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Ma1s revenons 4 la réincarnation, et reconnaissons, en passant, qu’il est fort
regrettable que les arguments des théosophes . . . ne soient pas péremptoires;
car il n'y eut jamais croyance plus belle, plus juste, plus pure, plus morale, plus
féconde, plus consolante et, jusqu’a un certain point, plus vraisemblable que la
leur. Seule, avec sa doctrine des expiations et des purifications successives, elle
rend conipte de toutes les inégalités physiques et intellectuelles, de toutes les ini-
quités sociales, de toutes les injustices abominables du destin.

Maeterlinck: “ La Mort,” p. 169

CONTINUITY OF EXISTENCE: by H. T. Edge, m. a.
; THE recent presidential address at the British Associa-
tion annual meeting has aroused new interest in the
discussion as to whether there is continuity of exist-
SN ence — in other words, life after death; and many are
2}@5 the comments and lay sermons which have appeared in
the papers on this topic. The idea of continuity of existence hinges on
to the idea that there is in man a deeper consciousness —a soul or
spirit — which does not share in the mortality of his body and of his
personal make-up.

But for the most part those who discuss the problem omit to suffi-
ciently eliminate the idea of time. Immortality is always spoken of
as if it came affer mortal life, the two being joined end-on and lying
separate from each other. But why should this be so? Are we not,
in thus reasoning, putting into the problem too much of our narrow
conventional notions? If there be an immortal substratum in man,
must it not be existent at all times, both during and after life? If
this be so, then the question of immortality becomes a question of the
present and not of the future alone or particularly. And see the bear-
ing which this consideration has on the question of attempts to com-
municate with the souls of the departed. Why should we expect to
be able to communicate with a disembodied soul better than we can
communicate with an embodied soul? What do we know or appre-
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hend of the immortal part of those now living? And if we cannot
recognize or discern the soul of a living person, how could we fare any
better in the case of a deceased person?

It would seem likely that the so-called evidences of immortality,
derived from experiments in spiritism and psychic research, have little
if any bearing on the problem, and that all these experiments have
proved is the existence of certain phenomena or properties of nature
that have no particular connexion with the question of immortality.
To be searching about in postmortem regions for evidence of the
existence in man of an immortal Self seems after all a misdirected and
futile attempt; and we are more likely there to find — what in fact
we do often find — evidences of the temporary and partial survival
of some of his mortal vestures.

Again, we carry into these researches the same mental limitations
with which we are accustomed to approach problems concerning mun-
dane and physical affairs; and consequently we make the same mis-
takes. Instead of looking for evidence of an immortal life, we expect
evidence of a continuation of mortal life; as though the disembodied
and emancipated soul lived the same kind of life as the imprisoned ego
lives while on earth.

To solve the question of immortality we must evidently pursue a
different line. We must pursue the line of clarifying, enlarging, and
elevating our understanding. We must aim rather to approach to a
knowledge of the immortal Sclf while in the body, than look for traces
of it after death. Nor can we solve such a question by itself alone;
for it is intimately mixed up with many other questions, all of which
are comprised under the general head of Self-Knowledge.

It is said in newspaper comment that “occultism is everywhere
and stares us in the face wherever we turn.” But what kind of occult-
ism is this? It merely reflects the real hunger for knowledge that lies
deep in the common heart. People really do desire definite knowledge
about the mysteries of their own nature and the meaning of life, and
are weary of statements, hypotheses, and assertions. But there is a
plentiful scum of folly and superstition to be waded through. Yet the
march of current thought slowly but surely follows the lines long be-
fore marked out by the pioneers; and such events as the aforesaid
presidential address mark a definite wave-front of current opinion.

In speaking of the possibility of man’s attaining greater know-
ledge while on earth, we broach the subject of self-development —
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an idea prominently in the public mind, and the subject of much folly
and futility. In speaking of immortality we cannot avoid speaking
of self-development.

