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What iswrong with Christian civilization? Does Protestantism need a Reformation? This
volume of essays, translated by James Luther Adams, constitutes a noteworthy contribution to
American thought. The epoch now coming to an end has been largely supported by religious
and humanist belief in a sort of automatic social harmony. But the conditions that made such a
belief plausible and effective are now disappearing. The human manipulation of nature through
technology and his"use" of human beings as commodities has resulted in utilitarianism,
objectivism, and widespread dehumanization. Many are tempted to flee for "security” to new
forms of authoritarianism. A spiritual and social reformation is required. Tillich explains the
Protestant principle -- arestless, critical, and creative power -- which is the measure of every
religious and cultural reality.

Author'sIntroduction

"The change of country and continent, the catastrophe of aworld in which | had worked and
thought for forty-seven years, the loss of the fairly mastered tool of my own language, the new
experiences in acivilization previously unknown to me, resulted in changes, first, of the
expression and then, to a certain degree, of the content of my thinking. These changes were
supported by the dramatic eventsin Germany under the rule of naziism." The articles of this
book "betray changes of style, of temper, of emphasis, of methods, of formulations, which
cannot escape any reader."

|. Religion and History

Chapter 1. Philosophy and Fate

The leap of thought does not involve a breaking of the ties with existence; even in the act of its
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greatest freedom, thought remains bound to fate. Thus the history of philosophy shows that all
existence stands in fate. Every finite thing possesses a certain power of being of its own and
thus possesses a capacity for fate.

Chapter 2: Historical and Nonhistorical I nterpretations of History

Two main types of history are discussed: the first type in which history is inter preted through
nature and the second in which history isinterpreted through itself. The first type Tillich calls
nonhistorical for it is set forth in natural terms and denies an original and independent character
of history. The second acknowledges history as an original reality which cannot be derived
either from nature or from supernature, but rather draws these into its own devel opment

Chapter 3. Kairos

Tillich discusses a summons to a consciousness of history in the sense of the kairos (fullness of
time), a striving for an interpretation of the meaning of history on the basis of the conception of
kairos, a demand for a consciousness of the present and for action in the present in the spirit of
kairos.

Il. Religion and Culture

Chapter 4: Religion and Secular Culture

The persons of today, who feel separated by a gulf from the theistic believer, often knows more
about the "ultimate" than the self-assured Christian who thinks that through their faith they have
God in their possession, at least intellectually.

Chapter 5: Realism and Faith

The persons of today, who feel separated by a gulf from the theistic believer, often knows more
about the "ultimate" than the self-assured Christian who thinks that through their faith they have
God in their possession, at least intellectually.

Chapter 6: Philosophy and Theology

Aslong as theological thought has existed, there have been two types of theology, a
philosophical one and—Ilet me call it—a"kerygmatic" one. It is atheology that triesto
reproduce the content of the Christian message in an ordered and systematic way, without
referring to philosophy. In contrast to it, philosophical theology, although based on the same
kerygma, tries to explain the contents of the kerygma in close interrelation with philosophy. The
tension and mutual fertilization between these two types is a main event and a fortunate one in
al history of Christian thought.

Chapter 7: Nature and Sacrament
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The phenomenal growth of secularism in Protestant countries can be explained partly as aresult
of the weakening of the sacramental power within Protestantism. For this reason the solution of
the problem of "nature and sacrament” istoday atask on which the very destiny of
Protestantism depends. But this problem can be solved only by an interpretation of nature which
takes into account the intrinsic powers of nature. If nature loses its power, the sacrament
becomes arbitrary and insignificant.

Ill. Religion and Ethics

Chapter 8: Theldea and the Ideal of Personality

Personality is that being which has the power of self-determination, or which isfree; for to be
free means to have power over one’s self, not to be bound to one’s given nature.

Chapter 9: The Transmoral Conscience

Conscience has many different functions: it is good or bad, commanding or warning, elevating
or condemning, fighting or indifferent. Which of these functions are basic, which derived?
These questions refer only to the description of the phenomenon, not to its explanation or
valuation.

Chapter 10: Ethicsin a Changing World

Thisisthe meaning of ethics: to express the ways in which love embodiesitself and lifeis
maintained and saved. Love alone can transform itself according to the concrete demands of
every individual and social situation without losing its eternity and dignity and unconditional
validity. Love can adapt itself to every phase of a changing world.

Chapter 11: The Protestant Principle and the Proletarian Situation

A word can be spoken by religion to the people of our time only if it is atranscending and
therefore a judging and transforming word. Otherwise, religion would become another
contributor to what is accepted anyhow, another servant of public opinion, which in some cases
Isatyrant asterrorizing as any personal tyrant. If our religion is able to transcend all this, in
which direction must it do so?

V. Protestantism

Chapter 12: TheWord of Religion

What makes Protestantism Protestant is the fact that it transcends its own religious and
confessional character, that it cannot be identified wholly with any of its particular historical
forms. Protestantism under the stress of the proletarian situation must decide for the Protestant
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principle as against historical Protestantism

Chapter 13: The Protestant M essage and the Man of Today

Protestantism must proclaim the judgment that brings assurance by depriving us of all security;
the judgment that declares us whole in the disintegration and cleavage of soul and community;
the judgment that affirms our having truth in the very absence of truth (even of religious truth);
the judgment that reveal s the meaning of our lifein the situation in which all the meaning of life
has disappeared. Thisis the pith and essence of the Protestant message.

Chapter 14. The Formative Power of Protestantism

Protestantism, by its very nature, demands a secular reality. It demands a concrete protest
against the sacred sphere and against ecclesiastical pride, a protest that isincorporated in
secularism. Protestant secularism is a necessary element of Protestant realization.

Chapter 15: The End of the Protestant Era?

It isthe basic proposition of this chapter that the traditional form of the Protestant attitude
cannot outlast the period of mass disintegration and mass collectivism—that the end of "The
Protestant era’ isapossibility. In order to demonstrate this proposition it must be shown that
there is such atendency toward mass collectivism. In addition, it will be necessary to explain
why the Protestant principle isin contradiction to the newly emerging principles of social
organization. Finally, it should be asked whether any possibility exists for Protestantism to
adapt itself to the new situation without renouncing its essential character.

V. The Present Crisis

Chapter 16: Stormsof Our Times

The present world war is a part of aworld revolution. Although it appears as awar of nations, it
Is something different, and it can be understood only in terms of the radical transformation of
one period of history into another one. Following the breakdown of the natural or automatic
harmony on which the system of life and thought during the elghteenth and nineteenth centuries
was based, the attempt is now being made to produce a system of life and thought whichis
based on an intentional and planned unity.

Chapter 17: Marxism and Christian Socialism

Man is estranged from himself and his true humanity, he has been dehumanized, he has become
an object, ameans of profit, a quantity of working power—according to Marx. He is estranged
from his divine destiny, he has lost the true dignity of his being, the image of God, heis
separated from his fellow-man by pride, cupidity, and the will-to-power—according to
Christianity.
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Chapter 18: Spiritual Problems of Postwar Reconstruction

The spiritual disintegration of bourgeois society was foreseen as early as the middle of the
nineteenth century by Russian religious thinkers and has been restated by Nicholas Berdyaev
and others, supported by ideas of Nietzsche and Spengler. It was the chief topic in the German
and French literature of the turn of the century. It has been developed in a combination of
Marxist and religious ideas by the movements of religious socialism in Europe and America.
And thisanalysisis not yet finished.

TILLICH'S CONCEPT OF THE PROTESTANT ERA, by James

L uther Adams

The first section of this essay centers attention especially upon what Tillich calls “the bourgeois
principle"; the second upon his conception of "the Protestant principle" and upon his
philosophical elaboration of this principlein "belief-ful" or "self-transcending realism"; and the
third upon what we shall call "the religious-socialist principle." Tillich believes the present
situation heralds the end of the Protestant era as we have known it, but Protestantism knows a
principle that will not end it.

31
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Author's Introduction

This book would not have been published without the initiative and the work of James L uther
Adamsin Chicago. He has trandated the German articles which are presented here for the first
time to American readers. He has suggested the organization of the book and the selection of its
parts. He has encouraged me again and again to go ahead with the publication. Before anything
else | want to express my profound gratitude to him; and | want to include in my thanks some
mutual friends who advised us. The hardest task was the trandation of some extremely difficult
German texts. In many cases the impossibility of an adequate translation made it imperative for
me to reproduce whole passages and even articles without keeping to the original text. In all
these cases | have used the paraphrasing trandations of Dr. Adams, and in no case have |
changed the train of thought of the original writing. This Introduction is intended to justify the
selection and organization of the material by a retrospective and somewhat personal record of
the development which is reflected in the different articles and which has led to the point of
view from which the book is conceived.

This point of view, of course, is suggested in the title of the book, The Protestant Era. But,
since thistitleitself needs interpretation and since the relation of several of the published
articlesto the titleis not immediately evident, it seems advisable that the collection have an
explanatory introduction. There is another, even more important, reason for such an
introduction.

The collection includes material taken from about twenty years of theological and philosophical
work. During these two decades some of the most monumental historical events have taken
place—the victory of national socialism in Germany and the second World War. An immediate
effect of the first event on my life was my emigration from Germany and my settlement in New
Y ork City. The change of country and continent, the catastrophe of aworld in which | had
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worked and thought for forty-seven years, the loss of the fairly mastered tool of my own
language, the new experiences in acivilization previously unknown to me, resulted in changes,
first, of the expression and then, to a certain degree, of the content of my thinking. These
changes were supported by the dramatic events in Germany under the rule of naziism,
especially the German church struggle, further by two extended trips through the countries of
western Europe and my active participation in the Oxford conference of the world churches,
and, finaly, by the political and spiritual events preceding and accompanying the second World
War. The imminence and the outbreak of this war and the tremendous problems of postwar
reconstruction have forced upon me a larger participation in practical politicsthan | ever had
intended to give. And, since the key to the interpretation of history is historical activity, my
understanding of the world-historical situation has become broader and, | hope, more realistic.
Besides these dramatic events, American theology and philosophy have influenced my thinking
in several respects. The spirit of the English language has demanded the clarification of many
ambiguities of my thought which were covered by the mystical vagueness of the classic
philosophical German; the interdependence of theory and practice in Anglo-Saxon culture,
religious as well as secular, has freed me from the fascination of that kind of abstract idealism
which enjoys the system for the system'’ s sake; the co-operation with colleagues and students of
Union Theological Seminary, Columbia University, and other universities and colleges has
provided the experience of atype of Protestant religion and culture very different from that of
Continental Europe; the world perspective, almost unavoidable on a bridge between the
continents like New Y ork and at a center of world Protestantism like Union Theological
Seminary, has had strong effects on my thinking about the situation of the church universal in
our time.

All these influences—and, besides them, the natural growth of a man’s experience and thought
in two decades—are mirrored in the different articles of this book. They betray changes of style,
of temper, of emphasis, of methods, of formulations, which cannot escape any reader.

But more obvious than the changes from the earlier to the more recent articlesin this collection
IS the continuity of the main line of thought and the permanence of the basic principles. It
sometimes strikes me (and thisis probably a very common experience), when | read some of
my earliest writings, how much of what | believed to be a recent achievement is already
explicitly or at least implicitly contained in them. Thisis, first of al, true of the problem that
controls the selection of the articles—the problem of Protestantism, its meaning and its
historical existence. Since my first years as a student of Protestant theology, | have tried to look
at Protestantism from the outside as well as from the inside. ""From the outside" meant in those
earlier years: from the point of view of a passionately loved and studied philosophy; it meant in
later years from the point of view of the powerfully developing comparative history of religion;
and it meant, finally, from the point of view of the experienced and interpreted general history
of our period. This outside view of Protestantism has deeply influenced my inside view of it. If
you look at Protestantism merely as a special denominational form of Christianity to which you
are bound by tradition and faith, you receive a picture different from the one you perceive when
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looking at it as a factor within the world-historical process, influenced by and influencing all
other factors. But the converseis also true. Theinside view of Protestantism, based on an
existential experience of its meaning and power, strongly modifies the outside view. None of
the articles contained in this volume considers the situation of Protestantism in a merely factual,
"statistical" way, but each of them betrays the author’ s concern and active involvement. Thisis
not said in order to depreciate detachment and scientific objectivity in the matters dealt with.
Thereis aplace for such an attitude even toward religion. But it touches only the surface. There
are objects for which the so-called "objective" approach is the least objective of al, becauseit is
based on a misunderstanding of the nature of its object. Thisis especialy true of religion.
Unconcerned detachment in matters of religion (if it is more than a methodological self-
restriction) implies an apriori rejection of the religious demand to be ultimately concerned. It
denies the object which it is supposed to approach "objectively."

The inside and the outside views of Protestantism in their mutual dependence have created an
interpretation of its meaning which is set forth, directly or indirectly, in al sections of this book.
Protestantism is understood as a special historical embodiment of a universally significant
principle. This principle, in which one side of the divine-human relationship is expressed, is
effectivein all periods of history; it isindicated in the great religions of mankind; it has been
powerfully pronounced by the Jewish prophets; it is manifest in the picture of Jesus as the
Christ; it has been rediscovered time and again in the life of the church and was established as
the sole foundation of the churches of the Reformation; and it will challenge these churches
whenever they leave their foundation.

There isno question here as to whether we are now approaching the end of the Protestant
principle. This principleis not a special religious or cultural ides; it isnot subject to the changes
of history; it is not dependent on the increase or decrease of religious experience or spiritual
power. It isthe ultimate criterion of all religious and all spiritual experiences; it lies at their
base, whether they are aware of it or not. The way in which this principleisrealized and
expressed and applied and connected with other sides of the divine-human relationship is
different in different times and places, groups, and individuals. Protestantism as aprincipleis
eternal and a permanent criterion of everything temporal. Protestantism as the characteristic of a
historical period istempora and subjected to the eternal Protestant principle. It isjudged by its
own principle, and this judgment might be a negative one. The Protestant era might come to an
end. But if it came to an end, the Protestant principle would not be refuted. On the contrary, the
end of the Protestant era would be another manifestation of the truth and power of the Protestant
principle. Will the Protestant era come to an end? Is that the jJudgment of the Protestant
principle, asit was the judgment of the prophets that the nation of the prophets would be
destroyed? Thisis a question which, of course, is not to be answered by historical predictions
but by an interpretation of Protestantism, its dangers and its promises, its failures and its
creative possibilities.

All articles of this collection are meant to contribute to the answer. Only afew of them deal

file:///D:/rb/relsearchd.dll-action=showitem&gotochapter=1&id=383.htm (3 of 16) [2/4/03 1:40:19 PM]



The Protestant Era

directly with Protestantism, but all deal with the Protestant problem; for it is a presupposition of
this book that no realm of life can be understood and formed without a relation to the Protestant
principle, asit isapresupposition also that Protestantism cannot be understood and formed
except inrelation to all realms of life. This correlation, which is more fully developed in several
places in the book, was decisive for the selection and organization of the articles, asit was
decisive for the considerable number of different questions with which | have dealt in my
thinking and writing and which appear in this collection as parts of the general problem of the
Protestant era.

This Introduction does not intend to sum up the contents of the articles that follow. Its purpose
Isto show how the questions they ask and try to answer have arisen in connection with the rise
of the Protestant problem in my thought. This cannot be done, however, without some
autobiographical references, for the line of thought running through this book is based on a
unity of experience and interpretation.

The power of the Protestant principle first became apparent to me in the classes of my
theological teacher, Martin Kaehler, aman who in his personality and theology combined
traditions of Renaissance humanism and German classicism with a profound understanding of
the Reformation and with strong elements of the religious awakening of the middle of the
nineteenth century. The historians of theology count him among the "theol ogians of
mediation"—often in a depreciating sense. But the task of theology is mediation, mediation
between the eternal criterion of truth asit is manifest in the picture of Jesus as the Christ and the
changing experiences of individuals and groups, their varying questions and their categories of
perceiving redlity. If the mediating task of theology is rejected, theology itself isrejected; for
the term "theology"” implies, as such, a mediation, namely, between the mystery, which is theos,
and the understanding, which islogos. If some biblicists, pietists, evangelicals, and lay
Christians are opposed to the mediating function of theology, they deceive themselves, since, in
reality, they live by the crumbs falling from the table of the theological tradition which has been
created by great mediators. One of the methods of mediation in theology is called "dialectical.”
Didecticsisthe way of seeking for truth by talking with others from different points of view,
through "Yes' and "No," until a"Yes" has been reached which is hardened in the fire of many
"No’s" and which unites the elements of truth promoted in the discussion. It is most unfortunate
that in recent years the name "dialectical theology" has been applied to atheology that is
strongly opposed to any kind of dialectics and mediation and that constantly repeats the "Y es"
to itsown and the "No" to any other position. This has made it difficult to use the term
"dialectical" to denote theological movements of areally dialectical, that is a mediating,
character; and it has resulted in the cheap and clumsy way of dividing all theologiansinto
naturalists and supernaturalists, or into liberals and orthodox. As a theologian who sometimes
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has been dealt with in this easy way of shelving somebody (for instance, by being called a
"neosupernaturalist") | want to state unambiguously my conviction that these divisions are
completely obsolete in the actual work which is done today by every theologian who takes the
mediating or dialectical task of theology seriously. Therefore, | would not be ashamed to be
called a"theologian of mediation,” which, for me, would simply mean: a "theo-logian." There
Is, of course, danger in all mediation performed by the church, not only in its theological
function but also in all its practical functions. The church is often unaware of this danger and
fallsinto a self-surrendering adaptation to its environment. In such situations a prophetic
challenge like that given by the "neo-Reformation” theology (asit should be called instead of
"dialectical theology") is urgently needed. But, in spite of such adanger, the church asaliving
reality must permanently mediate its eternal foundation with the demands of the historical
situation. The church is by its very nature dialectical and must venture again and again a "theo-
logy" of mediation.

The example of Martin Kaehler, in reference to whom this excursus on the mediating character
of my theology has been made, shows clearly that mediation need not mean surrender.
Kaehler's central ideawas "justification through faith,” the ideathat separated Protestantism
from Catholicism and that became the so-called "material” principle of the Protestant churches
(the biblical norm being the “forma™ principle). He was able not only to unite thisidea with his
own classical education but also to interpret it with great religious power for generations of
humanistically educated students. Under his influence a group of advanced students and
younger professors developed the new understanding of the Protestant principle in different
ways. The step | myself made in these years was the insight that the principle of justification
through faith refers not only to the religious-ethical but also to the religious-intellectual life. Not
only hewho isin sin but also he who isin doubt isjustified through faith. The situation of
doubt, even of doubt about God, need not separate us from God. Thereisfaith in every serious
doubt, namely, the faith in the truth as such, even if the only truth we can expressis our lack of
truth. But if thisis experienced in its depth and as an ultimate concern, the divine is present; and
he who doubts in such an attitude is "justified" in his thinking. So the paradox got hold of me
that he who seriously denies God, affirms him. Without it | could not have remained a
theologian. Thereis, | soon realized, no place beside the divine, there is no possible atheism,
thereis no wall between the religious and the nonreligious. The holy embraces both itself and
the secular. Being religiousis being unconditionally concerned, whether this concern expresses
itself in secular or (in the narrower sense) religious forms. The personal and theol ogical
conseguences of these ideas for me were immense. Personally, they gave me at the time of their
discovery, and always since then, a strong feeling of relief. Y ou cannot reach God by the work
of right thinking or by a sacrifice of the intellect or by a submission to strange authorities, such
as the doctrines of the church and the Bible. Y ou cannot, and you are not even asked to try it.
Neither works of piety nor works of morality nor works of the intellect establish unity with
God. They follow from this unity, but they do not make it. They even prevent it if you try to
reach it through them. But just as you are justified as a sinner (though unjust, you are just), so in
the status of doubt you are in the status of truth. And if all this comes together and you are
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desperate about the meaning of life, the seriousness of your despair is the expression of the
meaning in which you still are living. This unconditional seriousnessis the expression of the
presence of the divine in the experience of utter separation from it. It isthisradical and
universal interpretation of the doctrine of justification through faith which has made me a
conscious Protestant. Strictly theological arguments for thisidea are given in an early German
article which | mention mainly because of itstitle: "Rechtfertigung und Zweifel" (" Justification
and Doubt"). In that article (which does not appear in the present volume) the conquest of the
experience of meaninglessness by the awareness of the paradoxical presence of "meaningin
meaninglessness' is described. References to thisidea are given wherever the Protestant
principle is mentioned, especially in the chapters on "Realism and Faith," "The Protestant
Message and the Man of Today," and "The Transmora Conscience."

