in the ritual development
of Hebrew religion is the way in which the whole
tendency links up with the separatist movement.
Rules and observances which have their roots in the
common ideas and practices of primitive peoples
become separated off among the Hebrews as the

' On this vide W. Robertson Smith, The Religion of the Semites,
especially Lecture IV, and Note B at the end of the volume (2nd
edition).
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insignia of a chosen and peculiar race. The full force
of this is seen if we contrast it with the laxity of
Roman religion, syncretizing easily with anything
with which it came into contact, and, in its later
phases, throwing its doors wide open to every
oriental influence. On the other hand, the ceremonial
exclusiveness of the Hebrews might be paralleled by
that of the Hindus. In this case, however, there is
one fundamental difference. The religion of the
Brahman, like the religions of the East in general,
tends, as it develops to its higher levels, to emanci-
pate itself from the bonds of ritual altogether. Thus
the progress of the devout Hindu, starting from the
meticulous observance of the vastly elaborate cere-
monial of the Vedas, terminates, as we have seen,
in a religion of contemplative illumination, which
is hardly a religion at all, and in which the Vedic
ceremonial appears as no better than a necessary
delusion—something incidental to the beginning of
the spiritual pilgrimage, but destined in the end
to become a transparent vanity. Religious develop-
ment among the Hebrews took the opposite direction.
Instead of seeking to penetrate behind the veil of
ceremonial usage to the unity of the divine nature,
they sought to bring God down into the endlessly
varied occasions of human existence, by the endless
multiplication of observances. The ideal is that of a
perfection, a completeness, to be attained, not by the
complete simplification, but by the complete elabora-
tion, of life.

It must not be supposed that this tendency
asserted itself all at once or without a severe struggle
in the religious annals of the Jews. In pre-Exilic days
a strong counter-tendency is to be found in the pro-
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phetic movement. This movement, although in
many respects contrary to the one with which we
have been dealing, had its origin among the selfsame
causes, and was a collateral expression of very
similar motives. The utterances of the prophets are
instinct with the same sense of separateness, the same
intense nationalism, of which the Law became the
eventual symbol. But the Law does not stand be-
tween the prophets and the immediacy of divine
revelation. Perfervid as is at times their nationalism,
they nevertheless represent the individualistic motive
in religion. Their inspired utterances were the result
of direct personal communion with the divine being
or with his ministers. But in post-Exilic times the
prophetic function fell into abeyance, or was driven,
by the severe restrictions imposed upon it, to seek
disguise in apocalyptic allegories. The Babylonian
Captivity had consolidated the national self-con-
sciousness, and with the return from exile the separ-
atist movement culminated in what might almost be
called the apotheosis of the Law.! Henceforward the
Law became the supreme revelation of the will of
God to man. It was forbidden to add one word to it,
or to take one word away. Yet the fascination which it
exercised over the Hebrew mind had to find an active
outlet ; and the natural outlet was the work of com-
menting upon the sacred text. Thus arose the ‘‘ tradi-
tion of the Elders ”’, which was an oral commentary,
handed down from generation to generation, upon
the Law of Moses. In course of time this tradition

! This period in Jewish history is ushered in by the Books of Ezra
and Nehemiah, which embrace the period from the return of the exiles
under Zerubbabel in 5§37 B.C. to Nehemiah’s second visit to Jerusalem
in 432 B.C. Vide Driver, Introduction to the Literature of the Old
Testament, p. 540 (oth edition).
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developed into a vast corpus of detailed prescriptions,
in which the attempt was made to apply the general
injunctions of the Law to every possible contingency
in life. To know the Law and to know how to apply
it was the characteristic achievement of the religious
consciousness. Religion and morality (now com-
pletely merged in religion) became one stupendous
piece of casuistry—not a subjective casuistry of
motives like that of Suarez and the Jesuits, but an
objective casuistry of works.

As the body of traditional prescriptions grew in
bulk, the necessity arose of editing it and reducing
it to a canon. This was rendered all the more im-
perative by the fact that in the process of oral
transmission a large number of different versions
inevitably made their appearance. The work of re-
duction was carried on over a long period of time, and
finally resulted in two great collections, the Mishna,
which was the first stratum of the Talmud to be
reduced to writing, and the Gemara. The Mishna
was completed about A.p. 200, and is largely due
to the labour of the great Rabbi Jehudah, the
‘ Rabbi’ par excellence.

In considering the legalistic pharisaism which
was reduced to form in the Talmud, we must com-
bine two points of view. In its own place and in its
own way the Talmud is a vast digest of laws, em-
bodying the legal experience of centuries of Jewish
history. As such, its place is with any other legal
code, the Pandects, for example, and the Institutes
of Justinian, or the corpus of English judge-made
law. On the other hand there 1s a profound difference
of standpoint between secular law which seeks to
define and regulate man’s rights and obligations
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only where these affect the externals of civic organ-
ization, and the religious law which dares to invade
the privacy of the individual life and to exhibit the
total content of personal morality as a vast mosaic
of legal observances.

One of the most serious consequences of this
method of elaboration is a certain effect of fatness,
a uniformity of moral relief quite in keeping with
the nature of mosaic work.! In the Talmud, for
example, are to be found most of the things which
Christianity stresses as the deep interior truths of
the spiritual life.2 Only, they are apt to appear not
in the form of underlying principles, but alongside
the superficial detail. They are more in the nature
of epitomes than of principles: they are the main
generalizations, rather than the presuppositions, of

! Of course this must not be taken to mean that the Talmud presents
all rules of conduct as equally binding or all breaches of the tradition
as equally heinous.

2 So much so that anti-Christian writers can point to the Talmud
as containing all that is vital in Christian teaching. On the ground that
the great sayings of Jesus are almost all to be found somewhere or other
in the * tradition of the Elders ", they have gone so far as to maintain
that Jesus could never have given them utterance, and that his utter-
ance could never have been with power, had he not found them there.
Here are a few sentences from an apologist for Judaism: ““. . . itis
fully proved that all the ethical teachings of Judaism—and Jesus
taught, or reproduced, nothing else—whether compiled as an organized
work or not, were co-existent with the Written Law or Pentateuch. To
any one acquainted with Rabbinical lore and its expressions, the utter-
ances of Jesus would at once be apparent as the utterance of one of the
Rabbis or one of his disciples " (Cf. the frequency with which Jesus is
addressed as * Rabbi ’. This seems to indicate that his contemporaries
tended to class him with their official teachers. John i, 35-39, 49;
iii, 2 ; vi, 25). ‘‘ Indeed, had the words of Jesus been original, or had
the phrases he used not been already known by the compilers of the
Talmud as the words of their predecessors and masters, they would
not have given them a place in the Talmud. Jesus learnt all he knew
of the Rabbis, and, in diffusing their teachings, he employed the very
idioms and figures of speech of which they made use” (Rapaport,
Tales and Maxims from the Talmud, First Series, Introd. p. 84).
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morality. In this way depth is made to appear as
superficies. The great maxims are not trusted to
work like a leaven from within. They have to be
brought to the surface in the form of a detailed state-
ment, a commentary.! In this case, we may say with
truth, the detail is indeed the best commentary on
the text ! What oils and wicks are permissible and
non-permissible on the Sabbath and the * Hanukah ’
(a feast of the Maccabbees) ; practical laws concern-
ing the use of egg-shells as lamps ; whether a chair
may be dragged along the floor on the Sabbath day;?
minutiae as to the method to be followed in paring
the finger-nails ; 3 instructions as to the circumstances
under which a stone may be removed from the top
of a barrel +—such are typical specimens of the com-

t This point of view comes out in the letter and in the spirit of a
story which is told of Hillel : *“ Another Gentile came to Shamai saying :
¢ Convert me on the condition that thou teach me the whole Torah
while I stand on one foot ’. Shamai pushed him away with the builders’
measure he held in his hand. He thereupon came to Hillel, and the
latter accepted him. He told him, ¢ What is hateful to thee, do not unto
thy fellow ; this is the whole law. All the rest is a commentary to this
law’ ” (The Babylonian Talmud, tr. Rodkinson, vol. i, p. 50). On a
superficial consideration it might appear as if Hillel had really antici-
pated Christ’s enunciation of the ‘“ Golden Rule ’ ; but, as we shall see
in another connection, there is all the difference in the world between

-the meaning of the rule as stated negatively by Hillel and its meaning
as stated affirmatively by Jesus. In any case the point of the story is to
show what an exceptional man Hillel was.