The most important thing to remember in this connexion, as
Theosophists from H. P. Blavatsky onwards have so often said, is
the distinction between self and Self, between the real, enduring Self
in man and the numerous and varying personal selves which he creates
by his thoughts and desires. What self do we propose to develop?
If we are to develop any personal self, then the meaning is that we
shall simply intensify vanity, self-love, ambition, desire, or some such
undesirable and woe-bringing force. But the teaching of the Wisdom
of the Ages is that no such personal factor is permanent or a possible
source of happiness. However strong a delusion may become, how-
ever fondly it may be cherished and however enduring it may be, it
has not the quality of immortality and it must end in disillusionment
and beginning again. Ilence the true self-development cannot mean
the developing of any mere personal desire whatever. Yet is not this
personal development the very thing that many popular teachings aim
directly at?

To dispel the illusion that there is any value in this kind of self-
development, it is only necessary to think of other people. The desires
of different people do not harmonize, and the individual hopes and
wishes of any particular person count very small indeed beside the
interests of humanity or even those of any considerable scction of
humanity. How, then, can the development of personality make for
harmony and wisdom? 'True, a man may argue that the interests of
humanity are too large for him and that he will therefore restrict his
efforts to a more contracted sphere. But then, in that case, he must
also limit his intellectual ambitions and be content to remain in ignor-
ance and perplexity as regards many problems. In short, Wisdom is
not to be had for the mere asking, but must be won. There is no bar
to man’s attainment of knowledge, except the barriers which he makes
himself; but he cannot expect to remain in a lower sphere and at the
same time to possess the knowledge belonging to a higher sphere. In
other words, if he desires knowledge about immortality, he must win
it, earn it.

Of course it 1s our mental limitations that keep knowledge from
us. And what are these? First of all, there is the limitation of per-
sonalism, which every religion teaches is the great cause of ignorance.
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Personalism, we are assured, is an illusion; that is, it is a false notion,
a temporary state of mind, which must disappear before the light of
truth. And experience teaches us how uncertain and fluctuating the
mere person is. It is evident that so long as we fail to grasp the great
mystery of the difference between [ and Thou — the difference be-
tween my own self and other selves — we stand helpless before a
fundamental problem. In view of this helplessness, it is not wonder-
ful that we fail to solve other problems. This question of immortality
and of the existence in man of an immortal Self must be involved in
the mystery of selfhood.

Personalism has been very strongly accentuated in the present order
of civilization, and consequently there is a corresponding difficulty in
grasping essential problems of life. The problems we aspire to solve
are to a great extent concerned with the life of Man as a race, not
with the life of units.

If there were not such a strongly developed personalism among us,
we should not be so much impressed with the supposed importance of
our own particular existence, nor so much troubled about our fate
after death. We should be more conscious of the oneness of life; we
should feel more that we cannot die. This feeling gains the predomi-
nance in moments of exaltation when people act “ heroically ” — or,
shall we say? “naturally.” Now consider this point: May it not be
possible that the light which now comes only in rare moments of exalt-
ation could be with us all the time? In that case, we should be able
to act naturally on ordinary occasions; that is to say, we should be
able to act in accordance with the actual facts of our existence, instead
of under the influence of false notions.

The question, ““ Shall I live after death? " or the similar questions,
“Have 1 lived before?” and “ Shall T be born again?” can not be
even stated or formulated so long as we have failed to find a definition
of the words “ 1" and “self.” It will be admitted that most questions
are stated vaguely and without proper definition of the terms, and that
this is the usual reason why they lead to fruitless verbal quarrels. It
will be admitted too that the prudent man insists on having his question
accurately stated. Many go so far as to say that a question accurately
stated is its own answer. This certainly seems as if it might be true
in the present case. Could I define to myself the word “I,” the
whole question of immortality might be solved without further inquiry.

Something lives again, but what? The meaning of human life
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seems incomprehensible except on the hypothesis that man is a union
of permanent and impermanent elements. The problem to be solved
1s: Which are the impermanent elements, and what is left over after
these have been subtracted?