Theradical and universal interpretation of the idea of justification through faith had important
theologica consequences beyond the personal. If it isvalid, no realm of life can exist without
relation to something unconditional, to an ultimate concern. Religion, like God, is omnipresent;
its presence, like that of God, can be forgotten, neglected, denied. But it is aways effective,
giving inexhaustible depth to life and inexhaustible meaning to every cultural creation. A first,
somewhat enthusiastic, expression of thisideawas given in alecture printed in the Kant-
Studien under thetitle, "Uber die Idee einer Theologie der Kultur" ("On the Idea of a Theology
of Culture"). A short time later, in amore systematic fashion, the same ideawas explained in a
paper that appeared in the same magazine under the paradoxical title, "Die Uberwindung des
Religionsbegriffsin der Religionsphilosophie” (" Overcoming the Notion of Religion within the
Philosophy of Religion™). Both articles (not reprinted here) try to introduce the larger concept of
religion, challenging the undialectical use of the narrower definition.

It was natural that on the basis of these presuppositions the history of religion and of
Christianity required a new interpretation. The early and high Middle Ages received a valuation
that they never had recelved in classical Protestantism. | called them "theonomous' periods, in
contrast to the heteronomy of the later Middle Ages and the self-complacent autonomy of
modern humanism. "Theonomy" has been defined as a culture in which the ultimate meaning of
existence shines through all finite forms of thought and action; the culture is transparent, and its
creations are ‘vessels of a spiritual content. "Heteronomy" (with which theonomy is often
confused) is, in contrast to it, the attempt of areligion to dominate autonomous cultural
creativity from the outside, while self-complacent autonomy cuts the ties of a civilization with
its ultimate ground and aim, whereby, in the measure in which it succeeds, a civilization
becomes exhausted and spiritually empty. The Protestant principle as derived from the doctrine
of justification through faith rejects heteronomy (represented by the doctrine of papal
infallibility) as well as a self-complacent autonomy (represented by secular humanism). It
demands a self-transcending autonomy, or theonomy. These ideas have been developed in my
"Religionsphilosophie” ("Philosophy of Religion™) which appeared as a section of the Lehrbuch
der Philosophie (" Textbook of Philosophy," edited by Max Dessoir). Expressions of the same
point of view are given in the essays "Philosophy and Fate," "Philosophy and Theology," and

file:///D:/rb/relsearchd.dll-action=showitem&gotochapter=1&id=383.htm (6 of 16) [2/4/03 1:40:19 PM]



The Protestant Era

"Kairos," in the present volume.

Most important for my thought and life was the application of these ideas to the interpretation
of history. History became the central problem of my theology and philosophy because of the
historical reality as| found it when | returned from the first World War: a chaotic Germany and
Europe; the end of the period of the victorious bourgeoisie and of the nineteenth-century way of
life; the split between the Lutheran churches and the proletariat; the gap between the
transcendent message of traditional Christianity and the immanent hopes of the revolutionary
movements. The situation demanded interpretation as well as action. Both were attempted by
the German religious-socialist movement, which was founded immediately after the war by a
group of people, including myself. Thefirst task we faced was an analysis of the world situation
on the basis of contemporary events, viewed in the light of the great criticism of bourgeois
culture during the nineteenth and early twentieth centuries, and with the help of the categories
derived from the Protestant principle in its application to religion and culture. In thisanalysis
the central proposition of my philosophy of religion proved its significance: Religion isthe
substance of culture, culture is the expression of religion. A large section of my published
writings and unpublished lectures has been dedicated to such a "theonomous" interpretation of
culture. The small, widely received book Die Religiose Lage der Gegenwart (translated in 1932
under the title, The Religious Stuation) tried to give an all-embracing analysis of the recent
decades of our period. A similar, though shorter, analysis has recently appeared as the first
section of a symposium, The Christian Answer. Among the articles collected in the present
volume, practically all those brought together in the fifth part, "The Present Crisis," aswell as
"The Protestant Principle and the Proletarian Situation" and "The Idea and the Ideal of
Personality," contribute to atheonomous interpretation of our period. An analysis of our
situation could not have been attempted by me without my participation in the religious-
socialist movement. In speaking about it, | first want to remove some misunderstandings
concerning its nature and purpose. Thisis especially necessary in a country like the United
States, where everything critical of nineteenth-century capitalism is denounced as "red" and,
consciously or through ignorance, confused with communism of the Soviet type. The most
unfortunate consequence of this attitude is the barrier that it erects against any real
understanding of what is going on in our world, especially in Europe and Asia, and of the
transformations that are taking place in all realms of life, in religion aswell asin economy, in
science aswell asin the arts, in ethics as well asin education, in the whole of human existence.
Religious socialism was aways interested in human life as awhole and never in its economic
basis exclusively. In thisit was sharply distinguished from economic materialism, aswell as
from al forms of "economism." It did not consider the economic factor as an independent one
on which all social reality is dependent. It recognized the dependence of economy itself on all
other social, intellectual, and spiritual factors, and it created a picture of the total,
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Interdependent structure of our present existence. We understood socialism as a problem not of
wages but of a new theonomy in which the question of wages, of socia security, istreated in
unity with the question of truth, of spiritual security. On the other hand, we realized more than
most Christian theologians ever did that there are social structures that unavoidably frustrate
any spiritual appeal to the people subjected to them. My entrance into the religious-socialist
movement meant for me the definitive break with philosophical idealism and theological
transcendentalism. It opened my eyes to the religious significance of political Calvinism and
social sectarianism, over against the predominantly sacramental character of my own Lutheran
tradition. Religious socialism is not a political party but a spiritual power trying to be effective
in as many parties as possible. It had and has sympathizers and foes on the L eft as well as on
the Right. Yet it stands unambiguously against every form of reaction, whether it be a
semifeudal reaction asin Germany; a bourgeois status quo policy asin this country; or the
clerical reaction that threatens to develop in large sections of postwar Europe. Religious
socialismisnot "Marxism," neither political Marxism in the sense of communism nor
"scientific" Marxism in the sense of economic doctrines. We have, however, learned more from
Marx’s dialectical analysis of bourgeois society than from any other analysis of our period. We
have found in it an understanding of human nature and history which is much nearer to the
classical Christian doctrine of man with its empirical pessimism and its eschatological hope
than is the picture of man in idealistic theology.

The most important theoretical work done by religious socialism was the creation of areligious
interpretation of history, thefirst one, so far as| can see, of an especially Protestant character.
There were Christian interpretations of history in the early and medieval church, an
ecclesiastical or conservative type represented by Augustine and a sectarian or revolutionary
type represented by Joachim of Floris. There were and are secular interpretations of history,
conservative-pessimistic ones or evolutionary-optimistic ones or revolutionary-utopian ones
(see the chapter on "Historical and Nonhistorical Interpretations of History"). Lutheranism had
some affinity to the first type, Calvinism to the second, and sectarianism to the third. But a
genuine Protestant interpretation of history was missing. It was the historical situation itself, the
gap between conservative L utheranism and socialist utopianism in Germany, which forced upon
us the question of a Protestant interpretation of history. The answer given so far centers around
three main concepts: "theonomy," "kairos," and the "demonic." Thefirst of these concepts and
its relation to the Protestant principle has aready been explained. For the concept of "kairos" |
can refer to the chapter "Kairos' in this book. The concept of the demonic isfully explained in
my book, The Interpretation of History. In this introduction there remains the task of showing
the relation of the concepts of "kairos' and of the "demonic" to the Protestant principle.

"Kairos," the "fulness of time," according to the New Testament use of the word, describes the
moment in which the eternal breaks into the temporal, and the temporal is prepared to receive it.
What happened in the one unique kairos, the appearance of Jesus as the Christ, i.e., as the center
of history, may happen in a derived form again and again in the process of time, creating
centers of lesser importance on which the periodization of history is dependent. The presence of
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such a dependent kairos was felt by many people after the first World War. It gave usthe
impulse to start the religious-socialist movement, the impetus of which was strong enough to
survive its destruction in Germany and to spread through many countries, as the work and the
decisions of the Oxford conference surprisingly proved. It isthe basic trend of the European
masses today, as all keen observers agree. "Kairos' isabiblical concept which could not be
used by Catholicism because of the latter’ s conservative hierarchical interpretation of history;
and it has not been used by the sects because of their striving toward the final end. The
Protestant principle demands a method of interpreting history in which the critical
transcendence of the divine over against conservatism and utopianism is strongly expressed and
in which, at the same time, the creative omnipresence of the divine in the course of history is
concretely indicated. In both respects the concept of "kairos' is most adequate. It continues the
Protestant criticism of Catholic historical absolutism; it prevents the acceptance of any kind of
utopian belief, progressivistic or revolutionary, in a perfect future; it overcomes L utheran
individualistic transcendentalism; it gives a dynamic historical consciousnessin the line of early
Christianity and the early Reformation; it provides a theonomous foundation for the creation of
the new in history. Theidea of "the kairos' unites criticism and creation. And just thisisthe
problem of Protestantism (see the chapter entitled "The Formative Power of Protestantism™).

The third concept decisive for my interpretation of history isthat of "the demonic.” It is one of
the forgotten concepts of the New Testament, which, in spite of its tremendous importance for
Jesus and the apostles, has become obsolete in modern theology. The thing responsible for this
neglect was the reaction of the philosophers of the Enlightenment against the superstitious,
abominable use of the idea of the demonic in the Middle Ages and in orthodox Protestantism.
But abuse should not forbid right use. The idea of the demonic is the mythical expression of a
reality that was in the center of Luther’s experience as it was in Paul’s, namely, the structural,
and therefore inescapable, power of evil. The Enlightenment, foreshadowed by Erasmus’ fight
with Luther and by theological humanism, saw only the individual acts of evil, dependent on
the free decisions of the conscious personality. It believed in the possibility of inducing the
great majority of individualsto follow the demands of an integrated personal and social life by
education, persuasion, and adequate institutions. But this belief was broken down not only by
the "Storms of Our Times' (see the chapter of thistitle) but also by the new recognition of the
destructive mechanisms determining the unconscious trends of individuals and groups.
Theologians could reinterpret the badly named but profoundly true doctrine of "original sin” in
the light of recent scientific discoveries. The powerful symbol of the demonic was everywhere
accepted in the sense in which we had used it, namely, as a"structure of evil" beyond the moral
power of good will, producing social and individual tragedy precisely through the inseparable
mixture of good and evil in every human act. None of the concepts used by our interpretation of
history has found as much response in religious and secular literature as has the concept of the
demonic. This response may be interpreted as a symptom of the general feeling for the
structural character of evil in our period. If evil has demonic or structural character limiting
individual freedom, its conquest can come only by the opposite, the divine structure, that is, by
what we have called a structure or "Gestalt" of grace. Luther’ s fight with Erasmusistypical for
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the Protestant interpretation of grace. We are justified by grace alone, because in our relation to
God we are dependent on God, on God aone, and in no way on ourselves; we are grasped by
grace, and thisis only another way of saying that we have faith. Grace creates the faith through
which it is received. Man does not create faith by will or intellect or emotional self-surrender.
Grace comes to him; it is"objective," and he may be enabled to receiveit, or he may not. The
interest of early Protestantism was, however, so much centered around individual justification
that the idea of a"Gestalt of grace" in our historical existence could not develop. This
development was also prevented by the fact that the Catholic church considered itself asthe
body of objective grace, thus discrediting the idea of a"Gestalt of grace" for Protestant
consciousness. It is obvious that the Protestant principle cannot admit any identification of
grace with avisible reality, not even with the church on its visible side. But the negation of a
visible "Gestalt of grace" does not imply the negation of the concept as such. The church inits
spiritual quality, as an object of faith, isa"Gestalt of grace" (see the chapter on "The Formative
Power of Protestantism™). And the church as " Gestalt of grace” is older and larger than the
Christian churches. Without preparation in all history, without what | later have called the
"churchinitslatency" (abbreviated to the "latent church"), the "manifest" church never could
have appeared at a specia time. Therefore, graceisin al history, and a continuousfight is
going on between divine and demonic structures. The feeling of living in the center of such a
fight was the basic impulse of religious socialism, expressing itself in areligious and, | think,
essentially Protestant interpretation of history.

V.

In al these ideas—theonomy, the kairos, the demonic, the Gestalt of grace, and the latent
church—the Protestant principle appearsin its revealing and critical power. But the Protestant
principle is not the Protestant reality; and the question had to be asked as to how they are related
to one another, how the life of the Protestant churchesis possible under the criterion of the
Protestant principle, and how a culture can be influenced and transformed by Protestantism.
These questions are asked, in one way or another, in every article of the present book. And, in
every answer suggested, the need for a profound transformation of religious and cultural
Protestantism is indicated. It is not impossible that at some future time people will call the sum
total of these transformations the end of the Protestant era. But the end of the Protestant erais,
according to the basic distinction between the Protestant principle and Protestant reality, not the
end of Protestantism. On the contrary, it may be the way in which the Protestant principle must
affirm itself in the present situation. The end of the Protestant erais not the return to the
Catholic era and not even, although much more so, the return to early Christianity; nor isit the
step to anew form of secularism. It is something beyond all these forms, a new form of
Christianity, to be expected and prepared for, but not yet to be named. Elements of it can be
described but not the new structure that must and will grow; for Christianity isfinal only in so
far asit has the power of criticizing and transforming each of its historical manifestations; and
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just this power is the Protestant principle. If the problem israised of Protestantism as protest
and as creation, alarge group of questions immediately appear, all of them insufficiently
answered in historical Protestantism and all of them driving toward radical transformations.
Many of them are discussed in this book, several of them in other places by myself, some of
them hardly at all. A short account of these problems may show their character and their
importance. The sharp distinction between the principle and the actuality of Protestantism leads
to the following question: By the power of what reality does the Protestant principle exerciseits
criticism? There must be such areality, since the Protestant principle is not mere negation. But
If such areality does exist, how can it escape the Protestant protest? In other words. How can a
spiritual Gestalt liveif its principleisthe protest against itself? How can critical and formative
power be united in the reality of Protestantism? The answer is. In the power of the New Being
that is manifest in Jesus as the Christ. Here the Protestant protest comes to an end. Hereisthe
bedrock on which it stands and which is not subjected to its criticism. Here is the sacramental
foundation of Protestantism, of the Protestant principle, and of the Protestant reality.

It is not by chance that a chapter on sacramental thinking appears in this book. The decrease in
sacramental thinking and feeling in the churches of the Reformation and in the American
denominations is appalling. Nature has lost its religious meaning and is excluded from
participation in the power of salvation; the sacraments have lost their spiritual power and are
vanishing in the consciousness of most Protestants; the Christ is interpreted as areligious
personality and not as the basic sacramental reality, the "New Being." The Protestant protest has
rightly destroyed the magical elementsin Catholic sacramentalism but has wrongly brought to
the verge of disappearance the sacramental foundation of Christianity and with it the religious
foundation of the protest itself. It should be a permanent task of Christian theology, of
preaching, and of church leadership to draw the line between the spiritual and the magical use
of the sacramental element, for this element is the one essential element of every religion,
namely, the presence of the divine before our acting and striving, in a"structure of grace" and in
the symbols expressing it. C. G. Jung has called the history of Protestantism a history of
continuous "iconoclasm™ ("the destruction of pictures,” that is, of religious symbols) and,
consequently, the separation of our consciousness from the universally human "archetypes' that
are present in the subconscious of everybody. He is right. Protestants often confuse essential
symbols with accidental signs. They often are unaware of the numinous power inherent in
genuine symbols, words, acts, persons, things. They have replaced the great wealth of symbols
appearing in the Christian tradition by rational concepts, moral laws, and subjective emotions.
This also was a consequence of the Protestant protest against the superstitious use of the
traditional symbolsin Roman Catholicism and in all paganism. But here aso the protest has
endangered its own basis.

One of the earliest experiences | had with Protestant preaching was its moralistic character or,
more exactly, its tendency to overburden the personal center and to make the relation to God
dependent on continuous, conscious decisions and experiences. The rediscovery of the
unconscious in medical psychology and the insight into the unconscious drives of the mass
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psyche gave me the key to this basic problem of the Protestant cultus. The loss of sacraments
and symbols corresponds to the exclusive emphasis on the center of personality in
Protestantism; and both these facts correspond to the rise of the bourgeois ideal of personality,
for which the Reformation and the Renaissance are equally responsible. At the sametime,
personal experience, the intimate observation of many individuals, the knowledge provided by
psychotherapy, the trend of the younger generation in Europe toward the vital and prerational
side of the individual and social life, the urgent desire for more community and authority and
for powerful and dominating symbols— all these seemed to prove that the Protestant-humanist
ideal of personality has been undermined and that the Protestant cultus and its personal and
social ethics have to undergo a far-reaching transformation. Thisimpression wasand is
supported by the general development of Western civilization toward more collectivistic forms
of political and economic life. The demand for a basic security in social, aswell asin spiritual,
respects has superseded (though not removed) the liberal demand for liberty. And this demand
can no longer be suppressed, for it isrooted in the deepest levels of the men of today, of
personalities and groups. Reactionary measures may delay the development, but they cannot
stop it. Organization of security (against the devastation coming from the atomic bomb or from
permanent unemployment) is impossible without collectivistic measures. The question of
whether Protestantism as a determining historical factor will surviveis, above al, the question
of whether it will be able to adapt itself to the new situation; it is the question of whether
Protestantism, in the power of its principle, will be able to dissolve its amagamation with
bourgeois ideology and reality and create a synthesis, in criticism and acceptance, with the new
forces that have arisen in the present stage of arevolutionary transformation of man and his
world.