2z From the Mishna. Vide T#he Babylonian Talmud, vol. i, in
Rodkinson’s translation.

3 Jbid. p. 179 sq.

4 It might be worth while giving a sample of the casuistry involved.
The last-mentioned instance (another sabbatical problem) will afford
a good illustration. ‘ Gemara. We have learned in another Mishna :
¢ If a stone lie at the opening of a barrel, the barrel may be bent over,
so that the stone fall down’. Said Rabba in the name of R. Ami,
quoting R. Johanan : ¢ The case applies only when the stone lying at
the opening of the barrel was left there unintentionally ; but if placed
there on purpose, the barrel becomes a base for a prohibited thing (and
must not be moved) ’. R. Joseph in the name of R. Assi, quoting R.
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mentary upon which the comprehensive maxims
of the spiritual life are to depend for their concrete
filling.

In a religion and a morality so conceived, it is
clear that the personal agent is judged by his out-
ward acts, and that consequently the personal factor
is interpreted in terms of that in it which 1s most
superficial, most nearly related to the outer and im-
personal setting of human life.

Another respect in which the spiritual takes on
the complexion of the mechanical and impersonal
appears in the futile attempt to impart depth to the
two-dimensional morality of the Law by setting up
standards in excess of what the Law demands. The
thing that was all surface now becomes all length.
An illustration occurs in connection with the in-
stitution of tithes—an institution which further
exemplifies the way in which the Hebrew genius
transformed the primitive stuff of religion under the
pressure of the impulse to exclusiveness. Among
the Hebrew survivals of a primitive ritual is the
offering of first-fruits; but tithes belong to a some-
what different category. The distinction is thus ex-
plained by Robertson Smith:

““ The principle that the god of the land claims
a tribute on the increase of the soil was originally
expressed in the offering of first-fruits, at a time
when sanctuaries and their service were too simple

Johanan, said, on the contrary : ‘ If the stone was left there uninten-
tionally the barrel must be bent over, so that the stone fall down ; but
if placed there intentionally, it serves as a lid to the barrel, and may be
removed ’. On what points do R. Ami and R. Assi differ ? One holds,
that an act must be accomplished in order to be an act, while the
other holds the intention to be equivalent to the deed, and their re-
spective theories are borne out by their opinions which follow. . . .”
(#6id. vol. i, p. 272).
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to need any elaborate provision for their support.
The tithe originated when worship became more
complex and ritual more splendid, so that a fixed
tribute was necessary for its maintenance.” !

Here then we have evidence of an expanding
ritual which required special provision for its sup-
port. But the point we have in view is the fact that
the act of tithing itself appears in time to have
acquired the significance and sanctity of a ritual
performance. The punctilious payment of tithes is
among the things for which merit was claimed by
the ceremonially righteous; and it was esteemed
a special merit to exceed the demands of the Law.
“I give tithes of all that I get”,? says the over-
righteous Pharisee in the parable, meaning: ' *“ 1
give more than is required .3

It is precisely this spirit which is condemned by

Jesus in that great catalogue of denunciations in
Matthew xxiit :

“ Woe unto you, scribes and Pharisees, hypo-
crites | because you tithe mint and dill and cum-
min and have neglected the weightier matters
of the law, judgment and mercy and faith.” 4

It has been pointed out that in tithing these herbs
the Pharisees are overstepping the letter of the
Law itself as expressed in the Books of Leviticus,
Numbers and Deuteronomy, but that they are doing

v The Religion of the Semites, p. 251 (2nd edition).

2 Luke xviii, 12,

3 Vide Gressmann and Klostermann ## Joco, in Lietzmann’s Hand-
buch zum neuen Testament, Band II, p. 543.

4 Matthew xxiii, 23. Cf. Luke xi, 42 : *“ But woe unto you, Pharisees |
for ye tithe mint and rue and every herb, and pass by judgment and
the love of God ”.
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so in conformity with later casuistic elaborations
of the Law. Thus in the Maaser, a treatise in that
part of the Mishna which deals with agricultural
regulations, it is laid down :

‘“ Everything that is eaten and preserved and
that grows in the earth is subject to tithing ”
(Maaser i, 1) ;

and again :

“ R. Eliezer said : ‘ Of dill must one tithe the
seed and the leaves and the stalk’” (Maaser

v, §).!

Such morbid straining to outdo the Law itself
has of course its subjective side. It is the product of
a monstrous egotism, and from this point of view it
would not be correct to adduce the extravagances of
Pharisaism as evidence of the drift to the impersonal.
But the point we have in mind is that the over-
cultivation of the Law, while it points to a condition
of spiritual inflation, at the same time obscures the
nature of religion as a personal relation with the
Divine. The preoccupation of the Pharisee with
the Tradition has something in it analogous to the
substitution, in modern times, of technical and con-

! Thus in Lietzmann’s commentary : **‘Die nach Lev. xxvii, 30,
Num. xviii, 12, Deut. xii, 6, xiv, 22 f., nur auf Korn, Oel, Most und
Friichte sich erstreckende Zehntpflicht wird vom Uebereifer des Werk-
dienstes auch auf die kleinsten Feldfriichte . . . ausgedehnt’. H.
Holtzmann. Dass Jesus nicht iibertreibt, kann man im allgemeinen an
der kultischen Kasuistik etwa des Mischnatraktats Abodah zarah sehen,
speziell vgl. auch noch B. Joma f. 83 b, Maaser, i, 1 iiber das Zehnten
von kleinen (Kiichen-) Kraiitern : alles was man isst und hiitet und
was setn Wachstum aus der Erde hat, ist zehntpflichtig, und Maaser iv.
5 : Rabbi Elieser sagte : von Dill muss man zehnten den Samen und
die Bldtter und die Stengel (?) . . .” Cf. Allen in The International
Critical Commenlary, in loco, p. 247.
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tractual relations between organized masses of men,
for the direct intercourse between individuals which
was the social policy of a simpler age. The religious
life which is beset on every hand by regulations
tends to Zerminate in these ; and thus there is woven
across the face of the divine person a vast screen of
technicalities and conventions. The Law tends to
usurp the place of God, and the Tradition the place
of the Law. In the end we are dealing not with the
direct decrees of Jehovah, but with the decisions of
Rabbi Amiand Rabbi Assi. And so Hebrew religion
loses what in an earlier age was most significant in it,
its profoundly individual and theocentric character.

As illustrated in the History of Greek Religion -and
of Greek Philosophical Thought : was tanta-
mount to the Establishment of a Secular, as
opposed to a Religious, View of Nature and of
Human Life

In the religion of the Hebrews, then, the imper-
sonal which gradually supplants the directness of
personal communion with the Divine, assumes a
legalistic form. Among the Greeks the same tendency
asserts itself in other and equally characteristic ways.
Two of these are of special interest—the growing
autonomy of the Physical and the growing autonomy
of the Ethical. In contradistinction to the Hebrew
development, however, the growth of the impersonal
standpointamong the Greekscan hardly bedescribed
as a development within the limits of religion. It was
so in certain of its phases, but in others it was tanta-
mount to the establishment of a secular, as opposed
to a religious, view of nature and of human life.
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We have seen that in the early history of Greek
religion two distinct developments can be detected.
There is an aboriginal animistic phase, of which no
inconsiderable traces remain in the established ritual
of later times. In this phase, as already pointed out,
religion assumed a characteristic form in the worship
of serpents, chthonic spirits and ghosts—x«ijpes. The
later development, represented by the cult of the
Olympians, marks a distinct advance in personalism.
The animistic standpoint has given place to the
anthropomorphic.