The answer to this question is not left to the decision of our fond
desires or imperfect conception of what is desirable and just. In our
mnermost Self we are wise and undeluded. Our habitual conscious-
ness knows not the end and purport of our life; and its little plans,
not being in harmony with the real purpose of that life, “ gang aft
agley.” No doubt we think it would be very desirable that our precious
personality should persist, in its present habiliments, purified perhaps
from the griefs and pains and a few of the more inconvenient sins, but
in full enjoyment of the pleasanter weaknesses. Yet we should think
far otherwise, could we in a moment of awakening become aware of
the fatuity and feebleness of that precious personality when seen in
the light of a ray from the Wisdom within. We pray to be washed
clean when we die, but what do we expect when we offer that prayer?

The passage of the Soul from life on earth to its state of liberation
after decease must be of the nature of a bright awakening from a
troubled dream. ‘That gaining of light, about which we sometimes
talk when we say that at death we shall know all — what does it mean?
We know that in our present state we could not bear such an illumin-
ation, we could not understand a revelation, should it be vouchsafed.
We must first pass to a larger sphere of consciousness. Death is a
liberation from the illusions of embodied life, the chief of which is the
person — a necessary limitation, doubtless, necessary for our evolu-
tion, but still a bar to the knowledge toward which we aspire.

And those friends who have gone beyond our ken — died, as we
say — we knew them not when they were here, else perchance we
should know them now. It was only the outer man that our dim eyes
discerned, and that has faded from our vision. 'T'he mystery of
bereavement should serve to lift us nearer the light of knowledge.

‘Theosophy comes to tell men they need not dwell for ever in the
mists of ignorance, for they possess the light within them and need
but to seek it. This has always been the teaching of the Helpers;
but men have made for themselves formal religions with doctrines that
obscure the light. The Saviors say that man can save himself by
acknowledging his own Divinity; but after them come other teachers
who tell man that he is a helpless sinner, It is upon man thus weakened
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that the trickster then plays, deluding him with bogus philosophies and
freak religions. And it is not surprising that there is much doubt and
confusion in the world and that people cannot tell the true from the
false.

The world will not realize for a long time what a priceless boon
was conferred on it by H. P. Blavatsky, the restorer of lost ideals,
which the world so cherishes, but which were i danger of being
stifled under a load of despair and cynicism. To her efforts is due the
great awakening that is now stirring the world in its uneasy slumbers.
It is as though a new spirit had been infused. People talk of coming
Christs and do not discern the signs going on around them. Mankind
is awakening to a fuller consciousness. And we all know that its
watchword 1s “ Brotherhood,” and that nothing which cannot give
this password will pass muster. Here then is the way to distinguish
the true from the false. Who is working for humanity and who not?
Or which teachings make for Brotherhood and which not?

Immortality is an ideal to be sought after in the present —not
longed for after death. We should aspire to reach that in us which is
immortal. And this we can achieve in proportion as we can get away
from our selfish limitations.

SIR. ANTHONY VAN DYCK: by C. J. Ryan

AN DYCK was born in Antwerp on March 22, 1599, the
same year that produced another great master in portrait
painting, Velazquez. Forty-two years was the short span
of his crowded life, in which he reached the pinnacle of
N fame and earthly honor, but in which he does not seem to

have attained much peace and happiness. In contrast with his teacher
and colleague, Rubens, or with his illustrious contemporary, Velaz-
quez, Van Dyck possessed an excitable and passionate nature which
led him into devious ways. He lived in the style of his patrons, the
rich. To keep this up he had to paint innumerable portraits for high

prices, more than any one man could have produced without assist-
ance. He employed an army of students who painted in the draperies,
the backgrounds, and sometimes a good deal more. The master went
over their work, retouching it where necessary and painting the heads