Thisisachallenge for both the individual and the socia ethics of Protestantism. In the section
on "Religion and Ethics" the attempt has been made to meet this challenge, most
comprehensively in the chapter on "The Idea and the Ideal of Personality.” Here the relation of
the personal center, first, to nature, second, to community, and, third, to its own unconscious
basisis discussed, and ideas for the transformation of these relations in the coming period of
history are suggested. A specia point is elaborated in the chapter on "The Transmoral
Conscience," which triesto connect Luther’s experience of the "justified conscience” with the
psychotherapeutic principle of "accepting one’s self" and with the emphasis on the creative
venture of thinking and acting in the different forms of "the philosophy of life" and pragmatism.
With respect to socia ethics the chapter on "The Protestant Principle and the Proletarian
Situation” is the most representative, though all chapters of the last section, "The Present
Crisis," bear on the subject. Protestantism has not developed a social ethics of its own as Roman
Catholicism has done (and codified) in terms of Thomism. The Protestant principle cannot
admit an absolute form of social ethics. But, on the other hand, it need not surrender its
development to the state, asit did on Lutheran soil, or to society, asit did on Calvinistic soil.
Protestantism can and must have social ethics determined by the experience of the kairosin the
light of the Protestant principle. The chapter on "Ethicsin a Changing World" deals with this
problem. The main answer given there is. Ethics out of the kairosis ethics of love, for love
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unites the ultimate criterion with the adaptation to the concrete situation.

It is ashortcoming of Protestantism that it never has sufficiently described the place of love in
the whole of Christianity. Thisis due to the genesis and history of Protestantism. The
Reformation had to fight against the partly magical, partly moralistic, partly relativistic
distortion of the idea of love in later Catholicism. But this fight was only a consequence of
Luther’ s fight against the Catholic doctrine of faith. And so faith and not love occupied the
center of Protestant thought. While Zwingli and Calvin, by their humanistic-biblicistic stress on
the function of the law, were prevented from devel oping a doctrine of love, Luther’ s doctrine of
love and wrath (of God and the government) prevented him from connecting love with law and
justice. The result was puritanism without love in the Calvinistic countries and romanticism
without justice in the Lutheran countries. A fresh interpretation of love is needed in all sections
of Protestantism, an interpretation that shows that love is basically not an emotional but an
ontological power, that it isthe essence of life itself, namely, the dynamic reunion of that which
Is separated. If love is understood in thisway, it isthe principle on which all Protestant social
ethicsis based, uniting an eternal and a dynamic element, uniting power with justice and
creativity with form. In the chapter on "Ethicsin a Changing World" the attempt is made to lay
the foundation of a Protestant doctrine of love.

The formative power of Protestantism in theology and philosophy isindicated in several articles
but is not applied constructively. It is my hope that parts of the theological system, on which |
have been working for many years, will appear in a not distant future. In the present volume
only some results are anticipated, especially in the chapter on "Philosophy and Theology." |
have traveled along way to my present theological position, away that started in my first larger
book, Das System der Wissenschaften nach Gegenstanden und Methoden (" The System of
Knowledge: Its Contents and Its Methods'). In many respects the ideas developed in this book
have determined my thinking up to the present moment, especially those on biology, technical
sciences, history, and metaphysics. Theology is defined as "theonomous metaphysics,” a
definition that was afirst and rather insufficient step toward what | now call the "method of
correlation.” This method tries to overcome the conflict between the naturalistic and
supernaturalistic methods which imperils not only any real progress in the work of systematic
theology but also any possible effect of theology on the secular world. The method of
correlation shows, at every point of Christian thought, the interdependence between the ultimate
guestions to which philosophy (as well as pre-philosophical thinking) is driven and the answers
given in the Christian message. Philosophy cannot answer ultimate or existential questions qua
philosophy. If the philosopher tries to answer them (and all creative philosophers have tried to
do so), he becomes a theologian. And, conversely, theology cannot answer those questions
without accepting their presuppositions and implications. Question and answer determine each
other; if they are separated, the traditional answers become unintelligible, and the actual
guestions remain unanswered. The method of correlation aims to overcome this situation. In the
chapter on "Philosophy and Theology" (aswell asin al my work in systematic theology) the
method is explained and applied. Such a method istruly dialectical and therefore opposed to the
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supernaturalism of later Barthianism as well asto any other type of orthodoxy and
fundamentalism. Philosophy and theology are not separated, and they are not identical, but they
are correlated, and their correlation is the methodological problem of a Protestant theol ogy.

In this connection | want to say a few words about my relationship to the two main trends in
present-day theology, the one called "dialectical” in Europe, "neo-orthodox" in America, the
other called "liberal" in Europe (and America) and sometimes "humanist” in America. My
theology can be understood as an attempt to overcome the conflict between these two types of
theology. It intends to show that the alternative expressed in those namesis not valid; that most
of the contrasting statements are expressions of an obsolete stage of theological thought; and
that, besides many other developments in life and the interpretation of life, the Protestant
principle itself prohibits old and new orthodoxy, old and new liberalism. Since the latter point is
especially important in the context of this book | want to enlarge on it in afew propositions
which, at the same time, show the main lines of my own theological position.

It was the Protestant principle that gave liberal theology the right and the good conscience to
approach the Holy Scripture with the critical methods of historical research and with a complete
scientific honesty in showing the mythical and legendary elementsin both Testaments. This
event, which has no parallel in other religions, is an impressive and glorious vindication of the
truth of the Protestant principle. In this respect Protestant theology must always be liberal
theology.

It was the Protestant principle that enabled liberal theology to realize that Christianity cannot be
considered in isolation from the general religious and cultural, psychological and sociological,
development of humanity; that Christianity, aswell as every Christian, isinvolved in the
universal structures and changes of human life; and that, on the other hand, there are
anticipations of Christianity in all history. Thisinsight, which is deadly for ecclesiastical and
theological arrogance, is strengthening for Christianity in the light of the Protestant principle. In
this respect also Protestant theology must be liberal theology.

It was the Protestant principle that destroyed the supra-naturalism of the Roman Catholic
system, the dualism between nature and grace, which is ultimately rooted in a metaphysical
devaluation of the natural as such. And it was the Protestant principle that showed liberal
theology away of uniting the antidualistic emphasis of the Reformation with the ontological
universalism and humanism of the Renaissance, thus destroying holy superstitions, sacramental
magic, and sacred heteronomy. In this respect above all, Protestant theology must be liberal
theology and must remain so even if challenged and suppressed by a period which will prefer
security to truth.

But it is also the Protestant principle that has induced orthodox theologians (both old and new)
to look at Scripture as Holy Scripture, namely, as the original document of the event whichis
called "Jesus the Christ" and which isthe criterion of al Scripture and the manifestation of the
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Protestant principle. In this respect Protestant theology must be "ortho-dox" and must always
maintain the ground in which the critical power of the Protestant principle is rooted.

It was the Protestant principle that showed orthodox theol ogians (both old and new) that the
history of religion and culture is a history of permanent demonic distortions of revelation and
idolatrous confusions of God and man. Therefore, they emphasized and re-emphasized the First
Commandment, the infinite distance between God and man, and the judgment of the Cross over
and against all human possibilities. In this respect also, Protestant theology must be always
orthodox, fighting against conscious and unconscious idolatries and ideol ogies.

Again, it was the Protestant principle that forced the orthodox theologies (both old and new) to
acknowledge that man in his very existenceis estranged from God, that a distorted humanity is
our heritage, and that no human endeavor and no law of progress can conquer this situation but
only the paradoxical and reconciling act of the divine self-giving. In this respect above all,
Protestant theology must be orthodox at all times.

|'s the acceptance of these propositions liberal, isit orthodox theology? It think it is neither the
one nor the other. | think it is Protestant and Christian, and, if atechnical termiswanted, it is
"neo-dialectica.”

This Introduction is written in the confusing period after the end of the second World War.
What are the chances of historical Protestantism in this period? What are its possible
contributions to this period? Will the new era be in any imaginable sense a Protestant era, as the
era between the Reformation and the First Word War certainly was? Only afew indications for
the immediate future and its spiritual needs are given in the last chapter. Much more could be
derived from the whole of this book. A few things are obvious. The wars and the revolutions
that mark the first half of the twentieth century are symptoms of the disintegration of life and
thought of the liberal bourgeoisie and of aradical transformation of Western civilization. In so
far as Protestantism is an element in the changing structure of the Western world—and nothing
beyond it—it takes part in the processes of disintegration and transformation. It is not
untouched by the trend toward a more collectivistic order of life, socialy aswell as spiritually.
It isthreatened by the dangers of thistrend, and it may share in its promises. We are not yet able
to have a picture of this coming era and of the situation of Christianity and Protestantism within
it. We see elements of the picture which certainly will appear in it, but we do not see the whole.
We do not know the destiny and character of Protestantism in this period. We do not know
whether it will even desire or deserve the name "Protestantism.” All thisis unknown. But we
know three things: We know the Protestant principle, its eternal significance, and its lasting
power in al periods of history. We know, though only fragmentarily, the next steps that
Protestantism must take in the light of its principle and in view of the present situation of itself
and of the world. And we know that it will take these steps unwillingly, with many discords,
relapses, and frustrations, but forced by a power that is not its own.
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May | conclude with a personal remark? It was the "ecstatic" experience of the belief in akairos
which, after the first World War, created, or at least initiated, most of the ideas presented in this
book. Thereis no such ecstatic experience after the second World War, but a general feeling
that more darkness than light is lying ahead of us. An element of cynical realismis prevailing
today, as an element of utopian hope was prevailing at the earlier time. The Protestant principle
judges both of them. It justifies the hope, though destroying its utopian form; it justifies the
realism, though destroying its cynical form. In the spirit of such arealism of hope,
Protestantism must enter the new era, whether this erawill be described by later historians as a
post-Protestant or as a Protestant era; for, not the Protestant era, but the Protestant principleis
everlasting.

31
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Chapter 1. Philosophy and Fate

(Inaugural address, given in June, 1929, on assuming the chair of Professor of Philosophy at the
University of Frankfort on the Main. The word Schicksal, here rendered as "fate," combines the
meaning of "fate" and "destiny."—Trandlator.)

To have a philosophical understanding of one’ s fate, to defy fate with philosophy, appears to be
the usual and obvious answer to the question as to the relation between fate and philosophy.
This answer has a strong justification. Since the days of the Greeksit has been considered the
task of philosophy to give its followers the power to resist fate; to be a philosopher means to
adopt an attitude that is superior to fate. Philosophical knowledge is a knowledge that is not
subject to fate, it isfateless; for it is knowledge of the eternal structure of reality which, asthe
condition of all historical change, is changelessitself.

Can we maintain the idea that knowledge is fateless because its object is beyond fate? Can we
even maintain the idea that being, the object of philosophy, is fateless? | s truth fateless? Can we
say that both thought and being are fateless, or is truth subject to fate? And if it is subject to
fate, what does thisimply? What does truth look like if it is dominated by fate, and what sort of
thing is aknowledge that is bound by fate? And what powerful changes must philosophy have
experienced, what trying course of fate must it have traveled in passing from the idea that truth
Isfatelessto theideathat it is fate-bound? These are questions that confront us.
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1. The Concept of Fate

Our theme "Philosophy and Fate" might have permitted a different sort of treatment. We might
have directed our attention to the philosophical concept of fate. This question, however, is not
the one with which we are concerned. Y et it cannot be entirely ignored.

Fate is the transcendent necessity in which freedom is entangled. This involves three things:
first, fate is related to freedom. Where there is no freedom, there is no fate; there is simply
necessity. A merely physical object that is conditioned in all respectsis entirely without fate
because it is wholly bound to necessity. The more freedom thereis, that is, the more the self-
determination (or the greater the autonomous power), the more the susceptibility to fate. Just
because philosophy is free, because it is determined by itself, it is susceptible to fate. Not only
the philosopher as a man but also the philosopher as philosopher has a fate, and this means
that philosophy itself has a fate. If freedom is taken from philosophy, if philosophy is made a
necessary function of something else—of material, psychological, sociological laws—it has |ost
afate or destiny of its own.

Second, fate signifies that freedom is subjected to necessity. It puts freedom into an embracing
frame of reference. It negates the freedom of the philosopher as a philosopher; it negates the
freedom of philosophy. Only one whose freedom was absolute would have no fate. Only a
being with unconditioned power over itself, only a being with unconditional freedom, would be
above fate. Philosophy has often tried to put itself into such a position; it has yielded to the
temptation of eritis sicut Deus and has believed it would be able to become fateless. It has
supposed that its processes of thinking are identical with the divine self-consciousness. But
here, too, pride goes before afall, as may be seen most strikingly in the collapse of Hegel’s
absolute system.

Third, fate signifies that freedom and necessity are not separated but that, in every fateful event,
freedom and necessity interpenetrate each other. Man feels that that side of his being upon
which he has put his own stamp, his"character,” islargely responsible for what happens to him,
even externa and accidental thing. And he fedls, at the same time, that his character is
conditioned by events that in their origin go far back to past generations, back to much earlier
manifestations of the continuing and living fabric of humanity. He feels that the necessity
implied in the concept of fate is a universal necessity, a necessity that transcends every special
chain of events. If philosophy has afate, it is subjected to such a universal necessity. At the
same time, it istrue that nothing can condition philosophy which is not also conditioned by the
freedom of philosophy. Even the most accidental thing that arises within the life of philosophy
is conditioned by the character of philosophy itself, by the stamp that comes from its own
nature.

We have analyzed the concept of fate as we wish to consider it here, and we have also indicated
the sense in which one can speak of the "fate" of philosophy: the freedom of philosophy is
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bound up with an embracing universal necessity, so that freedom and necessity are conditioned
by each other and are inextricably interwoven.

We now turn to a discussion of the relation between philosophy and fate asit isfound in
history. We must see how the question of the relation between philosophy and fate arose. First,
we must ask what kind of fate has impelled philosophy to conceive of itself as conditioned by
fate. Second, we must raise the question as to how philosophy can give a conceptual
formulation to its own relationship to fate and whether philosophy, in the fulfillment of its own
function, can make use of the fact that it is subject to fate.

2. Philosophy and Fate in Greek Thought

Greek philosophy, like Greek tragedy, religion, and mystery cult, is a struggle against fate, an
attempt to rise above fate. The origin of the mysteries cannot be understood if they are viewed
merely as cultus, nor can the origin of tragedy be understood merely from the point of view of
aesthetics, or the origin of philosophy merely from a scientific point of view. To be sure, all
these concerns became the basis of various cultic, aesthetic, and scientific developments, but
they did not originate in the separation. They grew out of acommon, deeper level of existence,
out of the life-and-death struggle, out of awrestling with fate. To the Greek the struggle against
fate was unavoidable, for fate had for him demonic qualities. It was a holy and destructive
power. It entangled man in an objective guilt that was working out its baleful consequences
without regard for the individual subject, avenging his guilt by dire punishment even though the
guilt was not a matter of hisfreedom. The mystery cult offers purification at the hands of a god
who, although himself subject to fate, overcomes fate. Tragedy presents the hero whoin
freedom endures and overcomes his fate. Philosophy gives knowledge, a knowledge by means
of which man is united with the eternal One, beyond fate. This attitude of Greek philosophy,
whereby it deprived al things and all forms of life of their ultimate power and concentrated the
power of being in one substance, in the result of the highest abstraction, in "Pure Being," is not
intelligible except as the consequence of adire need. It is the need to overcome the bondage to
fate and tragedy. This connection is clearly expressed in the words of Anaximander, the very
first words of Greek philosophy. He speaks of "things perishing into that from which they have
their birth, for they pay to one another the penalty of their injustice according to the order of
time." Thisworld of objective guilt and tragic punishment beclouded the Greek mentality.
Echoes of a deep pessimism vibrate from the lyrics and from many of the aphorisms of pre-
philosophical wisdom. But the Greek’ s passionate will to live, aided by the unique clarity of the
Greek mind, broke through the spell which threatened to fetter it. Not in vain had the Greeks
lived through the days when the sun of Homer’s Olympus had shone over aworld that was
amost free from demonic fear. It istrue that this golden sun was almost eclipsed when, in the
period of religious revolutions, the Greeks touched the deeper levels of religious experience.
But the Homeric sun had not shone in vain. The Greek spirit overcame the demonic again, but
no longer with the help of the Olympic gods. In philosophy it was done in terms of pure being,
as substance or as number, asidea, aslogos, as pure form, as element and atom, as the ultimate
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One. Bold and courageous thinking here struggles with the melancholy subjection to tragedy
and fate. Every step forward in knowledge has an exorcising effect. Knowledge restricts the
power of fate, it deprivesthings of their frightful mystery, it makes them into mere things and
subjects them to the control of the mind. In atitanic assault, carried through with great courage
and brilliant clarity, Greek philosophy assails the mystery of fate and revealsit step by step with
admirable power. In such a struggle a number of different attitudes were held by the
philosophers. Some attempted the critical dissolution of the old powers of fate, as with the
Sophists and the Cynics, some attempted to transform them into measured things, as with the
Pythagoreans, into quantity and law, as with Democritus, some attempted it by resistance to the
powers of fate, as with the Stoics, or by inner freedom from them, as with Socrates; others
attempted it by the skillful exploitation or utilization of these powers, as with the Epicureans, or
by the attempt to subject them to form, asin Plato’s Republic; others attempted it by a
paradoxical affirmation of them, as with Heraclitus, or by aflight from them, as with the
Skeptics,; and still others attempted it by rising above existence as such, as with Parmenides,
Plato, Aristotle, and Plotinus. In al this diversity of attitude, however, one thing remains the
same: the struggle of the philosopher against a fate-entangled, demonically controlled existence.
For this reason the highest ideal for human life is found in the realm of thought, in the rising
above existence, not in the realm of action, not in transforming existence. Never before or
afterward has the struggle of philosophy against the fear of fate achieved so rapid and decisive a
victory, and never again has victorious philosophy, in turn, been defeated so severely by fate.

Just as the gods of the Homeric world banished the demonic powers of the past but did not
eliminate them, so Greek philosophy suppressed the power of fate without being able to
eliminate it. Just as the gods of Homer banished the demons into the underworld, the
philosophers relegated the intractable and resisting element of existence into the realm of
nonbeing, into the me on, into that which is without any power of being. But this me on retained
in its very impotence the power to resist form and knowledge, just as the underworld was the
impotent, and yet always threatening, opponent of the world of Olympus; and in due time the
opponent reappeared in power. Fate became powerful again. Tyche and heimarmene (" chance"
and "necessity") —darkened the heavens of |ate antiquity. The astrological preoccupation with
fate subjected man to fate. The fear of demons hovered like a cloud over his spirit. The
Epicureans exalted their master to a savior, because through his materialism he had freed them
from fear. But it was not alasting salvation. By establishing the element of absolute chance,
Epicurus himself reserved a place for fear in his system. The Neo-Platonists were not able to
come to terms with the demonic powers except by taking them up into their system.

In this situation, philosophy became aware of its own fate. It surveyed its own history and saw
that its struggle to achieve a certainty by which it might form human life was futile. The battle
of the schools had driven even the Platonic Academy into skepticism, and the attempt to create
new forms of life was out of the question in atime when Rome, like a superhuman power of
fate, was bringing one nation after the other under its heel. From the depths of this skepticism
men cried out for revelation. The old schools invested their leaders with areligious aura. But
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oriental revelations gave deeper certainty than the old philosophers. Threatened by a demonic
fate, men were reaching out for a saving fate—for "grace."