It is the misfortune of Greek religion that its
anthropomorphic mould was peculiarly ill-adapted,
both from the ethical and from the cosmological
point of view, to sustain the inevitable arrival of a
reflective age among a highly critical people. The
Olympian mythology does not lend itself to trans-
formation from within, and there is something
peculiarly unconvincing and artificial in attempts
like that of Metrodorus of Lampsacus to rationalize
the myths by reducing the heroes and gods to per-
sonified forces of nature.! So far as explanation
of the physical world was concerned, there was
practically no alternative open to the Greeks between
the absurdities of the old cosmogony and virtual
atheism. In an age of culture the traditional mytho-
logy, while it continued to furnish material to the
arts, was a thing for which no place could be found
in serious speculation. To the extent to which re-
ligion was tied up with mythology, it had either to be

! Agamemnon is the ether, Achilles the sun, Hector the moon, Paris
and Helen air and earth. Metrodorus also attempts a parallel between
the liver, spleen and bile on the one hand, and Demeter, Dionysus and

Apollo on the other. Vide Gomperz, Greek Thinkers, vol. i, p. 378 s¢.,
and note.
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rescued from the latter or had to go. In the fifth
century B.C. the movement towards emancipation
is under way. Xenophanes of Colophon in particular
combines the ethical and cosmological points of
view in an attack on the traditional religion, and the
brunt of his accusation is to be found in the anthropo-
morphic character of the latter.

Of much greater interest is the influence of ethical
reflection as a force making for the development of
an impersonal attitude within the limits of religion
itself. The vehement negations of Xenophanes are
not more significant of the transition that was taking
place than is the quiet appearance, on the pages of
A schylus, of a host of impersonal powers—or rather
of one power which, under many names, suddenly
assumes the role of destiny hitherto played by ‘the
gods. Avdykn, "ATy, poipa, véueats, eipapuévy,’Adpdorea,
Afen—such are the names given to what is virtually
a law dimly discerned behind the Olympians, but
seen to be eternal and unchangeable, a law whereby
his lot in life is apportioned to man.?

What from our point of view is most significant,
however, is the fact that the virtual substitution of
the impersonal agency of Fate for personal relations
with the gods coincides with the introduction, for
the first time, of a profoundly moral interpretation
of life. The Homeric poems are on the whole frankly
non-moral or naively pre-moral; and if we insist
on applying ethical standards to them, we shall have
to think of them, with Plato, as in many instances
positively zzmoral. To apply such standards, how-
ever, would be an anachronism. Not that there are

! Several of these names are from roots that mean to distribute, to
allot.
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not ethically beautiful things in the //Zed and the
Odyssey ; but that such things are there more or less
accidentally. They are not the fundamental motif
as they are in ZAschylus. Furthermore, strictly
ethical values are obscured by the indiscriminate
and purely conventional application of honorific
epithets. Morality really emerges as a theme, and
a category, with the development of the impersonal
point of view.

The effect upon religion is that of a genuine
revolution. The teachings of Socrates and Plato
reveal the movement in its philosophical phase. In
the Euthyphro, for example, Socrates inverts the
primitive conception of holiness, by showing that
what 1s holy is not so because it is a divinely ap-
pointed ordinance, or because the gods desire it. On
the contrary the gods desire it because it i1s holy. In
this way the personality of the gods, as expressed
through their desires, is subordinated to the concep-
tion of the universe as an underived system of time-
less and impersonal moral principles.

In Books II and III of the Republic Plato sub-
jects the traditional mythology to a thorough criti-
cism and revision on ethical grounds. The gods could
not have been as they are represented, because as
represented they are immoral, and this is not com-
patible with their nature as divine.! Morality is thus
used as a defining conception which must be given
the first place in any attempt to determine the divine
nature.?

t In the absence of the ethical ingredient, the numinous, which, as
we have seen, is the differentia of holiness, is shown to fall short of a
genuinely definitory character.

2 In the history of Egyptian religion we encounter a curious but
quite intelligible confusion in the identification of the holy. The
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One serious consequence of this way of putting
things is at once evident. Since God is by definition
only and altogether good, and since there is more
evil than good in the world (a judgment in which
Aristotle, like all good Greeks, concurs), the divine
causation is reduced to a relatively minor réle in
the affairs of the world.! Thus although Plato’s
point of view is consistently theistic, the personalist
aspect of God’s nature shrinks into relative in-
significance as compared with the impersonal char-
acter of moral law to which gods and men are alike
subject.

The result i1s very illuminating as regards the
relation of morality and religion. Looking at the
subject from the standpoint of the former, we see
that morality is conceived less as a correlation’ of
will to will (of the human will to the divine), than
as a correlation of wills (the divine as well as the
human) to an eternal order. Or, to put the matter
otherwise, the coordinates in the case are not a
human and a divine person, but the principle of
organization in any personality and the principle
of organization in the cosmos. Thus the personality
of both gods and men is subordinated to the con-
ception of the universe as based upon the impersonal
Ideas; and this implies a further subordination of

impersonal aspect of holiness, as something to which even the gods
must subject themselves, is fully recognized ; it is not, however, the
inexorable sanctity of moral law, but only the sanctity of the recorded
mythology—the very thing which for Socrates and Plato no longer
sustains the attributes of holiness. As Erman says: ¢ The old books
containing these myths were considered too sacred to be placed where
profane eyes might see them, in the tomb-chapels or in the temple
halls; even the gods themselves were supposed to wash seven times
before reading the words of these sacred books” (Life in Ancient
Egypt, p. 264).
U Republic, 11, 379.
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religion itself, as defined by the desire of finite souls
for life, to an order which expresses itself far other-
wise than in the relations of living souls. The com-
prehensive value-judgment, while vigorously main-
tained by Plato, takes a form quite different from
that which underlies the beginnings of religion. The
idea of existence or of life as the principle of all
values would have appeared to Plato quite in-
adequate. It is true that existence is commensurate
with a certain perfection in that to which it is
ascribed, but in the order of Plato’s thought the
perfection precedes the existence, as its condition.
That which really is, is so because of what it is,
namely, good, and could it be other than it is it could
not e at all. Thus in a sense we may say that for
Plato existence depends upon value, rather than
value upon existence.! In the end all values derive
from the supreme Idea of the Good. It is the com-
presence of this Idea with every other that imparts
to the latter whatever of ‘ utility or advantage ’ they
possess, whatever entitles us to invest them with the
meaning of value. Thus the true fount and repository
of all values is a timeless and impersonal principle.

The full significance of this comes out strikingly
if we compare the Platonic standpoint with that of

Christianity.

““ What shall a man be profited ’' [asks Jesus]
‘““if he shall gain the whole world and forfeit his

! It should be noted that the word for existence, odoia (frequently
translated ‘essence’), is no more than the substantival equivalent of
the infinitive of the verb ¢ to be ’. odoia is 76 elvar rendered one degree
more abstract. To translate ‘ essence ’ is to go too far and to give an
Aristotelian turn to Plato’s thought. For Plato existence is not identical
with, although it is dependent upon, what we have since learnt to
think of as essence.
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life, or what shall a man give in exchange for

his life? ”’

For the Founder of Christianity it is the living
soul (the principle of life within) that is the seat and
the source of all values—that without which the
ordered universe (the cosmos) becomes a thing of
no account. In contrast to this, the Platonic view
might be summed up in the question : What shall
it profit a man if he gain the whole world and do not
with it gain the good ? Here for instance is a passage
in which the phraseology irresistibly suggests that
of the New Testament, while the content reveals a
fundamental difference of attitude:

“You have often heard tell that the Idea of
the good is the highest object of knowledge, and
that it 1s by participation in it that just things
and all things else become profitable and ad-
vantageous. And you may well imagine that this
is what I mean to insist upon, and in addition to
this that we do not know that Idea sufficiently.
But if we do not know this, if we know every-
thing else perfectly without knowing this Idea,
you know that it will profit us nothing, as it
would also profit us nothing to possess anything
without possessing the good.” ?

One Main Difference between the Greek and the
Hebrew Way of Depersonalizing Religion

There is one striking difference between the way
‘in which the work of depersonalizing religion was
carried out by the Greeks and the way in which it
v Republic V1, 505 A.
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was carried out by the Jews. This difference has to
do with the varying degrees of integration between
the religious and the ethical standpoints of these two
peoples. With whatever lapses from and exceptions
to the rule, the ethical standpoint was indigenous
to Hebrew religion. Consequently when Hebrew
morality became stereotyped in legalistic observ-
ances, it carried religion along with it. At the end
of the process there is the same closeness of in-
tegration that we observe at the beginning. The
practical life remains, what it had always been,
the sphere of both interests. With the Greeks, on
the other hand, the development of an ethical
standpoint was fatal to the old religion. It was so,
because in its earlier phases Greek religion was
so wanting in the ethical motive, that when this
motive finally emerged, it was forced to assume an
autonomous or semi-autonomous form ; and in the
further development religion was necessarily left
behind. Thus the religion which begins without a
morality ends in a morality without a commensurate
religion. The movement culminates in Aristotle’s
conception of deity as little more than a limiting
conception in physics and metaphysics—a prime
mover and a thought thinking itself. Between a
deity so defined and the practical life of man there
is no possibility of immediate personal relations ;
for in Aristotle (although he continues to use the
personal form) the personal character has almost
died out of God, leaving us with nothing better than
the neuter, adjectival conception of the divine—
70 Beiov.