%
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and sometimes the hands. Of course there are many portraits which
are entirely his own work, and some which are partly his and partly
that of Rubens. He scems to have been a very amiable character,
with a refinement plainly visible in his work; but his indiscretions
and irregular mode of living, combined with overwork, hastened his
death at the very early age of forty-two. Like so many of the great-
est masters in painting he attained proficiency very early in life. At
the age of ten he was apprenticed to Henry Van Balen, a good pain-
ter. At sixteen he was well known and had pupils of his own. At
nineteen he was a full member of the Antwerp guild of painters. In
1620 Van Dyck was working with Rubens, and so famous had he
become that he was soon sent for by King James I of England and
appointed one of his majesty’s servants. Farly paintings by Van
Dyck executed in London at this period are still existing, some of
them wrongly attributed to Rubens. Fecling the need of some close
study of the great Italian painters, he went to Italy in 1623, where he
painted many fine portraits and some religious picturcs. In Genoa
he developed a style which has been called his “ Genoesc” manner:
it is distinguished by richness of color and decorative magnificence,
and is probably due to his recent study of Titian and the other great
colorists of the Venetian school. In Italy Van Dyck found a splendor
of living, a richness of costume, and an opulent beauty in nature, a
wealth of marble terraces, ornamental gardens and stately pillars,
very different from the dulness of the gray north. DBut however
greatly he was influenced by Titian and the others, he never lost his
own individuality. Van Dyck returned to Antwerp and FEngland

about 1627, and soon came again to be associated at intervals with
Rubens.

At this period the Netherlands were recovering from the disas-
ters of the previous century and the devout were eager to adorn the
churches, which had been despoiled of their treasures, with the finest
works of art available. 'There was, therefore, no lack of work for
both Rubens and Van Dyck and their numerous pupils. In 1632
Van Dyck once more visited London, where he was so well received
by the king and the nobility that he made it his permanent residence,
very rarely returning to his native country for visits. Towards the
end of his life he married Lady Mary Ruthven, a union said to have
been promoted by his friends to save him from the consequences of
his irregular wdy of living. King Charles I of Ingland, whose por-
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trait he painted many times, conferred the honor of knighthood upon
him, but as Bode says:

Never an entirely independent talent, accustomed from his youth to follow
greater masters, Van Dyck’s artistic isolation in England could not but have an
unfavorable effect upon his work, all the more so as the position which King
Charles gave him about his person took the artist away from his profession. His
enormous revenues melted away in the dissolute life of the English court. His
delicate health received a mortal wound. The brilliant, outward success, the
honors and wealth heaped upon him in England, had a harmful effect upon his
character, upon his sensually excitable, sensitive nature. Hurrying from one
enjoyment to another, with an insatiable thirst for gold and honors, exhausted in
mind and body, the spoilt child of fortunc was dissatisfied and at war with him-
self; he became arrogant and disobliging, his pretensions knew no bounds.

In the last years of his life he returned to Antwerp to make a
claim to complete the commissions given to Rubens, whose death had
just taken place, but his overbearing manner and excessive demands
for payment put success out of the question. He then went to Paris
with his wife and a large retinue, but was again disappointed in an
expected commission from the French king. He returned to London
where he died on December 9, 1640. He was buried in Old St. Paul’s
Cathedral which was burnt down twenty-six years later, during the
Great Fire of London.

Van Dyck’s fame rests chiefly upon his portraits, though he paint-
ed many religious pictures, particularly in the earlier part of his ca-
reer. In the Prado Gallery at Madrid there are copies of two of Van
Dyck’s greatest pictures, the Mocking of Christ and Christ taken
Prisoner, which were bought by King Philip IV in 1641 at the sale
of Rubens’ collection. Van Dyck’s royal English patrons did not
encourage him to paint imaginative works, though a suggested series
of pictures illustrating the history of the Order of the Garter for the
Banqueting Hall in Whitehall was projected, but the excessively
high price asked by the painter, and, possibly, other reasons, caused
the plan to fail. Comparing Van Dyck with his master Rubens, Dr.
Bode says:

It was just the limitations of Van Dyck’s talent which made him a better
portrait painter than his teacher. Rubens’ creative and exuberant fancy involun-
tarily led him into conventionality, into generalizing and exaggerating the forms
when his intention was simply to render the model, the person before him. The
pupil’s simpler, less original talent not only compelled his dependence upon the

great masters under whose influence he happened to be, but at the same time also
his happy dependence upon nature, upon the personality he had to portray. This
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truth to nature, this reverence, sure grasp, and ardent rendering of the individual-
ity, united with rare taste and dignified conception are the qualities which have
made the artist one of the greatest portrait painters of all times. Van Dyck is
not merely a bald copyist of his model as are so many of his contemporaries in
the Spanish as well as the Dutch provinces: the forms of the persons he has
painted tell us of their spirit, and to their individuality he has added a piece of
his own nature, and of the best he had to give, that aristocratic, chivalrous touch
which constitutes the charm of his portraits.