3. Philosophy and Fate in Occidental Thought

The victory of Christianity isthe victory of the ideathat the world is a divine creation over the
belief in the resisting power of an eternal matter. It isthe victory of the belief in the perfection
of created being in all itslevels over the tragic fear of resistant matter, hostile to the divine. It is
the radical denia of the demonic character of existence as such. It places an essentially positive
valuation on existence. And thisimpliesthat it places a positive valuation on the whole
temporal order of events, that the "order of time" harbors within itself not only, as with
Anaximander, a becoming and a passing-away but also the possibility of real novelty, a creative
and formative power, a purpose and end that give it meaning. In Christianity, time triumphs
over space. Theirreversible, unrepeatable character of time, its meaningful directedness,
replaces the cyclic, ever recurrent becoming and passing-away. A "gracious’ destiny that brings
salvation in time and history subdues a demonic fate which denies the new in history. Thus the
Greek view of life and the world is overcome, and with it the presupposition of Greek
philosophy as well as of Greek tragedy. Never again can philosophy be what it was originally.
The philosophy that wished to overcome fate isitself seized by fate and becomes something
different. Whoever does not see this, whoever imagines that philosophy has taken a unilinear
course through history, misses the essential and the most profound thing in the history of ideas
in the Occident, he misses the destiny of the Western mind.

Philosophy inits despair had called out for revelation. Now revelation laid hold of philosophy
and adapted it to its own purposes. It purged away what was demonic in it, and at the same time
it took over itslogical forms and its empirical contents. But the metaphysical elementsin it, the
element that gives philosophy its real significance, was suppressed. Philosophy became
formalistic; and by that very fact it became fitted to serve the sacred. If it had itself claimed to
be sacred, the "sacred"” that had now become triumphantly victorious would have repulsed it and
annihilated it. It was its destiny to become merely a bond-slave. And this fate was imposed

upon it not only from the outside. Philosophy was not merely the innocent victim of abuse at the
hands of religion. The fate that befell philosophy arose out of the inner logic of itsown
historical development. That philosophy should become the handmaid of theology wasin a
genuine sense its proper fate. The memory of what had befallen it in its skeptical period made
serfdom easy for it. The memory of the catastrophe of Greek culture which took placein late
antiquity echoes through the thought of the Middle Ages as a constantly recurring overtone. It
was the negative presupposition of ecclesiastical authority in the Middle Ages. But, finally, this
overtone faded away, the catastrophe that once had decided the fate of philosophy was
forgotten, and the brilliance of itsfirst great triumphant march to victory fascinated the mind
and spirit of the West. Everything Greek came back again; yet nothing was in reality Greek, for
the religious foundation was no longer the same. Not the idea of becoming and passing away
but rather that of the divine creation of the world and the belief in adivine providence, ina
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divine purpose, working toward salvation in time and through history, had become fundamental
for the character of the occidental mentality. What was created was not Hellenism, but
Christian humanism. This concept, whose commanding importance for the proper
understanding of the whole modern era has not yet been adequately recognized, sheds light on
the problem that we are dealing with here. Christian humanism, even in its most anti-religious
and anti-Christian forms, is still Christian in substance. In Christian humanism the fate of
Christianity and the fate of philosophy are bound together.

Greek philosophy had developed categories and methods of universal significance. But the
religious character of Greek culture prevented them from being used for world transformation.
They were used either for aesthetic intuition of the world, for ethical resignation fromit, or for
mystical elevation above it. In contrast to these uses, Christian humanism employed Greek
concepts for the technical control and the revolutionary transformation of reality. Especialy
useful for this purpose was the mathematical-quantitative interpretation of nature as promoted
by the Pythagoreans and Plato. It was not an accident, but deeply rooted in Greek spirituality,
that this view was suppressed by the biological-qualitative point of view as represented by
Aristotle. Modern philosophy goes the opposite way. It overcomes the existential skepticism of
the last period of Greek philosophy by a methodological skepticism as the basis of
mathematical science and its technical application. And there is no better and more continuous
test for the truth of thistype of scientific approach to nature than the fact that the technical
creations which are based on it do work and work more effectively every day. Ethical theories
for theindividua and legal theories for the state, fitting the world-transforming activism of
modern culture, are added to the dominant philosophy of science. Disturbing interferences from
the transcendent are eliminated. To this end an empiricist or rationalistic metaphysics pushes
the divine out to the fringe of the world—or subordinates it to technical and moral purposes.
Philosophy, in this period of its development, believed not only that it had ceased to be the
"handmaid" of theology but also that it had become completely autonomous, determined only
by the laws of reason and free from any religious element. But thiswas an illusion. During the
whole course of modern culture, which is the expression of the fighting and victorious
bourgeoisie, philosophy maintained the belief in providence. It did not call it "providence,” it
called it "pre-established harmony" or the "law of progress and perfectibility." It did not make
the development dependent on divine actions but on the political and educational activities of
man. Like philosophy itself, these activities follow the demands of reason. And reason,
according to rationalistic belief, has no fate. Its principles are unchangeable. It can be realized
more or less perfectly. Its understanding can and must grow. In periods like the Middle Ages
reason had bad luck, in modern times, good luck. But it never had and never can have afate, a
unity of freedom and necessity. Truth and fate are separated.

But the clam of modern philosophy to be beyond fate and tragedy was refuted by its own
history. The self-assured rationalism of the eighteenth century was shattered by the blows of
Hume, Kant, Comte, and others. Even in its great days of revolution and victory, rationalism
had not been able to remove the religious and classical traditions. Now it was weakened in
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itself, and some of these traditions became powerful again. Romanticism was longing for the
Middle Ages. Aesthetic classicism reappeared; orthodox Protestantism and pietistic mysticism
experienced a resurrection. But more decisive for the future was another trend, a trend that had
lurked under the surface of rationalism in the days of its weakness, atrend toward irrationalism,
INn some cases even toward antirationalism. An old, almost forgotten, tradition, which runs from
Duns Scotus and the nature philosophy of the Renaissance down through Luther and Jacob
Boehme to Oetinger and Schelling, came suddenly to the fore. Under the influence of this
tradition new motifs began to attract attention: the ambiguous character of existence, the
irrational will that destroys any static conception of the world of ideas, the conflict of the
unconscious and the conscious will, the demonic depth in the divine nature itself. A vigorous
protest was raised against Cartesian rationalism.

A discovery, decisive for the question of philosophy and fate, had been made. The place, so to
speak, was found at which fate could again determine philosophy—at the nonrational level of
existence and thought. In the Middle Ages the nonrational level of existence was spoken of as
"the deeps of the soul." Here divine grace and demonic possession were effective. This level of
existence now reappeared in various forms, as adark urge, as"Life," asvitality, asthe
unconscious, as the will to power, as the infinite desire, as the collective unconscious, as the
class struggle. The mind became aware of the relationship between itself and the prerational
levels of the psyche, those levels through which fate determines thought. The way in which this
happens has been described in different ways since the breakdown of Hegel’ s renewal of an all-
embracing system of reason, and mostly in opposition to him. It appeared as Feuerbach’s
materialistic analysis of religion, as Marx’ s theory of the economic determinism of political
thought, as the pragmatist theory of knowledge in Nietzsche and William James, as the depth
psychology of Freud, Jung, and their schools, supported by the great French and Russian
novelists and poets. Each of these tendencies forced upon philosophy the question of its
historical existence, of its dependence on fate. Only academic philosophy was deaf to the
guestion. It expounded an epistemology and an ethical theory that gave it a sense of being
secure against the bludgeonings of fate. Today we are inescapably confronted with this
guestion. We cannot evade it any longer. There is no place of shelter from it, not even in the
field of formal logic, as there is no longer any refuge to which bourgeois society can withdraw
in order to escape the question of its own fate. The question may be stated thus. What is truth if
it is determined by historical destiny?

4. Truth and Fate

Hegel givesthefirst significant answer to the question concerning the way in which truth is
involved in fate. He gives this answer in his philosophy of history: History is the place where
the eternal ideas, the divine reason, appear in dialectical succession within time and finitude.
And history is the place where nations with their will to power fight each other. History is not
alone the place of ideas and the logical necessity of their succession. Nor isit determined alone
by the irrational will to live. Both are united in history; nations are the bearers of the ideas. This
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occurs through what Hegel calls the "cunning" of the idea. The idea uses the vital forces of
individuals and nations in order to realize itself. The theory of the cunning of the ideais no
myth; rather isit a paradoxical expression for faith in providence, but initsidedlistic
metamorphosis. The believer in the traditional idea of providence also knew that the ways of
providence are dark, contradictory, and obscure; nevertheless, he believed in it and was certain
that it would arrive at its goal. Hegel goes one step further. He knows of the ways in which the
idea develops; heis aware of its cunning and of the true meaning of the devious and roundabout
course which history follows. He stands at the end and can look back upon the whole
development. Thusitisin his, the final philosopher’s, thought that philosophy findsits full
realization and achieves its freedom from fate. Every external necessity disappearsin the
"absolute" system. Participation in the unconditioned freedom of the unconditioned is now
possible, the threat of fate is annulled, history is taken up into the system, freedom triumphs
over necessity.

But this solution had to break down; it wasin itself contradictory, for, once granting the
existence of fate, why should it come to a halt before the thought of Hegel? Actually, it did not
come to a halt, it pushed on through to its own opposite. One needed only to reverse the symbol
of the cunning of the idea. One could ask whether the really "cunning" thing is not perhaps the
will of the national group, the will to power of the classes, or the instinctive urges of the
individual soul? Is not the idea merely an illusion that the vital powers use in order to achieve
their purposes? This could be said in psychological, aswell asin sociological, terms. Where it
Issaid, truth itself—every nonfactual truth—is sacrificed: ideas are ideologies, illusionary
expressions of will to power or libido. Philosophy is subjected to a completely external
necessity. It has no freedom to follow its own structures and demands, no genuine fate; for fate,
as was said before, presupposes the unity of necessity and freedom. It is, of course, impossible
to maintain this general doctrine of ideology. If it isatrue theory (and it claimsto be that), it
presupposes truth, at least at one point, and ceases to be general. In this point necessity is united
with freedom. It is no longer external necessity. The philosopher who undermines philosophy
must aso show why he does not undermine his own undermining. He must show the place on
which he stands. And al the irrationalists in philosophy have always tried to do just this. As
Hegel called the place at the end of philosophy the “place of truth,” so Marx thought that the
proletariat occupies this favored position, and the psychoanalyst attributesit to the completely
analyzed personality, and the philosopher of vitalism to the strongest life, to the process of
growth, to an élite or arace. There are, according to these ideas, favored moments and positions
in history when truth appears and reason is united with the irrational. There are moments, as |
myself have emphasized on different occasions, in which "kairos," the right time, is united with
"logos," the "eternal truth," and in which the fate of philosophy is decided for a special period.

Max Scheler, arepresentative of vitalism, aman of great intuitive power, tried to give a solution
in adifferent way. He thought the dominant forces, the economic forces, the vital instincts, and
the like, decide what can be thought in each period but do not decide about the meaning and the
validity of thought itself. These irrational forces determine which ideas can have redlity, but
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they do not determine their truth. So far as the world of reality is concerned, development is
strictly determined. No idea has the power to resist it. Scheler argues for the "impotence of the
idea" and the exclusive power of the vital forces in determining history. Thereis, so to speak, an
unlimited reservoir of ideas that are possible of conception. Out of this reservoir the historical
process draws whatever fits the special situation. In this view, obviously, idea and existence are
divorced; philosophy and fate are only externally related to each other. But there is adouble,
untenabl e presupposition in this solution: the realm of historical processesis entirely
determined by a necessity that in itself has no relation to meaning. But, if this were the case,
how could there be an affinity of special situation to special ideas? The historical process must
beintrinsically related to ideas in order to be able to receive them. And, on the other hand, ideas
are not static possibilities but dynamic forces whose eternity does not prevent them from
becoming temporal, whose essence drives them to appear in existence. In this, Aristotle and
Hegel areright, against Plato and Descartes. Fate is not strange to truth, it does not concern only
the outer court of philosophy, leaving untouched the sacred precincts themselves. Fate obtrudes
even into the sacred inclosure of philosophy, into the truth itself, and it stops only before the
holy of holies. It stops only before the certainty that fate is divine and not demonic, that it is
meaning-fulfilling and not meaning-destroying. Without this certainty, which is the inmost
kernel of Christianity, we should be thrown back to the Greek situation and should have to
begin to traverse the whole fateful path of philosophy over again. But this eternal truth, this
logos above fate, is not at man’'s disposal; it cannot be subjected, as Hegel thought it could, to
the processes of human thinking; it cannot be described or presented as the meaningful world
process. To be sure, this eternal 1ogos does pulsate through all our thinking; there can be no act
of thought without the secret presupposition of its unconditional truth.

But this unconditional truth isnot in our possession. It is the hidden criterion of every truth that
we believe we possess. There is an element of venture and of risk in every statement of truth.

Y et we can take thisrisk in the certainty that thisisthe only way in which truth can reveal itself
to finite and historical beings.

But truth is not itself an idea with whose help a philosophy free from fate can be created. It
stands critically over against every realization, asis clearly understood by genuine
Protestantism. It isthe "justification” of thought, it is that through which thought meetsitsfinite
limit and also receivesitsinfinite right.

If philosophy maintains its relation to the eternal logos, if philosophy is not afraid of the
demonic threat of fate, then it can quite readily accept the place of fate within thinking. It can
acknowledge that it has from the beginning been subject to fate, that it has always wished to
escape it, though it has never succeeded in doing so. The union of kairos and logosisthe
philosophical task set for usin philosophy and in all fields that are accessible to the
philosophical attitude. The logosis to be taken up into the kairos, universal valuesinto the
fullness of time, truth into the fate of existence. The separation of idea and existence hasto be
brought to an end. It isthe very nature of essence to come into existence, to enter into time and
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fate. This happens to essence not because of something extraneous to it; it is rather the
expression of its own intrinsic character, of itsfreedom. And it is essential to philosophy to
stand in existence, to create out of time and fate. It would be wrong if one were to characterize
this as a knowledge bound to necessity. Since existence itself standsin fate, it is proper that
philosophy should also stand in fate. Existence and knowledge both are subject to fate. The
immutable and eternal heaven of truth of which Plato speaks is accessible only to a knowledge
that is free from fate—to divine knowledge. The truth that standsin fate is accessible to him
who stands within fate, who is himself an element of fate, for thought is a part of existence. And
not only is existence fate to thought, but so also is thought fate to existence, just as everything is
fate to everything else. Thought is one of the powers of being, it is apower within existence.
And it provesits power by being able to spring out of any given existential situation and create
something new! It can leap over existence just as existence can leap over it. Because of this
characteristic of thought, the view perhaps quite naturally arose that thought may be detached
from existence and may therefore liberate man from his hateful bondage to it. But the history of
philosophy itself has shown that this opinion is a mistaken one. The leap of thought does not
involve a breaking of the ties with existence; even in the act of its greatest freedom, thought
remains bound to fate. Thus the history of philosophy shows that all existence standsin fate.
Every finite thing possesses a certain power of being of its own and thus possesses a capacity
for fate. The greater afinite thing's autonomous power of being is, the higher isits capacity for
fate and the more deeply is the knowledge of it involved in fats. From physics on up to the
normative cultural sciencesthereis agradation, the logos standing at the one end and the kairos
at the other. But there is no point at which either logos or kairos aoneisto be found. Hence
even our knowledge of the fateful character of philosophy must at the same time stand in logos
and in kairos. If it stood only in the kairos, it would be without validity and the assertion would
be valid only for the one making it; if it stood only in the logos, it would be without fate and
would therefore have no part in existence, for existenceisinvolved in fate.

And this holds for all knowledge, for every task in which we are engaged in this university. As
the Greeks devoted themselves to philosophy, obedient to the logos within the limits of the
kairos; as the Middle Ages subordinated the logos to the great kairos upon which their culture
was built; as modern philosophy through its kairos adapted itself to the logos of a world-
dominating science and technique, so our task isto serve the logos out of the depths of our new
kairos, akairos that is now emerging in the crises and catastrophes of our day. Hence, the more
deeply we understand fate—our own personal fate and that of our society—the more our
intellectual work will have power and truth.

31
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Chapter 2: Historical and Nonhistorical
|nter pretations of History

(Address delivered at the annual meeting of the American Theological Society, Eastern Branch,
April 14, 1939.)

If | correctly understand the title of my address, it demands a comparative analysis of Christian
and non-Christian interpretations of history, including those which are not directly Christian but
which prepare the way for the Christian interpretation or are influenced by it. This meansthat a
large field must be covered and consequently that | can give only a short and rather schematic
description of the main types of interpreting history. It means also that this paper cannot attempt
any constructive interpretation of history. It is, of course, unavoidable that the arrangement and
description of the different typesisinfluenced by my own theological understanding. A merely
objective typology isimpossible in the realm of the spiritual life. Understanding spiritual things
means participating in them, deciding about them, and transforming them.

The many forms of the interpretation of history can be reduced to two main types: the first type
in which history isinterpreted through nature and the second in which history isinterpreted
through itself.

Thefirst type gives an interpretation of history which | like to call the nonhistorical
interpretation of history" because it is set forth in natural terms and denies an original and
independent character to history. "Natura in this context comprises nature as well as supra-
nature in the sense of a higher transcendent nature.
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The second type acknowledges history as an original reality which cannot be derived either
from nature or from supernature, which, on the contrary, triesto draw nature as well as
supernature into its own development. These two types exhibit entirely different structures. In
the first type space is predominant; in the second, time is predominant. This does not overlook
the fact that no pure types appear in history, that always elements of the one type can be found
in the other type, since there is no time without space and no space without time in human
existence. Nevertheless, the difference in fundamental structureisvery evident. Religion as well
as philosophy must choose between these two possibilities which ultimately are exclusive. And
this choice isthe decision against or for Christianity.

No reference is made in this paper to the difference between religious and philosophical
interpretations of history. In every religious interpretation of history, philosophical elements are
implied—first of al, a philosophy of time; and in every philosophical interpretation of history
religious elements are implied—first of all, an interpretation of the meaning (or
meaninglessness) of existence. Wherever existence itself isto be interpreted, the difference
between philosophy and theology decreases, and both meet in the realm of myth and symbol.

|. THE NONHISTORICAL TYPE OF INTERPRETING HISTORY

The nonhistorical type of interpreting history is represented in four doctrines of world-historical
significance: in the Chinese Tao doctrine, in the Indian Brahma doctrine, in the Greek nature
doctrine, in the late-European life-doctrine.

A

The Tao isthe eternal law of the world which is both the norm and the power of human life.
The emperor as the Son of Heaven is supposed to mediate between the cosmic Tao and the
human historical life, which are united in hisempire. The Tao is eternal, the law of all motions,
itself beyond motion and therefore beyond history. Asfar as history is dealt with, the past is
glorified. The ancient emperors and the classical writers are the patterns for all the futurein
politics and culture. The ancestors determine life more than those who are living. The past is
predominant over the future. The present is a consequence of the past, but not at all an
anticipation of the future. In Chinese literature there are fine records of the past but no
expectations of the future.