We have now found considerable confirmation
for our contention that in the history of religion there
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is apt to be a factor making in one way or another
for impersonalism. The evidence appears all the
more striking when we consider the profoundly
original character of each of the developments to
which we have turned our attention. It is true that
in the general history of civilization a point is
eventually attained at which the Greek and Hebrew
contributions meet and blend ; and the same thing
is true, though to a lesser degree, of the Greek
and the oriental contributions. But the tendency to
impersonalism is not a product of this fusion. On
the contrary it precedes the fusion, and is found to
have worked itself out in each case along entirely
independent lines, and in ways characteristic of
the highly individual civilizations of the Hindus, the
Hebrews and the Greeks. .

The Movement towards the Impersonal further
tllustrated in Confucianism

To complete our case, it is only necessary to add
that the self-same tendency appears in still another,
and an equally individual form, in the religion of
the furthest East. About the time when a ripened
Brahmanism was provoking reaction in the mind of
Gautama, when the Jews were rebuilding the Temple
under Zerubbabel, the great teacher of the Chinese
was propounding a wisdom on the strength of
which, though perhaps without any real know-
ledge of the original teachings, his countrymen
in after ages erected temples in his name all over
the celestial empire. And yet when we turn to
the recorded life and words of the master it is
hard to find in either the stuff of which religion is
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made. In Confucianism we have a religion which,
while it does not deny God, practically ignores Him.
What Confucius propounded was in effect a system
of ethics, or, more exactly, a collection of ethical
maxims, a proverbial philosophy of life. As a moral
code this philosophy has, of course, to do with per-
sonal relations ; but in its handling of these it does
not seek to go behind them to sanctions resting on
the nature of personality itself. The meaning of
morality is not sought in the meaning of life. On
the contrary the meaning of life (if indeed there is
any such thing) is found in morality. Conduct 1s
the category which throws such light as is to be
expected upon the value of personal existence.
Or, to put the matter otherwise, human existence
is to be interpreted in terms of human relation-
ships, rather than human relationships in terms
of human existence. Thus morality becomes a
question of social and political adjustments, and
the law of life is to be found in the codified Rules
of Propriety.

As in the case of Plato, so in the case of Con-
fucius, a contrast with Christianity will serve to
bring out the point of our contention. It is well
known that five hundred years before the founder
of the Christian religion epitomized the law and
the prophets in what has come to be known as
the ‘“ Golden Rule ”’, the Chinese teacher gave ex-
pression to an apparently similar maxim. His rule,
however, like that of Rabbinical teaching contained
in the anecdote about Hillel, was formulated in
negative terms. In the Analects or Digested Con-
versations of Confucius the following incident is
reported :
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“ Tsz-Kung put to him the question, ‘Is
there one word upon which the whole life may
proceed? ° The master replied, ‘Is not REcI-
PROCITY such a word 7—What you do not your-
self desire, do not put before others.” ”’ *

The interpretation of this passage seems to turn
upon the meaning of the word rendered * reci-
procity "', and of this there appears to be some
uncertainty in the minds of the translators.? For-
tunately we are not entirely dependent for light upon
the niceties of verbal equivalence: for in another
passage from the Analects Confucius himself sup-
plies a very exact commentary upon the sense in
which he intends that the ethics of human relation-

! Confucian Analects, xv, 23. 1 give Jenning’s translation. The
Golden Rule seems to have been something of a commonplace with
the master and his disciples. The following passages may be subjoined
to that quoted in the text. ‘ Tsz-Kung made the remark : ‘ That which
I do not want others to put upon me, I also wish not to put upon
others.’ ¢ Nay,’ said the Master, ‘ you have not got so far as that’”
(#bid. v, 11). * Chung-Kung asked about man’s proper regard for his
fellows. To him the Master replied thus: ¢ When you go forth from
your door, be as if you were meeting some guest of importance. When
you are making use of the common people (for state purposes), be as

fyou were taking part in a great religious function. Do not set before
others what you do not desire yourself * ”’ (ibid. xii, 2).

2 The translation ¢ reciprocity ’ rests on the high authority of Dr.
Legge. Jennings notes that the word is composed of two characters
meaning ¢ like ’ and ‘ heart’ ; *“ whence ”, he says, * one might expect
like-heartedness, or like-mindedness ”’. He adds : ““ I render the word
as Dr. Legge has done, but with a little hesitation. The dictionaries
give the meaning as benevolence, forbearance, considerateness, sym-
pathy, to excuse, to bear patiently, etc. . . .”” The French translator,
M. G. Pauthier, gets over the difficulty by taking the Golden Rule
itself, as here stated, as defining the meaning of the crucial word.
“ Tseu-Koung fit une question en ces termes : y a-t-il un mot dans la
langue que 'on puisse se borner 4 pratiquer seul jusqu’a la fin de
I'existence ? Le Philosophe dit: I1 y a le mot ckox, dont le sens est :
Ce gue 'on ne désire pas que nous soit fait, il ne faut pas le faire aux
autres”’ (Pauthier, Confucius et Mencius : les quatre Libres de Philo-
sophie morale et politique de la Chine).
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ships shall be understood. In the passage referred
to he comments upon a remark attributed to Lao-
Tsze: “ Requite enmity with kindness . When
asked what he thought of this maxim, Confucius,
we are told, replied :

“How then would you requite kindness’—
Requite enmity with straightforwardness,’ and
kindness with kindness.” 2

The exact import of this advice claims our serious
attention. Obviously Confucius is here indicating a
point of view which is not identical either with the
guid pro guo morality of the ancient Hebrews (““ an
eye for an eye, and a tooth for a tooth ”’) nor yet with
the morality of Jesus. Furthermore the conception
of straightforwardness or justice is not, like the
Platonic 8ikacoatvy, a comprehensive notion in which
all morality is included. *“ Straightforwardness ” is
a specific attitude appropriate to a specific situation,
just as kindness is a specific attitude appropriate to
another situation.

In thus demanding a different reaction to different
types of conduct, Confucius shows that for him it is
not feasible to go behind all differences in human
behaviour to something in the nature of man as such,
which is not fully comprised in any such discrimina-
tion. On the contrary, in all our reactions to good
and evil it should be our aim to keep the difference
alive by diversifying our reactions to different kinds

1 Legge renders: ‘ Recompense injury with justice ”’ ; Pauthier:
“ 11 faut payer par I'équité la haine et les injures "

2 Conf. An. xiv, 36, Jennings. Pauthier's note is worth citing in
part : “ L'Evangile dit qu’il faut rendre le bien pour le mal ; le Koran,
qu'il faut rendre le mal pour le mal. Le précepte du Philosophe chinois
nous parait moins sublime que celui de Jésus, mais peut-étre plus
conforme aux lois équitables de la nature humaine.”

VOL. II 33 D



THE CONCEPT OF RELIGION

of treatment. In all this the outward act is so de-
cisive that we are forbidden to seek for a principle of
discrimination more fundamental than that which
distinguishes one type of action from another.

Now of course I do not mean to suggest that
Christianity tends to minimize the distinction of good
and evil, or to mitigate or condone the heinousness
of the latter. No other religion has been so saturated
with a sense of the irremediable awfulness of moral
evil, and a conviction of sin stands in the forefront
as a first condition of the Christian life. In its recog-
nition of the indefeasible difference between good and
evil Christianity goes far beyond Confucianism. But
for this very reason it rejects the view which would
dispose of the difference between two types of action
by matching each with its distinctive reaction. The
moral issue is thus at once projected upon a plane
that 1s not the plane of conduct or of those distinc-
tions which differentiate one piece of conduct from
another. Behind all human behaviour Christianity
sees a personal agent, a living soul ; and the dis-
tinction of good and evil, as this applies at the super-
ficial level of human relationships, becomes merely
the index of a profounder difference, expressible in
“the last resort only in terms of that which from the
standpoint of personal existence is the most funda-
mental of all differences, the difference between life
and death.