Velazquez, his equally great, or perhaps greater, contemporary,
had to wait for his due recognition till the nineteenth century; Rem-
brandt was also forgotten for almost as long; but Van Dyck immniec-
diately became the popular idol and a model for numerous painters
of the seventeenth and eighteenth centuries. This was owing to the
elegance and refinement of his style which harmonized so perfectly
with the luxurious polish of the court life of those periods.

THE IMPORTANCE OF THEOSOPHY FOR CHRISTIAN
THEOLOGY: by W. A. H.

(Translated from the German Theosophical Review, Der Theosophische Pfad, for August,
by 1. A. F.)

N the religious philosophy of the Hindds, the Upani-
Yol shads are accorded the same estimation as is given by
‘ }f’ \"i'\-g us to the New Testament in the Bible. This analogy
‘ ,.;, is not merely superficial and accidental but very pro-
. \@ found, and is founded upon the laws that govern our
splrltual development. The great importance of the Upanishads for
the spiritual life of the West was intuitively recognized by Schopen-
hauer, an opinion which he expresses very clearly in Parerga, 11
par. 185. Houston Stewart Chamberlain also, in his valuable little
work, The Aryan Conception of the World, shows most plainly his
high estimation of the Wisdom of the East. The following quotation
from Professor Dr. Paul Deussen will show the position of that emin-
ent pioneer of German Sanskrit scholarship in regard to the question
which occupies our attention. In the preface to his translation of the
Sixty Upanishads of the Vedas, he says:

The New Testament and the Upanishads, these two highest products of the
religious consciousness of mankind, are nowhere in irreconcilable opposition
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(provided that one does not cling to externals), but explain and complete one
another in the most beautiful way.

After showing by an example how valuable the teachings of the
Ubpanishads are for the rounding out of Christian consciousness, and
a reference to the categorical imperative of Kant, Professor Deussen
continues:

But what do these timid and groping attempts signify in comparison with
the fundamental conception of the Veddinta which appcars on every page of the
Upanishads, that the God who alone is the author of all that is good in us, is
not, as in the Old Testament, a separate being external to us, but rather — and
notwithstanding that he is entircly different and opposed to our depraved, em-
pirical self (jiva)-— our very own metaphysical Ego; that, throughout all the
aberrations of human nature, he is, in unclouded holiness, our enduring, eternal,
blessed, divine Self — our Atman.

This and many other things we may learn from the Upanishads — we shall
learn, if we will only bring our Christian consciousness to its logical and com-
plete development.

When one of the foremost investigators in the domain of philoso-
phy, such as Professor Dr. Paul Deussen is, and one of our greatest
authorities, speaks in this way of the significance of the Upanishads,
his words ought not to pass unheeded by progressive Christian theol-
ogy. 'The value of the philosophical systems of the East for the deep-
ening of Christian spiritual life can hardly be overestimated, and great
indeed is the help that all receive who study them with an unprejudiced
mind. There is offered here to modern theology a field of work that
will yield a rich and unexpected harvest. Surely we can never forget
that both the Old and the New Testament orginated in the East, which
has given the world all the great religions, and we must make ourselves
familiar with the spirit of its philosophy before we can hope to com-
prchend the true meaning of the Mystery-language of the Christian
Scriptures.

The official Theosophical school, the Headquarters of which are
at Point Loma, California, has for some decades past emphasized the
great importance of the comparative study of the different religions
of the world for the seeker after truth. Moreover it has always drawn
special attention to the fact that transcendental teachings, which,
however, have been lost in the course of time, underlie all the great
religions and philosophical systems of antiquity — including Chris-
tianity. It is more than probable that only a small fragment of the
sublime teachings of the great Nazarene have come down to us. Can





































































































































