B

In Indiathe Brahman experience and speculation deprive all thingsin time and space, gods as
well as men and animals, of their ultimate reality and meaning. They have reality—but from the
point of view of Maya; they are not simply the products of imagination, but they become
transparent for the ascetics who have discovered the principle of Brahma-Atman in themselves
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and in their world. Consequently, no event in time can have ultimate significance. Even the
incarnations of the gods, the appearance of Bodhisattvas, are repeated again and again and will
be repeated in the future. We have very few historical records in Indian literature. If thereis
historical expectation, as, for example, in Vishnuism, it expresses itself in the doctrine of world
cycles: the breath of Brahma alternately produces and swallows the world. Between these
cosmic tides the world develops in four ages, or Y ugas, from the best to the worst in continuous
deterioration. We are living in the beginning of the fourth period, the Kali Y uga, which leads
inescapably either to a miraculous return of the first age (where the whole process starts again)
or immediately to the burning of the world and after it to the repetition of the same process.
Time (Kala, often identified with the evil principle, "Kali") is a power of deterioration, not of
improvement and salvation. Salvation means being saved from time and history, from the wheel
of repetition; but it is not salvation through time and history. Indiais the least history-conscious
of all the great cultures.

C

In Greek philosophy, "nature” isarational category, designating everything asfar asit exists by
growth (® v o €1 ) or by essential necessity, not artificially (6 € o €1 ) or by arbitrary thinking
and acting. Nature is the structural necessity in which empirical reality participates. But
empirical reality participates within the limitations of its material nature; by the latter it is
prevented from realizing fully its essential nature. The mark of perfection in natureisthe
circular motion of athing, in which it returnsto itself. "Being" as such has the form of a sphere,
equally perfect in al parts, not needing higher perfection, immovable and eternal, without
genesis and decay. Temporal things, conversely, show contradictory, irregular motions without
acircular connection of end and beginning and therefore with genesis and decay, self-
destruction and death. History cannot claim any point of perfection because it is not acircular
motion. The great Greek historiography shows the genesis, acme, and decay of cities and
nations. It is, of course, more interested in the present than are the Chinese analysts. It wants to
shape the present according to the experiences of the past, as, for instance, Aristotle’ s Politics
shows. But there is no expectation of a more perfect future.

Aristotle describes Greece as the country of the "center” between north and south, east and west.
He knows a center of space, but he does not know a center of time. "Timeis nearer to decay
than to genesis," he says, quoting a Pythagorean. Time for him is endless, repeating itself
infinitely, while space is limited, full of plastic power, formed, defying infinity. In Stoicism the
doctrines of the four world ages, the burning and the rebirth of the world, reappear. The present
ageistheworst, asit isassumed to bein India. But, instead of quietly surrendering to the
inescapable fate of self-destruction, Stoicism (especially Roman Stoicism) tries to transform
individuals and society by moral and political activities. In the Rome of Augustus, even
prophetic hopes for the return of the golden age through the emperor became effective. A trend
toward a historical interpretation of history spread over the ancient world—for a short time
only. The political disappointment and the lack of any transcendent hope re-established the
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tragic and nonhistorical feeling. This becomes obviousin the last creation of original Greek
thought, Neo-Platonism, in which the horizontal line is entirely negated by the vertical one, and
society is entirely devaluated for the sake of the individual soul. The emanation of the different
degrees of reality from the ultimate One to mere matter and the return of the soul through the
different spheres from matter to the ultimate One stabilize a vertical direction of thinking and
acting which has nothing to do with the horizontal line and the directed time of history.
Mystical supra-naturalism at the end of Greek philosophy is no less unhistorical than classical
naturalism at the beginning of Greek philosophy.

D

Modern European naturalism since the Renaissance is different from Greek naturalism in so far
asit has overcome, under Christian influence, that dualistic and tragic element in Greek
thinking which drives the human soul beyond the world and history to seek for salvation from
the tragic circle, in the immovable "One." Modern naturalism is monistic and describes the
world as a unity and totality, either in mathematical terms, as Spinozaand Leibniz do, or in
organic terms, as Bruno and Shaftesbury do, or in dynamic terms, as Nietzsche and Bergson do,
or in sociological terms, as Spengler does. For all these people the future signifies the evolution
of al possibilities asimplied in the present stage of the world. There may be infinite varieties,
there may be self-destruction or circular motion or infinite repetition; but in no case isthe
directed line of history decisive. Billions of years of physical time frustrate any possible
meaning for the utterly small sum of historical years. In the mathematical type, time has been
made a dimension of space. He who knows the mathematical world formulain principle knows
al the future. In the organic and dynamic types of modern naturalism, timeis considered a
deteriorizing force. In the organic and historical process, life becomes more complex, more self-
conscious, more intellectualized. It losesits vital power and is driven toward self-destruction. In
Spengler’s prophecy of the decline of the West the great cultures are posited like trees beside
each other. They arise, grow, decay, and die like trees, each for itself. Thereis no universal
history, crossing the life-and-death curve of each culture, overcoming the spatial "Beside" by a
temporal "Toward." On this basis even the tragic outlook of Greece triesto return. In
nationalism the gods of space revolt against the Lord of time. Nation, soil, blood, and race defy
the idea of aworld-historical development and aworld-historical aim. This recent development
shows that a nonhistorical interpretation of history, even if arising in Christian countries, must
return to paganism in the long run, for Christianity is essentially historical, while paganism is
essentially nonhistorical.

E

The main characteristics of the nonhistorical type of interpreting history, in all forms we have
dealt with, are asfollows:
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1. Nature (or supernature) is the highest category of interpreting reality.

2. Space is predominant against time; time is considered to be circular or repeating itself
infinitely.

3. The tempora world has alesser reality and no ultimate value.

4. The true being and the ultimate good are eternal, immovable, above becoming, genesis, and
decay.

5. Salvation isthe salvation of individuals from time and history, not the salvation of a
community through time and history.

6. History isinterpreted as a process of deterioration, leading to the inescapable self-destruction
of aworld era.

7. Thereligious correlate to the nonhistorical interpretation of history is either polytheism (the
deification of special spaces) or pantheism (the deification of atranscendent “One," negating
space aswell astime).

II. THE HISTORICAL TYPE OF INTERPRETING HISTORY

The historical type of interpreting history appearsfirst in the religion of Zoroaster, although still
mixed with nonhistorical elements. In the religion of the Jewish prophets history gainsits full
meaning and power, athough in a continuous struggle against religious nationalism, which
belongs to the opposite type. In original Christianity the historical interpretation of history gets
its final foundation and its universal significance. In church history nonhistorical elements have
penetrated and have created the conservative ecclesiastical form of interpreting history. The
conservative type has been challenged through all church history by the revolutionary sectarian
type of interpreting history. This fight has continued in secular forms as the fight between
political conservatism, on the one hand, and political radicalism, revolutionary or progressive,
on the other hand. We shall now examine those different forms of a historical interpretation of
history, to find out the characteristics that are constitutive for al of them and to compare them
with the characteristics we have found essential in the nonhistorical group of interpretations of
history.

A

Although the contrast of divine and demonic powers can be found in many religions, only in
Persia has a dualistic religion developed. This fact is amazing, not only because it has given rise
to the first and only historical interpretation of history besides the Jewish-Christian line of
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thought but also because it shows the limitation under which the human mind is able to stand an
ultimate dualism. With respect to the latter point, it is obvious that the final victory of the good
presupposes its ontological superiority over the evil principle. A complete dualism would
destroy the unity of the human mind, would be a metaphysical schizophrenia. The Persian
interpretation of history shows a group of ideas which, since the time of Zoroaster, have
returned in all historical interpretations of history: a struggle between two dynamic principles,
God and Satan; the idea of the deterioration of the world, going on in different periods of some
thousand years, up to the turning-point before the last period, the last period being brought
about by the appearance of a prophetic messenger; the expectation of adivine savior who will
bring the ultimate decision in the world-historical struggle; the victory of the good, the end of
history, resurrection, individual judgment, and the burning of the evil. But thereisoneideain
the Iranian religion which limitsits historical character—the doctrine of adual creation, a good
one and an evil one. This means that there is some evil in the world which cannot be overcome
by the historical process but only by the material extinction of whole sections of beings, of
special animals, plants, and material things, which are evil in themselves. The good God is not
the sovereign Lord of history, because he is not the creator of nature as awhole. This limitation
of the divine power makes grace impossible. Only the unconditioned God can forgive sins. A
conditioned god must defend himself. He is bound to the law of his special nature.

B

This question is treated differently in Jewish prophetism, which therefore must be considered as
the real birthplace of a universal historical consciousness in world history. An exclusive
monotheism, rooted in the idea of justice as the characteristic of the true, universal God; the
faith in the unrestricted sovereignty of this God to rule over history according to his purpose;
the idea of one creation which is essentially good and one mankind which, although fallen from
its original innocence and unity, shall be blessed through the history of the elected nation—all
these give aframework for an entirely historical interpretation of history, as developed in the
Old Testament: the call of Abraham, implying the demand to separate himself from the spatial
gods of hisfather’s house and to follow the God of time and the future who is the God of all
nations; the exodus from Egypt as the fundamental event, the center of history, for Israel; the
covenant between God and his nation; the prophetic threat that God might punish and destroy
even his elected nation; the promise that the exiled remnants will become the bearers of the
world-historical aims of God, that a messianic king out of David's seed will arise, that in the
last day, in the day of Yahweh, all his enemieswill be overcome and Jerusalem will become the
center of true adoration, justice, and peace, peace even in nature. Thisisthe Old Testament
Interpretation of history. Hereit is obvious that God reveals himself not only in history but also
through history as awhole. The gods of space are overcome; history has a beginning, a center,
and an end. Although the elected nation is the main bearer of history, its history has meaning for
al nations.

C
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The prophetic interpretation of history expresses itself in terms which remain within the limits
of thisworld, of time and space—although some miracul ous elements belong to the prophetic
world view: for instance, the coming peace of nature, the future participation of everybody in
the gift of the Holy Spirit, the final victory of one of the smallest nations over the great empires.
L ater apocal ypticism emphasizes those miraculous elements, thus breaking through all
limitations of time and space. This takes place to agreat extent under the direct influence of the
Persian interpretation of history. The historical conflicts, as envisaged in the prophetic
description of the future, are replaced by the struggles of transcendent powers—God, Satan,
good and evil angels. The Messiah, more and more, becomes a divine being, ceasing to be a
historical king; the end of the world process becomes more important than the end of history,
which is only a consequence of the former. In the Revelation of John the prophetic and the
apocalyptic interpretations of history are combined. History as such comesto its goal and
fulfillment in the thousand-year reign of Christ and his saints when Satan is bound but not
finally overcome. The final victory occurs in aworld catastrophe in which the heavenly powers
conquer the satanic powers, and the Kingdom of God, uniting the elect out of all nations,
including a new nature, is established forever.

D

The tension between these two forms of historical interpretation of history—the prophetic and
the apocal yptic—has become tremendously important for church history. The conservative,
ecclesiastical form, represented by Augustine, has removed the dangerous consequences of the
idea of the thousand-year reign of Christ by assuming that it isfulfilled in the Christian
church—first of al, in the church hierarchy. From this point of view history has already reached
its last period. Nothing really new can be expected before the end of history and nature.
Therefore, no radical criticism of the church is possible. Thereis no historical goal before us
from which the critique could be launched. The expectation of one’sindividual death has
replaced the expectation of the end of history. A nonhistorical element has penetrated into the
Christian interpretation of history through the elimination of chiliasm. This element was strong
enough to devaluate historical activity and the struggle for social justice and to separate the
individual destiny from that of the whole.

E

In opposition to the ecclesiastical interpretation of history the sectarian interpretation re-
establishes the doctrine of the thousand years by stressing the famous idea of a“third stage,” in
which history will be fulfilled on earth. The prophecy of Joachim of Floris gave the first
impulse which was received and intensified by the radical Franciscans and taken over in the pre-
Reformation and Reformation period by Taborites, Anabaptists, and revolutionary peasants; it
was used during the English revolution and finally secularized and transformed into bourgeois
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and proletarian utopianism. In all these movements the future is the decisive mode of time.
Something entirely new is expected, for which past and present are preparations. The turning-
point of history is at hand; the last stage will start very soon; justice will be victorious either
through divine power alone or through human revolutionary actions under the guidance of God.
Universal peace will become actual, the Holy Spirit will be given to everybody and will bring to
an end all earthly authorities. No mediators, priests, or teachers are necessary because
everybody will have atrue knowledge of God.

F

It is easy to draw the line from these two attitudes within the church to the corresponding
attitudes outside the church. Ecclesiastical conservatism has become the foundation of political
conservatism in aimost all Christian countries. It istypical for this conservatism that some event
of the past (which originally had arevolutionary character) is considered to be the final event in
which the meaning of history isfully expressed. Therefore, the situation brought about by this
event must be preserved and defended against revolution and radical progress. Thisistrue not
only of old Prussian feudalism—an outstanding example of political conservatism on a

L utheran basis—but it is aso true of those Sons or Daughters of the American Revolution who,
in the name of arevolution in the past, try to prevent forever any kind of revolution in the
future—an outstanding example of political conservatism on a Calvinistic-sectarian
background. In both cases and in the many varieties of outlook between them, everything
essential in history is supposed to be achieved. The future is arelatively unimportant
actualization of what potentially is always given (according to the pattern of natural events). It
is obvious that this attitude can easily fall back into some form of nonhistorical naturalism—as
happened in nineteenth-century Europe.

G

The line from the revolutionary sectarian interpretation of history to political radicalismis even
more obvious. The idea of the "third stage" played atremendousrole, first, in the struggling
bourgeoisie and then in the struggling proletariat. In the period of the Enlightenment and the
bourgeois revolution the "third stage" was identified with the control of reason over nature and
society. Autonomous thinking is potentially the gift of everybody, and it will become actualized
by social changes and education. On this basis, democracy is possible, authority is replaced by
persuasion, and hierarchy by leadership. The inner light of the spiritual sectarian is transformed
into the autonomous reason of the enlightened bourgeois. Freedom and equality, universal peace
and social justice, are necessary consequences of the leap from the prerational to the rational
stage of mankind. After the bourgeoisie had become victorious, conservative elements
penetrated and transformed the revolutionary impulse into a progressivistic attitude (it ceased to
be "sect" and became "church"). The progressive interpretation of history is moderate
utopianism, following the radical utopianism of the period of struggle. It is utopianism in so far
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asit believesin continuous progress as the general law of history. It ismoderate in so far asit
believes that the decisive step has already been taken, the step from the prerational to the
rational (bourgeois) stage of mankind.

Against this moderate element, socialism and communism have reestablished the radical,
revolutionary interpretation of history. The "classless" society isthe analogy to the "third stage.”
It is supposed to be the fulfillment of the original purpose of the bourgeois revolution, which
has been betrayed by the bourgeois class interest. It will be the realization of justice, peace,
freedom, and humanity not only for afew but for everybody. Marx calls this stage the beginning
of real history, while the second stage—namely, all earlier history—is only prehistory, the self-
estrangement of man from himself in continuous class struggles. Sometimes the first stageis
described as original communism, a stage of innocence expressed in sociological terms. The
turning-point in history is the appearance of the proletariat, which has messianic qualities, not
because of its moral qualities but because of its historical function, namely, to pursue the
interest of the whole by pursuing its special interest. The determining forcesin history are
interest and passion—as Hegel had already emphasized. But, like him, Marx discovers a
meaningful—so to speak, providential—trend in history, which directs all the struggling
interests toward a final harmony. Revolutionary catastrophes will bring about the classless
society, the aim and end of history, through a co-operation of free human activities and
diaectical (nonmechanical) necessity. In thisinterpretation of history most of the elements of
the directly religious interpretations of history are implied, but with two differences: the
transcendence of the struggling powersis transformed into the immanence of contrasting
principles and the transcendent fulfillment beyond history is replaced by the immanent
fulfillment within history. These differences make it possible for the Marxist interpretation of
history to be put into a naturalistic, nonhistorical framework, as can happen to the
progressivistic world view also. Both of them are in danger of falling back to a nonhistorical
naturalism. Without a transcendent element the ultimate meaning of history cannot be
maintained.

H

Religious socialism hastried to apply the religious principles of the prophetic interpretations of
history to the concrete understanding of the present situation in socialist terms, keeping itself,
however, within the framework of biblical thought. So it has united the main forms of a
historical interpretation of history and has reintroduced the problem of history into theological
thought. A description of the system of religious socialism is beyond the scope of this paper.
Some of its aspects will be dealt with in the concluding section. But, before considering these
aspects, we have to find out the main points which characterize the historical interpretation of
history in contrast to the main points we have discovered in the nonhistorical attitude.

file:///D:/rb/relsearchd.dll-action=showitem&gotochapter=3&id=383.htm (9 of 14) [2/4/03 1:40:29 PM]



The Protestant Era

1. History is an independent and, finally, the outstanding category of interpreting reality.

2. Timeis predominant against space. The movement of timeis directed, has a definitive
beginning and end, and is moving toward an ultimate fulfillment.

3. The temporal world is a battlefield between good and evil powers (expressed in mythological
or in rational terms). Ontologically, or as creation, the world is good.

4. The true being, or the ultimate good, isin adynamic process of self-realization within and
above temporal existence.

5. Salvation is the salvation of acommunity from the evil powersin history through history.
History is essentially "history of salvation."

6. History has a turning-point or a center in which the meaning of history appears, overcoming
the self-destructive trend of the historical process and creating something new which cannot be
frustrated by the circular motion of nature.

7. Thereligious correlate to the historical interpretation of history is exclusive monotheism:
God as the Lord of time controlling the universal history of mankind, acting in history and
through history.

APPENDI X

SOME NEW TESTAMENT CATEGORIESOF INTERPRETING
HISTORY

THEIR GREEK AND THEIR CHRISTIAN MEANING

The New Testament is a document of that event in which the historical interpretation of history
has received its final and perfect foundation: Christ as the center of history. This document is
written in the same language in which the nonhistorical interpretation of history has found its
most consistent and most rational expression—in Greek. It is, therefore, tremendously
interesting to compare the meaning of the main termsin which the New Testament expresses its
understanding of history with the meaning of the same or similar termsin classical Greek. Such
a comparison is the best way of making visible the peculiar attitude of the New Testament to
history and its difference from all types of nonhistorical interpretation of history.

A.kairos,"RIGHT TIME"

file:///D:/rb/relsearchd.dll-action=showitem&gotochapter=3&id=383.htm (10 of 14) [2/4/03 1:40:29 PM]



The Protestant Era

Aristotle in the Nicomachean Ethics defines kairos as "the good in the category of time." If a
special moment of time is good for the fulfillment of something, this moment isitskairos.
Everything and every action can have its good moment, which is not given before or after but
only en kairo, in the right moment. But time as such has no kairos for Aristotle, because the
world process as a whole has no good and no perfection. The ultimate good is above it, not init,
and does not appear in any special moment. In Paul, kairos designates the fulfillment of time as
awhole. The good in the category of time appears fully in one moment of time, dividing history
into a period of preparation and of reception, creating a center of history, cutting off the two
infinities of physical time, the infinity of the past and the infinity of the future, thus establishing
a"definitive" time. This use of the word "kairos' makes it amain category of the New
Testament interpretation of history. Time has a direction, periodization, qualitative differences,
by the very fact of having akairos.