Thus Christianity interprets the moral distinc-
tions as an expression or externalization of all that
it means to be a person, the bearer of a moral des-
tiny. Confucianism on the contrary tends to look at
the meaning of personal existence or human life
in general through the medium of a technique, the
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technique of human relations; and this of itself
implies a certain depersonalization of morality.

The Significance for Religion of the Impersonal
Point of View

Enough has now been said to illustrate the thesis
that in the religions of the world there is a widespread
tendency to pass from the personal to the impersonal
point of view. It remains to consider the significance
of this tendency for religion as such—that is, for the
general concept which from the beginning we have
been trying to establish.

In the final treatment of oriental mysticism I dis-
posed of one aspect of the question. There it was
stated that the extent to which the impersonal may
be admitted to the concept of religion is determined
by the necessity of leaving man’s finite selfhood un-
impaired ; and I added some such words as these:
‘““the concept of religion demands that the im-
personal shall not be found to render it impossible
that persons should exist . !

The specific form in which the problem now con-
fronts us is due to the specific character of the factors
which we now see to threaten the personalist point
of view, namely, a stereotyped ritual and an auto-
nomous morality. This problem may therefore be
brought under two distinct heads, the relation be-
tween ritual and religion, and the relation between
religion and morality.

The necessity of ritual in religion has already
been acknowledged ; but this necessity is relative to
the purposes which ritual can be made to subserve.

1 Cf. above, p. 6.
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These purposes may be summarized as those of sym-
bolizing the religious solidarity of the tribe or group,
of investing the crude desires of the instinctive life
with universality and stability, and, more important
still, of providing a genuine means of intercourse
between the human individual or the group and the
dimly discerned person of the divine being. It is this
aspect of the case that now invites our attention.

So long as ritual was thought of as calculated to
influence the divine being in His relations with the
human subject, however crude and primitive it may
have been in its detail, its significance was unmistak-
ably religious. It terminated in the idea of a personal
or quasi-personal appeal. At this stage of human
development religion covers all the significant rela-
tionships of life—everything which at a later stage
comes to establish itself autonomously as morality,
custom, organization and law. All these institutions,
therefore, as they exist to begin with, would have to
be characterized as religious phenomena ; and if it is
true that there is as yet nothing to distinguish religion
from anything else, it is so in the sense that religion is
everything.

Now the feature that differentiates the phase of
development which we have been describing from
the phase which succeeds it is the fact that when the
ritual side of religion is elaborated beyond a certain
point, as in the Vedic period of Hindu religion or
in Talmudic Judaism, even if, as in both these in-
stances, ritual carries religion with it, we cannot say,
as before, that the phenomena in question can only
be characterized in one way, namely, as phenomena
of religion. No doubt they can be so characterized ;
but they can be characterized in other ways as well
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—for instance, as law or hieratical prescription.
Elaboration tends to become an end in itself, and
the purpose originally underlying it no longer in-
vests it in any very clear sense with the significance
of a mediatorial function. When this point is reached,
we must revise our previous statement, and instead
of saying that as yet there is nothing to distinguish
religion from anything else, because religion is all
in all, we must say that it is #o Jonger possible to
distinguish religion from institutions which may
quite as well be characterized in purely secular
terms.

The case of morality is somewhat different.
Historically speaking, religion begins with an estab-
lished ritual. That is to say, it requires a ritual to
make a religion. The same cannot be said of religion
in its relation to morality. As we have seen, there is
a pre-ethical period in its development, and while
in the course of evolution a point is reached at which
religion has to reckon with an awakened ethical
consciousness, this of itself does not determine the
nature of the adjustment. As in the case of the
Hebrews, morality may find itself at home with
religion from a very early point, or, as in the case
of the Greeks, ethics may become a powerful
critique of religion. Of one thing we can be sure.
When religion and morality fail to synthesize,
morality may hold its own against religion, but
religion will have the utmost difficulty in maintain-
ing itself against morality.

This statement would seem to imply a certain
discrimination in favour of the secular and against
the religious attitude to life and to life’s problems.
It would seem to accord to a secular morality a
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power and autonomy which is denied, under the
conditions stated, to religion. In the event of a
genuine conflict, it is religion that goes to the wall.

There is some truth in this, but the truth is super-
ficial ; and the statement, from the standpoint of
actual fact, requires further consideration. For
example, it would be wrong to assume that when
the religious and the secular view of life stand
opposed to one another, and the former is seen to
give way before the latter, the inference to be drawn
is that religion has less to say for itself. Before we
can hope to justify such a judgment, we must in-
quire into the circumstances under which religion
finds itself in this position. It may well be that the
conflict 1s one which should never have arisen, or
which, when the truth about religion and about
morality is known, cannot be sustained. This
problem will furnish sufficient matter for a separate
inquiry.
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CHAPTER XVI

THE SELF-CRITICISM OF RELIGION IN THE DEFINING
OF ITS RELATIONS TO THE SECULAR

The Retreat of Religion in Face of the Secularist
Attitude

THERE can be no doubt that among the character-
istic phenomena of our maturing western civilization
is the evolution of a secular, in place of a religious,
attitude to life. If we compare the spirit-haunted
world of primitive man with the world of nature as
we see it to-day, it is here that we find the greatest
contrast. There was a time when the whole business
of living, whether in its normal aspect as a daily
routine, or in its periodic crises, was accompanied
by a brooding sense of demonic presences, to which
man was fain to address himself for succour and
protection. Every contingency was an occasion for
religious ceremonial. The religious attitude was
habitual. In the course of centuries, during which
man has learned to relate himself as a person to
nature as a set of impersonal forces, this attitude
has undergone a striking reversal. So far at least as
the western world is concerned, it would not be too
much to say that on the whole man hardly knows
what to do with his religion, or where to find a place
for it in the circle of his interests. It has very largely
ceased to be the normal/—it is probably seldom the
paramount—business of life. In most cases religion
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has become little better than an obscure background,
with episodic incursions upon the steady march of
our secular preoccupations. It is only, or chiefly, in
moments of crisis and severe strain, when the family
is visited by bereavement, or when some public
calamity stirs men to the depths and induces a tem-
porary displacement of all perspectives, that the
dormant religious impulses awake to momentary
activity. For the rest, religion tends more and more
to be the exceptional thing in our modern life.

This retreat of the religious in face of the secu-
larist attitude is a phenomenon that can hardly be
ignored in any attempt to fix the concept of religion.
There are various explanations that at once suggest
themselves. One is that the day of religion is virtu-
ally over, that the growth of knowledge and the
mechanical mastery of nature have superseded what
was really no better than a primitive misunder-
standing, and ‘that the time will in all probability
come when science and social organization between
them will quietly take over whatever still remains
within the doubtful and hesitating jurisdiction of
religion.

Another possible explanation is that the secularist
tendency represents a fundamental blunder, a loss of
insight into the deeper truth, and a growing blindness
to the essential values.

Between these extreme positions is the attitude of
those who, acknowledging the validity of the secular
standpoint asembodied inscienceand in the economic
and political organization of human life, still seek to
find a place for religion in those fields of experience
—for example, in creative artistic endeavour, friend-
ship and moral feeling—which seem to them to
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evade the categories of science and the regimenta-
tion of life along official lines.

This latter attitude is particularly worthy of con-
sideration. It embodies the praiseworthy resolve not
to relinquish something which, though not quite
understood, may turn out to be indispensable—the
well-meant attempt to steer a middle course between
competing fanaticisms, the desire to accord to science
and the secular whatever they can prove to be theirs
by right of conquest, but without surrendering the
whole of life to them upon demand.

Must Religion be All or Nothing ?

But the strength of a middle position is in this
instance seriously challenged by the question whether
religion is a thing which admits of a divided allegi-
ance, whether it can be put and kept in its place—
especially where that place is the ever-narrowing
fringe of life that has not yielded to the secular
touch. The question irresistibly forces itself upon the
mind : s it not the case that with religion it must be
all or nothing ?

This question brings us to the very threshold of
the problem which we have so far reserved for later
treatment—the problem of validity. As we are not
yet quite ready for this final inquiry, we shall have
to confine ourselves to such aspects of the case as do
not imply more than a definition of religion. This we
can do by interpreting the question before us as a
demand to know whether the concep? or definition of
religion does not include the notion of absoluteness,
whether we are able to ¢4ink the idea of religion
without thinking the ideec of a wuniversal and
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unchallenged jurisdiction over human existence.

We shall meet this issue with a further application
of our chosen method. The question we must put is
the question how, from the standpoint of human
evolution in its later phases, the secular attitude to
life originated and developed in a world which, to
begin with, seemed decisively orientated for religion.

We tend to assume that the explanation is to be
found in the rise and development of science, or,
more comprehensively speaking, of that mechanical
civilization of which science is the most character-
istic feature. Of course there can be no doubt that
these factors have had much to do with the change
we are examining ; but to say that they explain the
change is to confuse explanation with a mere state-
ment of the fact to be explained. The real question is
not as to the forms which the secular attitude to life
has assumed, but as to the reasons why religion
should have given place so largely to the secular
attitude at all.

As a matter of convenience we shall state our
conclusion forthwith, and shall then proceed to the
historical considerations which appear to lend it
support. In brief, then, the development of a secular
standpoint can be understood only from the religious
point of view. [t is a phenomenon of the process by
whick, to repeat a phrase already employed, relzgion
advances beyond its own animistic beginnings.

A statement of this sort might appear at first sight
no better than a disingenuous attempt to claim for
religion some share in a movement which it finds
itself no longer able to resist, but which it con-
sistently opposed so long as it had the power. The
accusation, however, will prove to be baseless if it
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can be shown that the part played by religion is not
really that of an ex pos¢ facto accommodation to a faz¢
accompli, and that on the contrary the initial move-
ment in the direction of a secular view of nature is
one with the movement whereby religion becomes
clearly and consistently theistic, and theism becomes
definitely spiritual.

The Development of the Secular Attitude to Nature :
if God is to be treated as God, Nature must be
treated as Nature

That this 1s so appears in every chapter of that
stupendous spiritual development which leads from
Judaism to Christianity. In the literature of the
Hebrew people we see religion defining itself under
conditions which preclude the thought of any com-
peting influence such as science. As yet there is no
science in existence to divide men's allegiance with
a theistic interpretation of life ; and the political and
economic organization of society is definitely theo-
cratic in 1its conception. Such development as occurs
is, therefore, a development from within; and the
comprehensive category which includes every phase
of the movement is the category of religion.

Yet within this category there emerges, by a
necessity peculiar to religion itself and to its develop-
ment, a profound sense of the distinction between
God and nature. This sense is at the bottom of the
process whereby the idea of God impresses itself
upon the Hebrew mind. Indeed we may go so far
as to say that nature is discovered by the same act
of thought by which religion passes from the demons
to the notion of a God. The transition is effected by
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means of certain ideas in the light of which the divine
being is placed in a new and more definite relation
to the physical universe. That vague local identity
characteristic of animism and its later anthropo-
morphic developments gives way before the clear
distinction between the deity as creator and his
creation. The God from whom nature is now seen
to detach itself is the Lord who made heaven and
earth; and it is to this Lord and not to any local
deity or genius of the place, that the Psalmist
addresses his appeal when he says, “ I will lift up
mine eyes unto the hills, from whence cometh my
help ”.

But the relationship of creation and creator is
far from expressing all that is implied in the dis-
integration of the confused animistic complex. " As
time goes on, the nature of deity defines itself less
and less in terms of any merely external relationship
to nature, and more and more in terms of an inner
moral relationship with man. To the deeper con-
sciousness of the prophet, in the hour of his spiritual
crisis, the death-dealing terrors of nature, in which
the primitive mind would have seen the very type
of divine action, lose all religious significance. They
have no message to convey to the spirit that calamity
has crushed.! Neither the “ great and strong wind ”’
that “ rent the mountains, and brake in pieces the
rocks before Jehovah ”’, nor yet the earthquake that
followed the wind, nor the fire that succeeded the
earthquake could inspire the sense of a divine
presence. Jehovah was not in these, but in the still
small voice that came when nature’s voice was
hushed. For the fierce and disappointed prophet

1 1 Kings xix.
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nature had become opaque to godhead, her most
impressive forms impervious to the meanings with
which in an earlier age they had been saturated. It
matters little if the wind, the earthquake and the fire
are not to be understood literally, but as figures of
the prophet’s tumultuous mood; indeed it matters
little whether or not there is any historical truth in
the narrative. This much is indisputable: we have
here the reflection of a phase of thought in which
external nature was no longer capable of sustaining
the inner meanings which religion was revealing
to the heart and soul of man. The enfranchisement
of the spirit in the world of religious values is at the
same time the disfranchisement of nature. It 1is
a revelation of the secular.

Of all this the practical counterpart is to be found
in the iconoclastic mission of the prophets. The gods
of the heathen are seen to be no gods at all. And
thus we have the spectacle of religion exorcising
religion. There are things in the world which are
not gods and are not haunted by them: there is
an aspect of things which is not divine. The dis-
covery of God’s swpernatural character invests the
natural with a certain independence. It must be dis-
tinguished and set apart as inferior. In relation to
man and to his powers it reveals a new significance
—the significance of that which is no longer thought
of as above him, but is thought of as below him. He
begins to see in nature something over which he can
exercise a measure of control. He can mould its sub-
stance with his hands and imprint upon it the devices
of his thought; and when he does so, the result is
an ido/, a graven zmage. In such there is no spark of
the divine nature.
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“ They have mouths, but they speak not;
eyes have they, but they see not ; they have ears,
but they hear not; noses have they, but they
smell not; they have hands, but they handle not;
feet have they, but they walk not. Neither speak
they through their throat. They that make them
shall be like unto them; yea, everyone that
trusteth in them. O Israel, trust thouin Jehovah :
He is their help and their shield.” *

Thus there is conveyed to the religious conscious-
ness of the times a way in which, in the interest of
true religion, religion must be disciplined. The God
who is a spirit, and who, if He is to be worshipped
at all, must be worshipped in spirit and in truth,
is a God who must be clearly distinguished from
nature, and from whom, consequently, nature must
be just as clearly distinguished.

The Rejection of Polytheism a Stage in the
Secularization of Nature

In the phase of the subject with which we have
been dealing, we see religion in the act of purging
out the lingering remains of its animistic origin. The
task before it was that of driving home the truth that
if God is to be thought of as God, nature must be
treated as nature. But there is another aspect of the
case, and the issue had to be fought out again on
somewhat different ground. Not only had God to be
distinguished from nature and nature from God, but
a similar difference had to be established between
God and man.

T Psalm cxv, 5-9 : cf. Psalm cxxxv, 16.
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In its more advanced stages animism shades away
into anthropomorphism. This may be distinguished
from the former as follows. Animism embodies the
failure to abstract the idea of the personal from the
natural world: anthropomorphism is the investiture
of the natural with the characteristics of the personal.
A special feature of the later tendency is the part
played by the human form in this act of personifica-
tion. God is definitely created in the image of man.
This 1s a good indication of the difference between
anthropomorphism and animism. Before anthropo-
morphism is possible, the confusions of animism
must in some degree give place to a view of things in
which the world of experience divides along a line
that brings together on one side all that bears the
form of man, and leaves in darkness, on the other,
all that does not. The deities of anthropomorphic
religion are personifications in a more definite and
explicit sense than are the demons of animism (they
are plastically more exact),! and the distinction is
symbolized in the difference not only of form but of
habitat. No longer are the gods sought in caverns
and clefts of the earth, in the lurking-places of
serpents and the ghost-haunted shadows. They are
brought out into the light of day. Their abode is the
bright sky and the mountain-top. The seat of their
worship is in the ‘ high places ' ; and even to the
advanced spiritual consciousness of the Hebrew it

was still natural to seek the divine aid by looking to
the hills.