B.tgos, "END, FULFILLMENT"; teleios, " FINISHED, PERFECT"

Aristotle defines to teleion as something of which no part can be found outside of it. In
connection with his metaphysics, this means that all potentialities of athing are actualized. As,
for example, the fixed stars show by their circular motion that they are not lacking something
beyond them, although their motion indicates that there is still a difference in them between
their potentiality and their actuality. Absolutely perfect teleiosis only the pure actuality; in it
thereis no potentiality at all, and it is therefore immovable. Telosis theimmanent am of the
life-process, the form in which it is fulfilled and which is its essential good. The word telos has
been used at the same time for the highest offices in the state, for the initiations into the
Eleusinian mysteries, and for the ethical ideal of every individual. In al these casesit pointsto
the perfect realization of an essential possibility. Its direction is vertical; the horizontal meaning
of "ending," "finishing," is secondary. In the New Testament the emphasisis shifted to the
horizontal meaning. Paul speaks of the end of the agesin our days (I Cor. 10:11). In| Cor.
15:24 the telos is the moment in which God receives the Kingdom from Christ. Similar isits
meaning in Matt. 24:14. The telos liesin the horizontal line, as something new coming from
above; it has eschatological, not ontological, character. Thereforeteleiosin Eph. 4:14 is
measured not by human potentialities but by the fullness of Christ who isin history. Telosin
Greece negates history; in the New Testament it is the fulfillment of history.

C. parousia, " PRESENCE, APPEARANCE"

In his Gorgias, Plato speaks of the parousia tou agathou, the presence of the good which
appearsin things, although it is at the same time beyond all things. Things have being by the
presence of the good in them; the true being of thingsistheir good, appearing in them but at the
same time concealed by them. The pure good itself is beyond all things and cannot be seen
directly; it can be seen only in so far asit appears in things. The same word parousia isused in
the New Testament for the appearance of Christ in his glory, not hidden by the humility of his
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flesh. In Plato the emphasisis laid on the presence of the good in all thingsin so far asthey
exist. It designates the eternal relation between idea and readlity. In the New Testament the word
points to the eschatological event in which the meaning of the one historical event, namely, the
coming of Christ in the flesh, is presupposed. The Greek use of the word is nonhistorical. The
New Testament use of the word is based on an interpretation of history in terms of its center and
its end.

d. ktizein, " FOUNDING, CREATING"; demiourgein, " SHAPING"

The word ktizein in classical Greek means "founding a city." Something new ismade, but it is
made at a given place, with agiven material. Similar is the meaning of demiourgein, "making a
public work," "giving a public service by shaping," "forming," "fashioning." The latter word
and not the former is used by Plato when he speaks of the shaping of the world by the
demiourgos. The demiourgos has shaped the world by forming and ordering the matter
according to the picture of the idea of the good. In doing so, he elevates the matter which is
controlled by necessity to the greatest possible similarity with the idea. But he can succeed only
in alimited way. He cannot overcome the evils which are rooted in the resistance of matter. The
Septuagint and the New Testament use the word ktizein for the creative activity of God,
emphasizing the idea of a new foundation and dropping entirely the connotation of something
"given" by the idea of a creation out of nothing. The world isktisis, it is created, not shaped;
therefore it isgood in itself; the evil has no ontological, but only moral, foundation, and thus a
history of salvation is possible.

E. logos, " WORD, REASON"

Logos in Greek philosophy designates the reasonable word which grasps being itself, its true,
essential nature, its form and structure. The word, in order to do so, must carry the truth of
thingsin itself; being and the speaking of being or being and the thought in which being is
grasped are the same. Reason in things and reason in mind are identical. This universal reason,
which is objective in things and subjective in the human mind, is called logos. In Heraclitus and
the Stoics it isthe law of nature as well as the law for human thinking and acting. Itisin all
things, everything participatesin it. It becomes self-conscious and distorted in man. It isthe
active, divine power which forms and shapes the passive matter. It is always present, although
in different degrees. By its very being, everything participates in it. The use of the same word in
the Fourth Gospel for the character of Christ shows better than anything else the turn from the
nonhistorical to the historical interpretation of reality. The logos becomes history, avisible and
touchable individuality, in a unigue moment of time. The logical relation between universal and
individual is completely transformed. The individual is not only an exemplar of the universal,
unable to expressits fullness, but the individual adds something entirely new to the universal.
History is possible because the individual man or the individual event is more than an exemplar
of the genus "man" or the genus "event." When the word becomes flesh, the contrast between
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universal and individual disappears. History is not less than the universal logos but united with
it. History and true being are not in contrast to each other. True being, or logos, appearsin its
fullnessin history.

F. aletheia, " TRUTH"

The transformation of the meaning of logos is accompanied by a transformation of the idea of
truth. Alethes, in Greek, means "not hidden." Knowing the truth means penetrating to that level
of reality which is hidden to the natural world view and can be discovered only by
methodological knowledge. Thislevel of reality is behind the surface of things; but it is always
and everywhere present and approachable in the depths of things. The historical situation does
not mean anything for this approach. The same word is used in the New Testament. But its
meaning cannot be derived from its Greek origin. It must be understood by referring to the
Hebrew word of which it isthe translation: emunah, which has the same root as"Amen" and
designates the trustworthy, unshakable character, especially of a person and a promise given by
him. It pointsto the practical certainty which follows from absolute confidence in somebody.
Therefore, the Fourth Gospel can speak of the "becoming of the truth,” namely, as adivine act
in history; while for Greek thinking, aletheia is just the opposite of becoming, namely, "eternal
being." The Bible can speak further of "doing the truth," and Jesus can say "I am the truth."
Truth isnot universal but identical with the historical fact Jesus Christ. It cannot be discovered
by a methodological approach but only by faith and obedience. And it cannot be discovered
aways and everywhere but only in the unique historical community, the church.

G. ecclesia, "ASSEMBLY (CHURCH)"

Thisleads to the last and decisive concept in which the change from nonhistorical to historical
thinking becomes visible: ecclesia, "assembly." In the Greek city-state it designates the
assembly of the free citizens who are called out of their houses in order to make political
decisions and to carry on the life of the city. Only those who are free belong to it. And oneis
free by birth because one has received by inheritance a virtue which the slave and the barbarian
lack. For Aristotle the free Greek citizen, who belongs to the city assembly, represents the genus
of the élite. Later on, in Stoicism, everybody is considered to be free by having reason. Human
beings as such belong to the élite genus because they participate in the universal reason. But,
despite the difference between these two meanings of freedom as well as of election, both of
them have a nonhistorical character. In both cases, nature makes the election—in Aristotlein a
more vitalistic and aristocratic interpretation, in Stoicism in amore rationalistic and democratic
interpretation. In the New Testament, ecclesia is often used with the addition "ecclesia" of God
or of Christ." Assuch it isthe continuation of the assembly of God in the Old Testament,
namely, the elected nation or the elected remnants of that nation. In the New Testament the
"assembly of God" is called the "true people of God," consisting of the elect from all nations.
This election is not a matter of race or of reason. It isamatter of historical destiny. The free
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members of this assembly of God are free by salvation. Their virtue is the grace they receive in
the church. The church is one historical reality starting with the promise of God to Abraham,
centered in the appearance of Christ, and moving toward the final fulfillment. The spatial
"ecclesia”" of Greece has been replaced by the historical "ecclesia” of Christianity, the bearer of
historical consciousness in all periods and nations.

31
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Chapter 3: Kairos

The ideas here set forth present a summons to athinking that is conscious of history, to a

consciousness of history whose roots reach down into the depth of the unconditional, (The term
"unconditiona” which is often used in this book points to that element in every religious experience which
makes it religious. In every symbol of the divine an unconditional claim is expressed, most powerfully in the
command: "Thou shalt love the Lord thy God with all thy heart and with all thy soul, and with al thy mind." No
partial, restricted, conditioned love of God is admitted. The term "unconditioned" or the adjective made into the
substantive, "the unconditional," is an abstraction from such sayings which abound in the Bible and in great
religious literature. The unconditional isaquality, not abeing. It characterizes that which is our ultimate and,
consequently, unconditional concern, whether we call it "God" or "Being as such" or the "Good as such" or the
"True as such,” or whether we give it any other name. It would be a complete mistake to understand the
unconditional as a being the existence of which can be discussed. He who speaks of the "existence of the
unconditional”" has thoroughly misunderstood the meaning of the term. Unconditional is aquality which we
experience in encountering reality, for instance, in the unconditional character of the voice of the conscience,
the logical aswell asthe moral. In this sense, as a quality and not as abeing, the term isused in al the

following articles.) whose conceptions are created from the primordial concerns of the human
spirit, and whose ethos is an inescapable responsibility for the present moment in history. The
form of this summons will not be that of a sermon; it will not be propaganda or romanticism or
poetry but serious intellectual work, striving for a philosophy of history that is more than alogic
of the cultural sciences and yet does not lag behind it in sharpness and objectivity. It would be a
meaningless beginning to wish to undertake such atask in the brief limits of an essay if more
were intended than to bring one concrete conception into a sharp light, a conception that, if it
alone has been made to stand out clearly, can be illuminating for many others—the conception
of "kairos." A summons to a consciousness of history in the sense of the kairos, a striving for an
interpretation of the meaning of history on the basis of the conception of kairos, ademand for a
consciousness of the present and for action in the present in the spirit of kairos—that iswhat is
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intended here.

It was afine feeling that made the spirit of the Greek language signify chronos, "formal time,"
with a different word from kairos, "the right time," the moment rich in content and significance.
And it is no accident that this word found its most pregnant and most frequent usage when the
Greek language became the vessel for the dynamic spirit of Judaism and primitive
Christianity—in the New Testament. His "kairos' had not yet come, is said of Jesus; and then it
had once at some time or other come, en kairo, in the moment of the fullness of time. Timeis
an empty form only for abstract, objective reflection, aform that can receive any kind of
content; but to him who is conscious of an ongoing creative lifeit is laden with tensions, with
possibilities and impossibilities, it is qualitative and full of significance. Not everything is
possible at every time, not everything istrue at every time, nor is everything demanded at every
moment. Various "rulers,” that is different cosmic powers, rule at different times, and the
"ruler," conquering all the other angels and powers, reignsin the timethat is full of destiny and
tension between the Resurrection and the Second Coming, in the "present time," which in its
essence is different from every other time of the past. In this tremendous, most profoundly
stirred consciousness of history is rooted the idea of the kairos; and from this beginning it will
he molded into a conception purposely adapted to a philosophy of history.

It is no superfluous undertaking if a summons to a consciousness of history is made, for it is by
no means obvious to the human mind and spirit that they are historical; rather, a spiritual
outlook that is unaware of history isfar more frequent, not only because of dullness and lack of
spirit—these we have always had and always will have—but also because of deep instincts of a
psychic and metaphysical kind. This outlook that is unconscious of history has two main roots.
It may be rooted in the awareness of what is beyond time, the eternal. This type of mentality
knows no change and no history. Or it may be rooted in the bondage of all time to thisworld, to
nature and to her eternally recurrent course and change, to the ever continuing return of times
and things. Thereis amystical unawareness of history which views everything temporal as a
transparent cover, as a deceptive veil and image of the eternal, and which wants to rise above
such distractions to a timeless contemplation of the timeless; and then there is what we may call
a naturalistic unawareness of history, which persists in a bondage to the course of nature and
lets it be consecrated in the name of the eternal by priest and cult. For wide areas of Asiatic
culture mystical unawareness of history isthe basic spiritual attitude. In contrast to this,
consciousness of history isrelatively rare. In principle, it is a characteristic element in the
development of the Semitic-Persian and Christian-occidental outlook. But even there it appears
only at those times when a new vitality has emerged, in the supreme moments of the creative
apprehension of the world. All the more important isit for the whole development of mankind
at large that this consciousness should in the Occident again and again emerge in full vigor and
depth. For one thing is certain: Once it has definitely emerged, it will by degrees bring all
nations under its spell; for an action conscious of history can be countered only by an action
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conscious of history; and if Asiain proud self-consciousness because of an age-old possession
defends itself against the Occident, then, to the extent in which this opposition takes place
conscioudly, it is aready transported to the soil of historical thinking, and therefore it is by
virtue of the very struggle itself brought into the domain of historical consciousness.

But in the Occident itself an opponent has risen against historical thinking, an opponent issuing
from the mystical view of the world, nourished by the naturalistic attitude, and shaped by the
rational, mathematical method of thinking—the technical-mathematical explanation of the
world by means of natural science, the rational conception of reality as a machine with eternally
constant laws of movement manifest in an infinitely recurring and predictable natural process.
The mentality that has produced this conceptual framework asits creation has, in turn, come so
much under its spell that it has made itself into a part of this machine, into a piece of this
eternally identical process. It has so surrendered itself to its own creation that it has considered
itself as a mechanism and has forgotten that this machine was created by it. Thisisagreat threat
to occidental culture. It means the loss of a precious possession, a greater catastrophe than that
of never having had it. These words are directed to the materialistically minded among the
socialists, and they are needed in order to reveal the contradiction in which the socialists stand
iIf, as heirs of a powerful philosophy of history and as bearers of the present consciousness of
history, they turn to worship a philosophy that excludes meaningful history and accepts a
meaningless natural process. A "materialistic interpretation of history" would be a contradiction
initself, if it were meant to be anything other than an "economic" interpretation of history or if
it were meant to have anything to do with metaphysical materialism. Unfortunately, the word
has here often become a deception, hiding the actual situation. No system has a better right to
raise a protest against the late bourgeois materialism that has no consciousness of history than
does socialism, amovement that is unprecedently aware of history. The stronger it raises this
protest and the more it gives evidence of the kairos, the further it gets away from all
metaphysical materialism, and the more clearly it revealsits belief in the creative power of life.

Thefirst great philosophy of history was born out of a keen sense of duality and conflict. The
struggl e between light and darkness, between good and evil, isits essence. World history isthe
effect of this conflict; in history the entirely new occurs, the unigue, the absolutely decisive;
defeats may be suffered on the way, but in the end comes the victory of the light. Thus did
Zarathustra, the Persian prophet, interpret history. Jewish prophecy brought into this picture the
ethical drive of its God of justice. The epochs of the struggle are the epochs of history. History
is determined by supra-historical events. The most important period is the final one, that of the
struggle for the ultimate decision, an epoch beyond which no new epoch can be imagined. This
type of historical consciousness thinks in conceptions of an absolute character: the absolute
opposition between light and darkness, between good and evil; the final decision; the
unconditional "No" and the unconditional "Y es' which are struggling with each other. It isan
attitude toward history which is moved by atremendous spiritual tension and by an ultimate
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responsibility on the part of theindividual. Thisisthe great, early expression of man’s historical
consciousness. the philosophy of history expressed in absolute terms.

It can take on two basic forms. The first form of the absolute philosophy of history is defined by
atense feeling that the end of timeis near: the Kingdom of God is at hand, the time of decision
Isimminent, the great, the real kairos is appearing which will transform everything. Thisisthe
revolutionary-absol ute type. It seesthe goal of history in the "kingdom from above" or in the
victory of reason within thisworld. In both cases an absolute "No" is pronounced upon al the
past, and an absolute "Y es" is pronounced upon the future. Thisinterpretation of history is
fundamental for all strong historical consciousness, as is the interpretation in which the
conception of the kairos was first grasped.

The second form of the absolute philosophy of history can be called a conservative
transformation of the revolutionary form asit was achieved by Augustine in his struggle against
the chiliastic revivals of the early Christian belief in the imminent coming of the Kingdom of
God in history. The background of this type is the same as that of the revolutionary type: the
vision of a struggle between two forcesin all epochs of history. But, according to the
conservative type, the decisive event has aready happened. The new is victorioudy established
in history, although it is still attacked by the forces of darkness. The church in its hierarchical
structure represents this new reality. There are still improvements, partial defeats, and partial
victories to be expected and, of course, the final catastrophe, in which the evil is destroyed and
history will come to an end. But nothing really new can be expected within history. A
conservative attitude toward the given is demanded.

The dangerous element in both forms of the absolute philosophy of history, in the conservative
aswell asin therevolutionary form, isthe fact that a special historical reality is set up as
absolute, whether it be an existing church or the expected rational society. This, of course,
brings a continuous tension into the historical consciousness; but, at the same time, it
depreciates all other historical redlities. In the Augustinian interpretation, which in principle
corresponds with the inner feeling and self-consciousness of all predominantly sacramental
churches, only the history of a special church s, in the strict sense, significant for the
philosophy of history. Her inner conflicts and their resolution, her fights against external
enemies—these are the viewpoints under which all other events are envisaged and estimated.
The fight for God and against the world, which is the present historical task, means, in practice,
afight for the church, for a pure doctrine, for a hierarchy. Against this ecclesiastical
interpretation of history we must conceive of the kairosin universal terms, and we must not
limit it to the past but raise it to ageneral principle of history, to a principle that is also relevant
to the present.

Again and again sectarian revolutionary impulses have opposed the ecclesiastical-conservative
mentality, in religious or in secular terms. Whether the great revolution is thought of as from
beyond and is expected through the action of God exclusively, or as prepared for by human
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action, or as being a creation of the human spirit and an act of political revolution; whether the
utopias are based on ideas of natural law, such as democracy, socialism, and anarchism (heirs of
the religious utopias) or on atranscendent myth, the consciousness of the kairosis equally
strong and equally unconditional in al of them. But, in contrast to the conservative
interpretation, the kairos in this view lies in the present: "The kingdom is at hand." This
excitement, however, about the present and the exclusive orientation toward the future in the
revolutionary movements blinds them with respect to the past. The sects are opposed to the
ecclesiastical traditions, the bourgeoisie destroys the aristocratic forms of life, socialism fights
against the bourgeois heritage. The history of the past disappears in the dynamic thrust toward
the future. Thisisthe reason why a strong historical consciousness has often accompanied
ignorance about past history—for instance, in the proletarian masses—and thisis the reason
why, on the other hand, a tremendous amount of historical knowledge has not overcome an
attitude of detachment and misapprehension with respect to the present moment of history, for
instance, in the bourgeois historians of the last decades (in contrast to the great bourgeois
historians of the eighteenth century, with their revolutionary visions). For these scholars history
was an object of causal explanation or of exact descriptions, but it did not concern them
existentially. It was not a place of actual decisions (in spite of their great achievementsin
historical research). But oppressed and ignorant people, and those few from the educated
classes who identified themsel ves with the people, created the revol utionary-absol ute
interpretation of history. So it was in early Christianity, in most of the medieval sects, and in
our own period. But the lack of a sense of tradition was al so the reason for the strong elements
of utopianism in al these movements. Their ignorance of the past betrayed them into the feeling
that the period of perfection had already started, that the absolute transformation was only a
matter of days or of afew years, and that they were its representatives and bearers.

Both forms of an absolute philosophy of history are judged by the absolute itself. The
unconditional cannot be identified with any given reality, whether past or future; thereis no
absolute church, there is no absolute kingdom of reason and justice in history. A conditional
reality set up as something unconditional, afinite reality to which divine predicates are
attributed, is antidivine; itisan "idol." This prophetic criticism, launched in the name of the
unconditional, breaks the absolute church and the absolute society; conservative ecclesiasticism
and revolutionary utopianism are alike idolatry.