! Cf. Eduard Meyer on the emergence of the Egyptian gods : *“ Die
Gotter sind Geister, bestimmte zu fester und dauerhafter Gestalt
erwachsene Wesen aus der unendlichen Masse der Gestalten der
Geisterwelt, etc.” (Geschichte des Altertums, vol. i, Pt. 1I, 3rd
edition, p. 85).
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There is one feature in anthropomorphic personi-
fication which claims our special attention. The pro-
cess is one that lends itself to endless iteration. If
primitive man saw gods everywhere because he was
not able to think impersonally, the anthropomorphic
religion of a later age fell into the same error through
an abuse of the personalizing imagination. It is so
easy to create new gods, when all you have to do is
to imagine men and women endowed with superior
powers and a special tutelary function. Thus in a
sophisticated age, when the crude fictions of the
traditional religion were unable to meet the pressure
of a feverish life, the remedy was sought, not in a
new and more adequate conception of the divine, but
in an equally feverish multiplication of deities. There
was a desperate effort to render the intrinsically
primitive paraphernalia of religion commensurate
with the growing complexity of a decadent civiliza-
tion. In the annals of human superstition there is
nothing more pathetically humorous than thestruggle
of the pagan cults to keep pace with the strained and
jaded emotionalism of later times. Hence the ex-
cesses of late paganism, when to the already crowded
pantheon of the Greeks and the Romans there were
added legions of fresh divinities. In consequence of
this we detect a certain obscuration of the strictly
anthropomorphic character of religion. The individu-
ality of the gods, modelled on fairly well defined
human patterns, was lost in the crowd of obscure
deities, and the result was something that suggests
a return to the primitive, a counterfeit of animism.
The tutelary deities are no better than familiars.

t In proof of this analogy between an over-sophisticated and a rela-
tively primitive religion cf. the passage from Augustine quoted below
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From the time of the Apostolic Fathers to the
time of Augustine there is no Christian writer of note
who does not consider it necessary to devote many
pages to exposing the extravagances of the mytholo-
gizing fancy. There was no function in life, no
incident of the daily routine, no object of utility or of
necessity, no instrument of pleasure, that had not its
presiding genius. Indeed the process of proliferation
extended to the minutest parts and to the most in-
conspicuous phases. Of this St. Augustine has given
us a striking account. For such a common object as
a door the Romans of his day required no less than
three familiars, Forculus for the door itself, Cardea
for the hinge, and Limentinus for the threshold. In
the sphere of agricultural interests the farms were
entrusted to Rusina, the mountain ridges to Juga-
tinus, the rolling uplands to Collatina, and the valleys

with Maspero’s account of Egyptian religion in its earlier stages, 7/e
Dawn of Civilization, p. 81 sg. E.g. *‘ The incredible number of
religious scenes to be found among the representations on the ancient
monuments of Egypt is at first glance very striking. . . . One would
think that the country had been inhabited for the most part by gods,
and contained just sufficient men and animals to satisfy the require-
ments of their worship.

* On penetrating into this mysterious world we are confronted by
an actual rabble of gods, each one of whom has always possessed but a
limited and almost unconscious existence. They severally represented
a function, a moment in the life of man or of the universe.”

This proliferation of deities is a phenomenon that meets us at
the very dawn of history. In the case of the Egyptians the process was
advanced in historical times by the conquests of the Pharaohs and the
accumulation of foreign gods. Cf. 0p. cit. p. 85. It should be noted that
the advanced polytheism of the Egyptians is not inconsistent with a
pronounced monotheism. Cf. E. A. Wallis Budge, Egyptian Ideas of the
Future Life, chs. i and iii. ‘It is quite true ”’, says this writer, *“ that
the Egyptians paid honour to a number of gods, a number so large
that the list of their mere names would fill a volume, but it is equally
true that the educated classes in Egypt at all times never placed the
¢ gods ’ on the same level as God, and they never imagined that their
views on this point could be mistaken ”’ (0p. ciz. p. 84).
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to Vallonia. For the successive stages in the growth
of the crops there was a relay of divinites, Seia
for the season when the seed-corn was still under
the ground, Segetia for the period when it was
above ground and formed straw, Proserpina for
the germinating seeds.

‘““ Over the joints and knots of the stems [they
set] the god Nodotus; over the sheaths enfolding
the ears, the goddess Voluntina ; when the sheaths
opened that the spike might shoot forth, it was
ascribed to the goddess Patelana; when the stems
stood all equal with new ears, because the ancients
described this equalizing by the term /Aoszize, it
was ascribed to the goddess Hostilina; when
the grain was in flower, it was dedicated to
the goddess Flora; when full of milk, to the
god Lacturnus; when maturing, to the goddess
Matuta ; when the crop was runcated—that is,
removed from the soil,—to the goddess Runcina.”
“ And when the grain was collected and stored,
they set over it the goddess Tutilina, that it
might be kept safe.”

The Christian polemic against paganism may be
viewed as part of the struggle of monotheism against
polytheism. But it is more than that. It is a demand
that God shall not be sought where God is not to be
found ; or (if this way of putting the matter seems
to conflict with the Christian belief in God’s omni-
presence), it is the postulate that the divine nature is
not to be localized, or degraded by purely local and
topical associations. There is a way of apprehending
nature and there is a way of apprehending God; and

¥ Augustine, De Civitate Dei, Bk. 1V, 8 (edited by Marcus Dods).
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a true knowledge of the latter implies that we do not
confound it with the former.

The Development of the Secular Attitude to Man :
if God is to be thought of as God, Man must
be thought of as Man

No less important than the distinction between
nature and God is the distinction between God and
man. Anthropomorphism is a failure to grasp the
relationship between the two. It commits the fatal
error of deifying humanity ; and in the imaginative
effort whereby it peoples its Olympus, man is the
model and God the likeness. The result is that the
distinction between the human and the divine is
all but obliterated.! Yet this distinction is no less
fundamental to religion than is the possibility of a
personal relationship between man and God. For
the purposes of religion man must be thought of as
man, just as nature must be thought of as nature.
In thus realizing his humanity, and defining 1t over
against his consciousness of God, man necessarily
places himself in a position of perpetual inferiority
to the divine being. At the same time and by the
same act of thought he discovers the great truth
that humanity is a separate and in some sense an
autonomous mode of being. It is possible for man
to do without God if he so chooses, to build up for
himself a universe of interests in which God is not

! Cf. the frequent attribution of the epithet ‘ divine ’ to men in the
Homeric poems. The hero Odysseus is feios. So is the musician,
Pemodocus. It does not seem necessary to be a person of any great
importance to be dios or dvrifeos—advrifeos Opacuurdns, Sios 'Exédpwr.
Even the goodly swineherd Eumaeus attains to that dignity—dios

Uopfds.
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included. Stranger still is the fact that this quasi-
autonomy, this ability to leave God out of his life’s
plan, is the direct result and a symptom of the thing
in man that relates his nature most closely to the
divine. Man can ignore God by an exercise of the
same power within him whereby he can bring his
life most completely into harmony with God’s will.
To do justice to the complexity of the situation, the
Hebrews and the Christians have found it necessary
to invert the anthropomorphic way of looking at
things ; and, instead of creating gods in the image
and likeness of men, they have tried to think of man
as created in the image and likeness of God. 7%e¢
theocentric moment in religion implies an anthropo-
centric moment, whick 1is the direct antithesis of
anthropomorphism.

In all this the Christian writers, like the Hebrew
prophets before them, are indicating what God
zs by pointing out what He is »zof; and in so
doing they are showing that the first step in the
process of finding the divine presence everywhere
in the world of men and things is to distinguish the
world of men and things from the divine being.

The Gnostic Personification and Divinization of the
Abstractions of Reason : a Real Knowledge of
God demands that Nature be put and kept in
her Place

The same attitude was maintained in the face
of a movement that was much more dangerous to
the infant Church than was a decadent paganism.
As early as the first century of the Christian era
the anthropomorphic impulse appeared within the
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Church itself as a tendency to personify not merely
the forms and forces of visible nature, but also the
abstractions of reason. What rendered this latter
development so perilous was the fact that it em-
bodied an attempt to render Christianity more
satisfactory by bringing within its scope certain
problems of which, in its primitive form, it had
taken no cognizance. As the newly established re-
ligion became reflective, it was inevitable that the
attempt should be made to apply its point of view
to all problems, including such as had hitherto
furnished a content to secular cosmologies. The
motive was undoubtedly the desire for metaphysi-
cal completeness; but such seeming completeness
could only be attained by a process of reconstruc-
tion quite out of keeping with the original fabric of
Christian thinking. Never was such free rein given
to the metaphysical imagination as in the second
and third centuries of our era, and the result is a
tissue of ‘ metaphysical romances’, in comparison
with which the Monadology of Leibniz, to which
Hegel applied this designation, appears as a sober
piece of empirical analysis. The Gnostic ideas which
occur in the fourth Gospel (if, indeed, they are to
be considered such) contain not the slightest justifica-
tion for the extravaganzas of a Valentinus or a
Ptolemaeus. Let us glance for a moment at one of
these elaborate fictions, abbreviated and general-
ized from the already abbreviated narrative of
Irenaeus.!

v Against Heresies, Bk. I, chs. i-iv. Irenaeus does not always make
clear to whom in each instance the different details and the variant
versions are to be ascribed. Hence, as indicated in the text, the

following version must be looked upon as very much of a general-
ization.
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This (in part) is how second-century Docetism,
of which Valentinus is the head and front, attempted
to retell the simple gospel narrative.

In the beginning were two aeons—articulations
of Godhead—Bythus (the Abyss) and Sigé (Silence).
These two aeons, in connubial union, gave birth
to another pair, Nous (known as Monogenes) and
Aletheia, who in turn became the parents of Logos,
the Word, and Zog, Life. The progeny of this last
couple included Anthropos and Ecclesia, with ten
hypostatized abstractions (of which it will be
sufficient to mention Mixis (mingling) and Syncrasis
(blending)). A further brood of twelve derive from
Anthropos, bringing up the number of aeons to
thirty. Together these constitute the Pleroma, the
“invisible and spiritual " Fulness of the Godhead.

And now, the stage being duly set for action,
begins a cosmic drama. The youngest of the aeons,
Sophia, contracts a mystical indisposition called
enthymesis. This is a passion to comprehend the
incomprehensible nature of the First Father. Her
failure brings on a mental agony, and leads her
to ‘“ stretch herself forward ”’, whereby the danger
arises that she may be absorbed in the Father’s
sweetness and ‘‘ resolved into his absolute essence ”’.
Presumably this would mean the break-up of the
articulated harmony of the Pleroma; for we are told
(following one version of the narrative) that the
Father, by the aid of Monogenes, produces Horos,*
the limit, known also as Stauros 2 or Fence, whose
business it is to divide Sophia from her enthymesis.

t Simply the Greek word for a boundary or dividing-line. It is the
expression used in the Aristotelian logic both for a ‘ term’ and for a
¢ definition ’.

3 One of the words used for the Cross.
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By a characteristic turn of thought the enthymesis
suddenly acquires a quasi-substantive and even per-
sonal nature. Along with its inherent passion it is
detached by Horos, expelled and fenced off from
the Pleroma, thereby becoming an imbecile, par-
thenogenic monster. Hereupon Monogenes, in ac-
cordance with the Father’s foresight, and in order
to avert a similar mischance in the future, gives
origin to still another pair of aeons, Christ and
Holy Spirit, whose function it is to ‘‘fortify and
strengthen "’ the Pleroma.

When the work of pacification is complete, the
aeons with one accord and with the concurrence of
Christ, the Spirit and the Father, bring together
what is most precious in them, and skilfully com-
bining their contributions, call forth “a being of
most perfect beauty ”’, Jesus, ““ the very star of the
Pleroma .

Meanwhile events are happening in the dark void
without. The enthymesis of Sophia, a wild, formless,
female thing, now known as Achamoth, perpetuates
the agitations of her mother. Her desire is for the
light from which she is excluded. In her unhappy
state she is pitied by Christ, who extends himself
through Stauros and imparts form to her.!

' On this point Irenaeus is decidedly puzzling. His words are : j
dlg duvduer poppdoar pdpdwow Tv xat’ odelay pévov, dAX’ ob Tiv kata yvdaw,
which the English translators render : ‘‘ imparted a figure to her, but
merely as respected substance, and not so as to convey intelligence .
This might do, were it not that a few lines further on the Greek text
speaks of Achamoth as * having received form and become possessed
of mind "’—puoppwleiodv Te adriy, xai éudpova yevnleicar—words rendered
by the same translators: *‘‘having obtained a form, along with
intelligence ”’.  Obviously ‘intelligence’ will hardly fit both contexts.
I imagine the phrase éudpova yepfeicav is meant to connote intel-
ligence at its lowest (Latin version ‘sensatam factam ’)—just enough
to render a mental chaos, with the accompanying struggles, possible ;
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Apparently, however, he only succeeds in making
things worse; for upon his departure she strains her-
self still further to discover the light which has for-
saken her, and in her misery gives voice to the cry
I A O. Being baffled in all her struggles by Horos,
she abandons herself to the manifold passions to
which she is subject, grief at her failure to attain the
desire of her heart, fear lest life itself should fail her
as light has done, and a general perplexity. Finally
a new indisposition overtakes her, a desire to return
to “ Christ who gave her life 7.1

It was in legends like this that the mythologizing
fancy of the Docetae attempted to account for the
physical world in the Christian scheme of things, by
imparting a pseudo-cosmological significance to the
concepts of Christian theology. The passions of
Achamoth are ‘‘ the substance of the matter from
which this world was formed. For from [her desire
of] returning [to him who gave her life], every soul
belonging to this world, and that of the Demiurge
himself, derived its origin. All other things owed their
beginning to her terror and sorrow. For from her
tears all that is of a liquid nature was formed: from her
smile everything that shines; and from her grief and
perplexity all the corporeal elements of the world.” 2

while the yv@ois mentioned implies knowledge in the higher sense—
insight, enlightenment. Of this Achamoth is by nature incapable.
& dyvolg 8¢ 1a mdvra. kal ob kalBdmep ) pirnp abrijs 7 mpdry Todla xai Aldv,
érepoiwow €év 7ois mdfeow elyev, dAa évavriéryra ; Z.e. her ignorance was
due not to a mere alienation from knowledge, brought on by passion,
but to a natural antipathy. This natural ignorance, however, afflicts
her as a passion. Irenaeus, Against Heresies, Bk. I, ch. iv (tr. by
Roberts and Rambaut, Ante-Nicene Library, vol. v, p. 16). Vide
Tertullian, Adversus Valentinianos, ch. xiv.

1 Tertullian, Adversus Valentinianos, ch. xiv.

2 Irenaeus, 0p. cit. p. 17.
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Against such excesses of the metaphysical fancy,
as against the excesses of the pagan imagination, the
Christian Fathers of this age—Irenaeus, etc.—set
their face relentlessly. The fusion of metaphysics and
religion is in this instance seen to be no less fatal to
the latter (indeed to both) than is the failure to dis-
tinguish God and nature ; and if a real knowledge
of God demands that nature be put and kept in
her place, the same thing is true of the speculative
reason. In the minds of Christian writers of this age,
it is true, there is not much room for secular meta-
physics; but it is none the less true that by separating
religion from cosmological speculation, they showed
that the latter, if it is to become possible at all, must
be classed among the things for which a secular
attitude is appropriate and necessary.

Does this Discovery of the Secular in Nature and
in Man spell Self-destruction for Religion ?

In all these ways, then, the discovery of the secu-
lar is a service which mankind owes to religion, and
a service which was first rendered &y religion 7 t4e
interest of religion itself. It would be a fundamental
error to explain the origin of the secular standpoint
by attributing it to the development of physical
science in modern times. The secular standpoint is
not the product of science; science is z¢5s product.
The part of the sciences has been to occupy the room
so carefully prepared for them by religion in the
interest of its own self-protection.

The question now forces itself upon us: does not
such self-protection in the end spell self-destruction
for religion ? Is it possible in this way to encourage
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the establishment of a rival and autonomous interest
without sacrificing the very claims which such a
generous attitude was meant to conserve ? A com-
plete answer to this question will be possible only
when we have raised and in some measure solved the
problem of the validity of religion. It is in connection
with this problem that we must finally adjust the
relations of the sacred and the secular. But certain
observations are within our reach at the present stage
of the inquiry.

It would be safe to assert that no religion would
admit the possibility of a purely secular interpreta-
tion of life taking the place of the religious. As we
have seen, there are religions which lead logically
to the abrogation of religion; but they do so not
by abdicating in favour of the secular, but by a
process internal to themselves. Where religion, as is
the case with oriental mysticism, terminates in an
act of self-transcendence, the construction that we
must put upon the fact is not that religion has
broken down, but that it has attained its goal. There
is nothing more for it to do. The worshipper has
attained to perfect union with the divine being. We
see then that the concept of the secular, while it
" follows as an ¢mplication from the concept of religion,
is not a possible substitute for the latter.

From this it will appear that the coordination of
the religious and secular points of view constitutes
a somewhat complex problem. In venturing a solu-
tion such as the present state of the inquiry will
permit (that is, a solution in accordance with the
concept o