Thisisthe message of the so-called "theology of crisis,”" represented by Karl Barthin his
powerful commentary on Paul’ s Epistle to the Romans. No finite reality can claim an absolute
status. Everything conditioned is judged by the unconditional in terms of "Yes' and "No."
There is apermanent crisis going on in history, a crisisin the double sense of the Greek word:
judgment and separation. No moment of history is without this tension, the tension between the
unconditional and the conditional. The crisisis permanent. The kairosis always given. But
there are no outstanding moments in history with respect to the manifestation of the
unconditional (except the one moment which is called "Jesus Christ" and which has a supra-
historical character). History as such loses its absolute significance; hence it loses the
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tremendous weight it has in the revolutionary interpretations of history. From the absolute point
of view, history becomes indifferent. A third type of absolute philosophy of history appearsin
thisdoctrine of "crisis,” the "indifference" type. It isindifferent to the special heights and depths
of the historical process. A kind of "divine humor" toward history is praised, reminding one of
romantic irony or of Luther’s understanding of history asthe realm of God’ s strange acting. In
this attitude the concept of crisis has no actuality; it remains abstract, beyond every specia
criticism and judgment. But thisis not the way in which the crisis can be effective and the
negative can be overcome. The latter is possible only by anew creation. Not negation but
affirmation conquers the negative. The appearance of the new is the concrete crisis of the old,
the historical judgment against it. The new creation may be worse than the old one which is
brought into crisis by it; and, whether better or worse, it is subjected to judgment itself. But in
the special historical moment it isen kairo ("at the right time") while the old creation is not. In
thisway history receives the weight and seriousness which belong to it. The absolute—to vary a
famous saying of Hegel—is not so impotent as to remain in separation from the relative. It
appears in the relative as judgment and creation. This|leads to the description of relative
interpretations of history.

We may distinguish three types in the relative form of philosophy of history: the classical, the
progressive, and the dialectical type. The common characteristic of relative interpretations of
history istheir relativizing attitude toward historical events and, accordingly, the loss of
absolute tensions. Instead of absolute judgments, there appears a uniform and universal
evaluation of all phenomena on the basis of a historical understanding which is able to have an
intuitive feeling for the meaning of every single phenomenon. Thus the relative interpretations
comprehend the richness and abundance of historical reality, and they offer the possibility of
integrating it into a universal philosophy of history.

The classical philosophy of history can be subsumed under the motto that "every epochis
immediately under God." In every epoch human nature devel ops the fullness of its possibilities;
in every epoch, in every nation, an eternal idea of God isrealized. History is the great process
of growth of the tree of mankind. Thisisthe vision of people like Leibniz, Goethe, and Ranke.
But epochs and nations are not revelations of human nature in the same way in all times. There
are differences between blossom and decay, between creative and sterile periods; the vitality of
the creative process is the criterion according to which the various periods are judged. This
links the classical interpretation of history to the nonhistorical naturalism of the Greeks, asis
especially obvious in Spengler’ s physiognomy of the cultural cycles. Here every cultureisa
tree by itself with athousand-year span of life and afinal disappearance. History istorn into
separate processes originating in different geographical areas and having nothing to do with one
another. Crisisisin arather negative sense the transition from the creative to the technical
period of development, which leads to inescapable self-destruction. In spite of this relationship
between the classical and the naturalistic interpretation of history, they are different in their
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basic attitude. The modern form of the classical philosophy of history belongs to Christian
humanism and betrays its Christian background in spite of itslonging for the Greek way of life.
In contrast to the tragic pessimism of the ancient world, it maintains the independent meaning
of history.

Thisisthe point of contact which it has with the progressive-relative philosophy of history. Just
as thereligious enthusiasm of early Christian (and many sectarian) expectations of the end
became weakened after the continuous delay of the end and the establishment of the churchin
the world (or of the sect as alarge denomination), so also the secular revolutionary movements
become relativistic after their political victory and after the necessary disappointment about the
gap between expectation and reality. At this moment "crisis' becomes restricted criticism,
radical change becomes slow transformation, the ideal is projected into a remote future, the
enthusiasm is replaced by the clever calculation of possibilities, the belief that the turning-point
has arrived is exchanged for the certainty of a continuous progress. The religiousideaof a
history of revelation in several stagesis secularized into the idea of a progressive education of
the human race (Lessing).

The progressive-relative attitude can emphasi ze the restricting elements of the idea of progress.
Then it tends to become more and more conservative, defending the status quo, clinging to the
given, praising the positive against the negative and critical, developing a positivistic behavior
and philosophy. If, on the contrary, progressivism emphasizes the negative-critical element of
the idea of progress, two ways are open to it. Either it becomes an attitude of, so to speak,
professional criticism which is unable to accept anything positive and to express any
affirmation—an empty, often cynical, often oversophisticated, often desperate criticism. Or it
becomes an attitude of an intensive will to create something new, not to accept the "positively
given." Inthis caseit easily losesits relative character and becomes absolute and revolutionary.
The consciousness of a kairos becomes possible. Thus the ambiguity of the progressive
interpretation of history isits danger and its power.

A connecting of the classical with the progressive interpretation of history resultsin the
dialectical interpretation: thisis the highest type of the relative interpretations. It operatesin
three forms, the theological, the logical, and the sociological, each depending in many respects
upon the others.

The theological form is anticipated in the proclamation of the three eras of the Father, the Son,
and the Spirit by the Abbé Joachim of Florisin the twelfth century; it istaken up in the idea of
the three ages expounded by the leaders of the Enlightenment and of German idealism; and it
appears again in the three stages (the theol ogical, the metaphysical, and the positivistic stages)
of Comte’s philosophy of history. The logical form of the dialectical philosophy of history isso
typically and impressively represented by Hegel that it is sufficient merely to mention him,
while the sociological form is represented in the French socialistic romanticism with its
distinction between the critical and the organic periods and, above all, in the economic
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interpretation of history by Karl Marx.

A common element in these three forms of the diaectical interpretation of history istheir
positive valuation of all periods. Every period is more than a transitory moment in the historical
process. It has a meaning of its own, an eternal significance. But, besidesits relation to the
absolute, it isrelated to the other periods. It is more or less perfect in relation to them. Thereis
"immediacy" with respect to the unconditional, and, at the same time, there is progress with
respect to other periods in every period of history. The classical and the progressive philosophy
of history are united in the dialectical method.

The diaectical interpretations of history (theological, logical, and sociological) betray an
ambiguity similar to that of the progressive interpretation. They can be understood in absolute
and in relative terms. According to Joachim, Hegel, Marx, and Comte, the last period of history
Is"at hand." It can already be recognized in the womb of the present period. (For Hegel hisown
philosophy is the moment of its birth.) The epoch of the Holy Spirit, the stage of perfect self-
consciousness, the classless society, the foundation of the religion of positive science, are final
stages, they are kairoi in the absolute sense. A revolutionary impulseisvisiblein all these
diaecticians of history, evenin Hegel, in his principle of negation. From this side of their
thinking they belong to the revolutionary-absolute interpreters of history. Joachim and Marx
were so esteemed by their revolutionary followers. But there is another side to the picture.
Diaectical thinking subjects every moment of timeto its"Yesand No." It does not negate the
past unconditionally, and it does not affirm the future unconditionally. The period of the Spirit,
in Joachim’svision, is prepared for by the periods of the Father and the Son. But what prevents
the history of salvation from preparing something new in the womb of the period of the Spirit?
The Germanic nations, according to Hegel, are the last bearers of the processin which the
absolute idea actualizes itself. But why should the principle of negation be impotent in face of
the Germanic peoples alone? The alternation of organic and critical periodsin French socialism
gives a high valuation to the Middle Ages. But why should the next organic period, socialism,
be protected against a new "critical" period? And why should the period of positive sciences,
which is an offspring of religion and metaphysics, not produce another higher period?—a
guestion directed to Comte. And why, finally, should the classless society, which Marx expects,
be the end of historical dialectics? Why should the proletariat, after its victory, not succumb to
cleavages similar to those experienced by the victorious bourgeoisie? An absolute stage as the
end of the dialectical processis a contradiction of the dialectical principle. It is an ideataken
from the revolutionary-absolute interpretations of history. In this ambiguity the limits of the
dialectical interpretation of history become manifest: either it must stop the dialectical process
arbitrarily, or it must fall back to a doctrine of infinite repetition.

|V

The last considerations have shown us the struggle for an interpretation of history whichisin
accord with the meaning of the kairos. We have described and schematized the different
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interpretations in order to draw from them the demands that the idea of kairos poses for any
interpretation of history. There are, first of all, two demands that can be derived from the two
main groups of interpretations of history. From the absolute types we derive the demand for an
absolute tension in the historical consciousness; from the relative types we derive the demand
for auniversal historical consciousness; from the relative types we derive the demand for a
universal historical thinking. We regject any attempt to absol utize one historical phenomenon
over against all the others, challenging, at the same time, the leveling of all epochsinto a
process of endless repetition of relativities. A twofold demand may therefore be made upon a
philosophy of history that is aware of the kairos. The tension characteristic of the absolute
interpretation of history must be united with the universalism of the relative interpretations. But
this demand contains a paradox. What happens in the kairos should be absolute, and yet not
absolute, but under judgment of the absolute.

Thisdemand is fulfilled when the conditioned surrenders itself to become a vehicle for the
unconditional.

The relation of the conditioned to the unconditional, in individual aswell asin socid life, is
either an openness of the conditioned to the dynamic presence of the unconditional or a
seclusion of the conditioned within itself. The finite lifeis either turned toward the infinite or
turned away from it toward itself. Where there is an acceptance of the eternal manifesting itself
in aspecial moment of history, in akairos, there is openness to the unconditional. Such
openness can be expressed in religious as well as in secular symbols as the expectation of the
transcendent Kingdom of God, or the thousand years of the reign of Christ, or the third epoch of
world history, or the final stage of justice and peace. However different the historical
consciousness involved in the use of the one or the other of these symbols may be, the
consciousness of the kairos, of the outstanding moment in history, can express itself in each of
them.

Openness to the unconditional, turning toward it, receiving and bearing it, are metaphors that all
express the same reality. But they expressit only in ahighly abstract way and require a much
more concrete interpretation of their meaning. An age that is open to the unconditional and is
able to accept akairosis not necessarily an age in which amajority of people are actively
religious. The number of actively religious people can be greater in a so-called "irreligious®
than in areligious period. But an age that is turned toward, and open to, the unconditional is one
in which the consciousness of the presence of the unconditional permeates and guides all
cultural functions and forms. The divine, for such a state of mind, is not a problem but a
presupposition. Its "givenness' is more certain than that of anything else. This situation finds
expression, first of all, in the dominating power of the religious sphere, but not in such away as
to make religion a special form of life ruling over the other forms. Rather, religion isthe life-
blood, the inner power, the ultimate meaning of all life. The "sacred" or the "holy" inflames,
imbues, inspires, all reality and all aspects of existence. There is no profane nature or history,
no profane ego, and no profane world. All history is sacred history, everything that happens
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bears a mythical character; nature and history are not separated. Equally, the separation of
subject and object is missing; things are considered more as powers than as things. Therefore,
the relation of them is not that of technical manipulation but that of immediate spiritual
communion and of "magical” (in the larger sense of the word) influence. And the knowledge of
things has not the purpose of analyzing them in order to control them; it has the purpose of
finding their inner meaning, their mystery, and their divine significance. Obviously, in such a
situation, the arts play a much greater role than in a scientific or technical age. They reveal the
meaning of the myth on the basis of which everybody lives. In the same way social and political
acts cannot be imagined without the powers of the divine sphere. The individual is entirely
surrounded and carried by this all-penetrating spiritual substance out of which blessedness (and
also curse) comes to him. He cannot escape it. Only in extreme cases of vocation or revolt can
theindividual extricate himself from the whole to which he belongs. Merely individual religion,
individual culture, individual emotional life, and individual economic interests are impossiblein
such a social and spiritual situation. We shall call such a situation "theonomous,” not in the
sensethat in it God lays down the laws but in the sense that such an age, in al itsforms, is open
to and directed toward the divine. How could such a stage of history disappear? What has
destroyed primitive theonomy? The answer is the aways present, always driving, always
restless principle of "autonomy." Just as theonomy does not mean a situation in which God
gives laws, so autonomy does not mean lawlessness. It means the acceptance of the structures
and laws of reality as they are present in human mind and in its structures and laws. Autonomy
means obedience to reason, i.e., to the "logos’ immanent in reality and mind. Autonomy
operates in the theoretical, as well asin the practical, spheres of culture. It replaces mystical
nature with rational nature; it puts in the place of mythical events historical happenings, and in
the place of the magical sense of communion it sets up technical control. It constitutes
communities on the basis of purpose, and morality on the basis of individual perfection. It
analyzes everything in order to put it together rationally. It makes religion a matter of personal
decision and makes the inner life of the individual dependent upon itself. It releases also the
forces of an autonomous political and economic activity.

Autonomy is always present as a tendency; it acts under the surface of every theonomy. "The
secret impressionist that livesin every true artist” (Hartlaub) is the model for the secret
astronomer in every true astrologer, and the secret physician in every true medicine man. The
power of scientific and technical needs, in war and in industry and agriculture; the rationalizing
energy inherent in the centralization of religion and government; the individualizing power of
all strong piety; the struggle of ethical as against ritualistic "holiness'—all these forces are at
work every moment, and they try to break through the bonds of the theonomous situation. The
outcome of this struggle varies greatly. The theonomous situation can be so strong that
autonomy cannot even start, asin many primitive cultures. Or it can achieve a certain degree of
rationalization, at which point it comesto a standstill, and the forms thus created receive afina
sanction, as, for example, in China. Or the rationalization can pierce directly through the finite
world and become an all-devouring principle, asin Indian mysticism. Or autonomy can remain
in the religious realm, as in Protestantism. Or it can achieve a complete victory, asin ancient
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Greece and in the modern Enlightenment. Or it can, after a victorious period, be partly
conguered again, as at the end of the ancient world and in the anti-autonomous attitudes of
Protestant orthodoxy and of the Counter Reformation. Each of these eventsis aturning-point in
history. It was felt so by the contemporaries, and it appears as such in the historical tradition.
Each of them can be called a"kairos,” an outstanding moment in the temporal process, a
moment in which the eternal breaks into the temporal, shaking and transforming it and creating
acrisisin the depth of human existence.

Autonomy is the dynamic principle of history. Theonomy, on the other hand, is the substance
and meaning of history. How are they related to each other? First of all, it must be stated that
autonomy is not necessarily aturning-away from the unconditional. It is, so to speak, the
obedient acceptance of the unconditional character of the form, the logos, the universal reason
in world and mind. It is the acceptance of the norms of truth and justice, of order and beauty, of
personality and community. It is obedience to the principles that control the realms of

individual and social culture. These principles have unconditional validity. Obedience to them
is obedience to the logos-element in the unconditional. The difference, however, between
autonomy and theonomy is that in an autonomous culture the cultural forms appear only in their
finite relationship, while in atheonomous culture they appear in their relation to the
unconditional. Autonomous science, for instance, deals with the logical forms and the factual
material of things, theonomous science deals, beyond this, with their ultimate meaning and their
existential significance. Autonomy is not "irreligious,” athough it is not avehicle of religion. It
isindirectly religious through the form; it is not directly religious. The humility of the scientific
empiricist isreligious, but it does not appear as such; it is not theonomous. The heroism of Stoic
self-control isreligious, but it is not theonomous. The mystery of Leonardo’s"MonalLisa’ is
religious, but it does not show that it is. If both theonomy and autonomy are related to the
unconditional, can we choose between them according to our taste, our psychological
inclination, or our sociological tradition? This question isitself its own answer. Where it can be
raised, theonomy already has been lost. Aslong as theonomy isin power, no alternative is open.
If its power is broken, it cannot be re-established as it was, the autonomous road must be
traveled to its very end, namely, to the moment in which a new theonomy appears in anew
kairos

A new theonomy is not the negation of autonomy, nor isit the attempt to suppressit and its
freedom of creativity. For such attempts, which often have been made, with or without success,
we use the term "heteronomous." Heteronomy imposes an alien law, religious or secular, on
man’s mind. It disregards the logos structure of mind and world. It destroys the honesty of truth
and the dignity of the moral personality. It undermines creative freedom and the humanity of
man. Its symbol isthe "terror" exercised by absolute churches or absolute states. Religion, if it
acts heteronomously, has ceased to be the substance and life-blood of a culture and has itself
become a section of it, which, forgetting its theonomous greatness, betrays a mixture of
arrogance and defeatism.
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Theonomy does not stand against autonomy as heteronomy does. Theonomy is the answer to
the question implied in autonomy, the question concerning a religious substance and an ultimate
meaning of life and culture. Autonomy is ableto live aslong asit can draw from the religious
tradition of the past, from the remnants of alost theonomy. But more and more it loses this
spiritual foundation. It becomes emptier, more formalistic, or more factual and is driven toward
skepticism and cynicism, toward the loss of meaning and purpose. The history of autonomous
culturesisthe history of a continuous waste of spiritual substance. At the end of this process
autonomy turns back to the lost theonomy with impotent longing, or it looks forward to a new
theonomy in the attitude of creative waiting until the kairos appears.

Kairosinits unigue and universal senseis, for Christian faith, the appearing of Jesus as the
Christ. Kairosin its general and special sense for the philosopher of history is every turning-
point in history in which the eternal judges and transforms the temporal. Kairosin its special
sense, as decisive for our present situation, is the coming of a new theonomy on the soil of a
secularized and emptied autonomous culture.

In these concepts and their dialectical relations the answer is given to the basic question of the
philosophy of history: How can the absolute categories which characterize a genuine kairos be
united with the relativity of the universal process of history? The answer is. History comes from
and moves toward periods of theonomy, i.e., periods in which the conditioned is open to the
unconditional without claiming to be unconditioned itself. Theonomy unites the absolute and
the relative element in the interpretation of history, the demand that everything relative become
the vehicle of the absolute and the insight that nothing relative can ever become absolute itself.

This solution concedes a limited truth to the interpretations of history discussed before.

The conservative-absol ute philosophy of history isright in tracing the fight for and against
theonomy, the "struggle between belief and unbelief," asit has been called, through al history.
But it iswrong in identifying theonomy with ahistorical church.

The revolutionary-absol ute philosophy of history is right in emphasizing the absol ute tension
toward absolute fulfillment, experienced in every kairos. In each kairos the "Kingdom of God is
at hand," for it isaworld-historical, unrepeatable, unique decision for and against the
unconditional. Every kairosis, therefore, implicitly the universal kairos and an actualization of
the unique kairos, the appearance of the Christ. But no kairos brings the fulfillment in time.

The warning against the idolatrous elevation of one moment in history, given by the indifferent-
absolute philosophy of history, has a decisive influence on the solution: Everything can be a
vessel of the unconditional, but nothing can be unconditioned itself. This, however, does not
produce indifference toward history; it creates an attitude that takes history absolutely seriously.

The classical-relative philosophy of history isright in itsidea of humanity as awhole, in its
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emphasis on autonomy, and in its recognition of the national, regional, and traditional
differentiations within mankind. It understands the universality and individuality of human
history and the special conditions of each kairos; but it fails in not accepting the absolute
categories and absol ute decisions connected with the experience of the kairos.

In every transforming activity abelief in progressisimplied. Progressivism is the philosophy of
action. Acting out of the kairos means acting in the direction of theonomy. And thereis
progress from what is not yet or no longer true theonomy toward its realization. In thisthe
progressive-relative philosophy of history isright. But it iswrong in making the law of acting a
law of being, for thereis no law of universal progress. The fight between theonomy and its foes
aways goes on and grows more refined and more disastrous, the more the technical progress
changes the surface of the earth, binding together al nations for common creation and common
destruction at the same time.

The philosophy of the kairosis closely related to the dialectical interpretations of history.
Theonomy, autonomy, and heteronomy are dialectically related to one another, since each of
these ideas drives beyond itself. But there are some important differences. Thereis, in the
doctrine of the kairos, no final stage in which dialectics, against its nature, ceases to operate.
Thereis, in the doctrine of the kairos, not only the horizontal dialectic of the historical process
but also the vertical dialectic operating between the unconditional and the conditioned. And,
finally, thereisno logical, physical, or economic necessity in the historical process, according
to the doctrine of the kairos. It moves through that unity of freedom and fate which
distinguishes history from nature.

V

We are convinced that today a kairos, an epochal moment of history, isvisible. Thisis not the
place to give reasons for this conviction, although we should refer to the ever growing literature
that is critical of our culture and to movements in which the consciousness of the crisis has
taken aliving form. These may not be proofs that are objectively convincing; proofs of that sort
cannot exist. Indeed, the consciousness of the kairos is dependent on one’ s being inwardly
grasped by the fate and destiny of the time. It can be found in the passionate longing of the
masses; it can become clarified and take form in small circles of conscious intellectual and
spiritual concern; it can gain power in the prophetic word; but it cannot be demonstrated and
forced; it is deed and freedom, asit is also fate and grace.

The movement most strongly conscious of the kairos seems to us today to be socialism.
"Religious socialism™ is our attempt at interpreting and shaping socialism from the viewpoint of
theonomy, from the vision of the kairos. It proceeds from the presupposition that in present-day
socialism there are certain elements that are incompatible with the idea of the kairos, that are
"untimely elements’ in which originally creative ideas are perverted or corrupted. Religious
socialism for that reason energetically carries on the cultural criticism characteristic of all
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socialism and seeks to lead the latter to its own real depth, while directing this criticism also
against socialism itself.

In present-day socialism are brought together the revolutionary-absolute type in the this-worldly
form and the dialectical-relative type in the form of an economic interpretation of history. But a
balancing of the two has not been achieved. The unconditional is not grasped in its positive and
negative power. It is not grasped in its positive significance as the principle of theonomy,
judging and transforming all sides of our industrial civilization, including economics and
politics. And the negative power of the unconditional is not appreciated, which brings the
bearers of the crisis under judgment along with those who are criticized by them, and which
judges also every future state of society. The reason for thistwofold failureisthat socialism, in
spite of al its criticism of the bourgeois epoch, has been unable to keep itself free from its
negative element, namely, its attempt to exclude the unconditional from the spheres of thought
and action and, accordingly, to create the new epoch merely through technology and strategy.
Socialism was not aware that precisely in this fashion it was prolonging the old epoch.
Socialism saw the kairos, but it did not see its depth; it did not recognize the extent to which it
stood itself under the crisis. When it fought against "bourgeois” science, it did not see how it
itself shared the basic presupposition of this science, the purely objectifying relationship to the
world, to spirit, and to history; and it did not see how, in spite of a different basic impulse, it
was fettered within the bonds of that attitude. When it rejected the aesthetic aristocratic practice
of art, it was not aware of the fact that, in its promotion of an art determined by its content and
oriented to a particular type of ethics and politics, it stood simply at the other pole of the same
axis. If initstheory of education it made itsfocal point the "enlightenment” and the technical
discipline of intellect and will for the purpose of an economic and political acquisition of
power, it did not realize that it was thereby adopting the basic attitude of its enemies or that it
was trying to resist them by the very weapons with the help of which their enemies had
deadened the souls of men and had made their bodies into mere cogs in amachine. If it made
the highest possible increase of economic welfare into the all-determining and foremost aim, it
did not see that it became thereby a mere competitor of capitalism, which believed that it could
better accomplish the same thing through social welfare and technical progress. If socialism
Intended to deprive the spiritual and religious life of itsintrinsic value, considering it asamere
ideology, it did not sense that it thereby strengthened the attitude toward economics and life in
general that is characteristic of materialistic capitalism. When socialism viewed the atomistic
individual as an ultimate reality and then tried to unite him with others through the solidarity of
mere interests, it was not aware of its dependence upon the decomposition of "liberal" society
and upon the fal se assumption that human groups may be ultimately motivated by the "struggle
for existence." If socialism fought against religion in its ecclesiastical and dogmatic forms, and
for that purpose took over all the means of combat and the slogans of the old liberal struggle
against the churches, it did not see that it thereby came into the danger of cutting off the roots
out of which alone enthusiasm, consecration, "holiness," and unconditional devotion can flow
into it: the unconditional "Y es" to the unconditional, regardless of what its forms or symbols
might be.
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In all these things religious socialism is willing to push the criticism further, to carry it through
deeper, to bring it to its ultimate and decisive point. It strives to be more radical, more
revolutionary, than socialism, because it wishes to reveal the crisis from the viewpoint of the
unconditional. It wishes to make socialism conscious of the present kairos.

With thisaim, it follows that religious socialism is always ready to place itself under the
criticism of the unconditional. By far the greatest danger for the religious-socialist movement
seems to me to be where "religion” is used as a matter of strategy. Here the bourgeois element
which socialism drags along with it isin afateful way encouraged. A merging between the
present-day socialism and the churches of our day impedes the coming of the kairos by
mutually strengthening the very elements that must be eliminated. Religious socialism must not,
for the present, become either a church-political movement or a state-political party, since it
loses thereby the unrestricted power to bring both the churches and the parties under judgment.

Religious socialism should, in any case, avoid considering socialism as areligious law, by
appealing to the authority of Jesus or to the primitive Christian community. There exists no
direct way from the unconditional to any concrete solution. The unconditional is never alaw or
apromoter of a definite form of the spiritual or socia life. The contents of the historical life are
tasks and ventures of the creative spirit. The truth isaliving truth, a creative truth, and not a
law. What we are confronted with is never and nowhere an abstract command; it isliving
history, with its abundance of new problems whose solution occupies and fulfills every epoch.

One question may still be raised, and we offer a brief answer to it: "Isit possible that the
message of the kairosis an error?’

The answer is not difficult to give. The message is always an error; for it sees something
immediately imminent which, considered in itsideal aspect, will never become areality and
which, considered in itsreal aspect, will be fulfilled only in long periods of time. And yet the
message of the kairosis never an error; for where the kairosis proclaimed as a prophetic
message, it is already present; it isimpossible for it to be proclaimed in power without its
having grasped those who proclaim it.

15
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In attempting to reimage the Trinity, the author acknowledges that the Christological and
Trinitarian positions put forward in this book are works in progress, including gender issues
seen in the masculine character of all three persons in the traditional formulation of the Trinity.

file://ID:/rb/relsearchd.dll-action=showitem&gotochapter=5&id=383.htm [2/4/03 1:40:37 PM]



The Protestant Era

return to religion-online

The Protestant Era by Paul Tillich

|I. Religion and Culture

Paul Tillich is generally considered one of the century's outstanding and influential thinkers. After teaching
theology and philosophy at various German universities, he came to the United States in 1933. For many years
he was Professor of Philosophical Theology at Union Theological Seminary in New Y ork City, then University
Professor at Harvard University. His books include Systematic Theology; The Courage to Be; Dynamics of
Faith; Love, Power and Justice; Morality and Beyond; and Theology of Culture. The Protestant Era was
published by The University of Chicago Press, Chicago, lllinoisin 1948. This material was prepared for
Religion Online by Ted & Winnie Brock<

Chapter 5: Realism and Faith

For those who have followed with sympathy or enthusiasm the development of painting in the
first three decades of the nineteenth century, two events will stand out in memory: first, the
emergence and success of "expressionism," then the flagging of its energies and therise of a
style called neue Sachlichkeit ("the new objectivity"). When expressionism appeared, it was
largely rejected as repulsive, dark, and ugly. But slowly it began to fascinate many people
because of theriddle implied in it and the radicalism of its solutions. Finally, it won most
enthusi astic adherence from groups who saw in it a new mysticism or the way to a new
religious cultus. Thisis understandable. Expressionism was arevolution against the realism of
the nineteenth century. It was arebellion against the naturalistic-critical, as well as against the
idealistic-conventional wing of realism, and it aso trespassed the limits of the subjective-
impressionistic realism from which it came. Things were interpreted by the expressionistic
painters in their cosmic setting and their immeasurable depth. Their natural forms were broken
so that their spiritual significance could become transparent. Colors, expressing divine and
demonic ecstasies, broke through the gray of the daily life. It seemed as if the period of the
myth had returned, and developments in other realms seemed to confirm the visions of the
artists. But this feeling lasted no longer than to the middle of the third decade. At thistime,
works of art appeared which kept much closer to the natural forms of things than the
expressionists did. They could, however, not be considered as a relapse to the nineteenth-
century naturalism. They represented a post-expressionistic, not a pre-expressionistic style.
They repudiated the elements of subjectivism and romanticism in the preceding period without
giving up the depth and cosmic symbolism of their predecessors. Those who expected from this
development areturn to the idealizing naturalism of bourgeois liking were destined to
disappointment, for the new realism was not interested in the natural forms of things for their
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own sake but for their power of expressing the profounder levels and the universal significance
of things. Nineteenth-century realism had deprived reality of its symbolic power; expressionism
had tried to re-establish this power by shattering the surface of reality. The new realism triesto
point to the spiritual meaning of the real by using its given forms. In these movements art is
driving toward a self-transcending realism. There is no guaranty that this goal will be reached,;
many tendencies in our period work against it, some of them honest, some of them merely
ideological. But it is atendency which should be understood and supported by Protestantism
because it has a genuinely Protestant character.

Self-transcending realism is a universal attitude toward reality. It is neither a merely theoretical
view of the world nor a practical discipline for life; it lies underneath the cleavage between
theory and practice. Nor isit aspecial religion or a specia philosophy. But it isabasic attitude
in every realm of life, expressing itself in the shaping of every realm.

Self-transcending realism combines two elements, the emphasis on the real and the
transcending power of faith. There seemsto be no wider gap than that between arealistic and a
belief-ful attitude. Faith transcends every conceivable reality; realism questions every
transcending of thereal, calling it utopian or romantic. Such atension is hard to stand, and it is
not surprising that the human mind alwaystries to evade it. Evasion is possible in two ways—in
the way of arealism without self-transcendence or in the way of a self-transcendence whichis
not realistic. For the latter | want to use the word "idealism," for the former the word " self-
limiting realism." Neither of these attitudes is necessarily irreligious. Positivism, pragmatism,
empiricism—the different forms of realism which refuse self-transcendence—may accept
religion as arealm beside the philosophical and scientific interpretation of reality, or they may
connect the two realmsin terms of a theology of immanent experience (the former more an
English, the latter more an American, type). Idealism, on the other hand, in its different forms,
such as metaphysical, epistemological, moral idealism (the first aclassica German, the second
auniversal bourgeois, the third an Anglo-Saxon type) is essentially religious but in such away
that genuine religion must be critical of it. Faith is an ecstatic transcending of reality in the
power of that which cannot be derived from the whole of reality and cannot be approached by
ways which belong to the whole of reality. Idealism does not see the gap between the
unconditional and the conditioned which no ontological or ethical self-elevation can bridge.
Therefore it must be judged from a prophetic and Protestant point of view asreligious
arrogance and from the point of view of a self-limiting realism as metaphysical arrogance. In
this double attack, from the side of faith and from the side of realism, idealism breaks down,
historically and systematically, practically and theoretically. It isthe glory of idealism that it
tries to unite an autonomous interpretation of reality with areligious transcending of reality.
Idealism is aways on the way to "theonomy." Most of the theological, philosophical, and
political critics of idealism have not even understood its problems. Their feeling of superiority
over idealism is based on their ignorance about the depth of its questions and answers. The
limitation and tragedy of idealism lie in the fact that it idealizes the real instead of transcending
it in the power of the transcendent, i.e., in faith. Hence we are led to the result that faith and

file:///D:/rb/relsearchd.dll-action=showitem&gotochapter=6&id=383.htm (2 of 13) [2/4/03 1:40:42 PM]



The Protestant Era

realism, just because of their radical tension, belong together. For faith implies an absolute
tension and cannot be united with any attitude in which the tension is weakened. |dealism
relativizes, self-limiting realism denies, but self-transcending realism accepts the tension.

II. Three Types of Realism

Knowing is a union between the knower and the known. The cognitive will isthe will of a
separated life to unite itself with other life. Theoria is not detached observation, although
different degrees of separation and detachment are a necessary element in knowledge; but
theoria is union with the really real, with that level of athing in which the "power of being"
(ousia, "Seinsméachtigkeit") is situated. Every real has different levels with more or less power
of being. This (Platonic) doctrine has been challenged by Neo-Kantianism because it seems to
confuse being and value. But we confront here just the question whether values must not have
an ontological foundation and whether the understanding of being as power is not the way to
give such afoundation to values and, at the same time, to give back to theoria the "existential"
significance which it formerly had. Of course, if being is defined as "object of thought" no
matter what content it has, the idea of "degrees of being" is senseless. But if being is " power"
the assertion of such degreesisnatural, and it is avital necessity for the mind to penetrate into
the stratain which the real power of athing revealsitself.

It is characteristic of Greek thought that from the beginning it sought the power of athing, the
"really real" of it, in that element which can be grasped by the "logos,” the word, the speech, the
notion. The "rational” (that which is susceptible to the logos) isthe really real. The power of a
thing isto be discovered in that which can be grasped by word and concept. Thisview is unigue
in comparison with the attitude of the largest part of mankind, for whom amagical, psychic,
mystical element, something like mana, is the inner power of things. For thisreasoniit is
understandable, although not justified, that Greek philosophy could be interpreted as the way of
depriving things of their power and that the Platonic ontology could be conceived of as
epistemological logic (Natorp). But for the Greek philosophers from Parmenides to Plotinus, the
rationality and the inner power of things are identical, which is clearly expressed in their belief
that the highest goal of reason is, at the same time, the highest goal of the movement of every
life. Only in the light of thisidentity of the will to knowledge and the will to union is the role of
Greek philosophy in the ancient world understandable. Only on the basis of this assumption isit
possible to understand the transition of Greek classicism into the Neo-Platonic synthesis of the
mystical and the rational. There is, however, one point in Plotinus which shows that he
represents the end of autonomous Greek thought, namely, the fact that he finds the ultimate
power of being beyond the nous (the power of reason) in the abyss of the formless One. In this
he is oriental and not Greek.

The unity of rationality and the power of being may be interpreted in different ways. Since the
power of being is discovered by thought, the thinking subject may become, intentionally or

unintentionally, the bearer of al power. In this case the things are subjected to control and use
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by the rational man. They become powerless means for him who analyzes them or enjoys them
or transforms them or rises above them or retires from them. From the critical and ethical
schools of Greek philosophy this attitude is transmitted through late nominalism to modern
technical science and the technocratic world view. One concedes to things only so much power
as they should have in order to he useful. Reason becomes the means of controlling the world.
Thereally real (ousia) of thingsistheir calculable element, that which is determined by natural
laws. Anything beyond this level iswithout interest and not an object of knowledge. This
relation to reality is called "redlistic” today. Through technical science and its economic
utilization this realism is so predominant in our social and intellectual situation that the fight
against it seems romantic and almost hopeless. Later Neo-Kantianism and, more consistently,
positivism are the philosophical expressions of thisradical reduction of the power of thingsto
their theoretical calculability and their practical utility. Even theology was largely drawn into
the orbit of this "technological realism."

But reason as the way of grasping the power of things may be understood in a quite different
way. The power of being within reality may be preserved also in arationalized and spiritualized
form. In this case the true being, discovered by the logos, becomes a matter of contemplation
and union. There are degrees of the power of being (Plato, Aristotle, and Plotinus agree on this
point), and on these degrees the human mind climbs theoretically and practically to the highest
one, the supreme power of being. Mere vital existence, the control and transformation of readlity,
practice generally, and even physical and mathematical knowledge are transcended, and the
eternal essences and their unity and ground are sought. Here "matter" exercises a permanently
retarding and often preventive influence on the ascending mind. Matter, although without form
or essential being, has a negative, half-demonic power which cannot be overcomein the
material world. Therefore, the mind must transcend the visible cosmos as a whole, in order to
find the ultimate power of being in that which is beyond being, the "good," the "pure actuality,"
"the One." Their longing for the true power of being drives the Greeks into aflight from the
ambiguous half-demonic power of things. Thisis the conceptual foundation of Neo-Platonic
asceticism and of that type of realism which we should call "mystical realism."

Mystical realism was dominant in the early and high Middle Ages before its nominalistic
disintegration. It was not aradical, but a moderate, realism which the Middle Ages accepted.
On the basis of biblical religion it was impossible to follow Greek mysticism in its ultimately
negative attitude toward individuality and personality. But mystical realism was "realism" and
not romanticism or idealism. Although our present terminology makes it difficult for usto use
the word "realistic" for something that seemsto be just the opposite of what the word generally
means today, we must understand that medieval realism was as much right in using the word
"real" for its attitude as modern realismisin using it for its attitude. In both cases realism gives
an answer to the question of the really real or the essential power of things, but the place where
this power is sought and found is different. We are prevented, however, from acknowledging
thisif we interpret the belief that the universals are the really real merely as alogical theory
(which it also is) instead of understanding it primarily as the ontological expression of a social
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and spiritual situation.

The mystical realism of the Middle Agesis till alivein our time. The technological concept of
reality is permanently challenged by the mystical concept, which reappears in many
transformations. Theories of intuitive knowledge, classicist and romantic revivals of ancient or
medieval forms of thought, phenomenology, the philosophy of life (aesthetic or vitalistic), the
"theory of Gestalt,” some types of the psychology of the "unconscious'—all these seek for the
inner power of things beyond (or below) the level at which they are calculable and dominable.
The fight between the two types of realism is continuously going on, with changing results. On
the whole, however, technological realism is victorious because the real situation of the man of
today, his personal and his social situation, and his relation to things are determined by its
effects. But though not yet victorious, the struggles of the modern offsprings of mystical realism
have not been in vain, asis noticeable in al fields of knowledge. The fate of our cultureis, in
the long run, bound up with this conflict and with our ability to go forward to a new kind of
realism.

Both technological and mystical realism have, according to their Greek origin, one thing in
common. They do not ook at concrete existence, its "here and now," in order to discover the
power of things. They abstract from it—technological realism for the sake of means and ends,
mystical realism for the sake of essence and intuition. It is, of course, a necessary quality of all
thinking to go beyond the given as given, but it is possible to seek for the power of reality
within the concreteness of its existence. Thisisthe nature of historical knowledge on which a
third type of realism, namely, "historical realism," is based. Historical realism is a creation of
the Occident, and especially of the Occident in so far asit stands under Protestant influence.
Thereally real isasked for in time and space, in our historical existence, in that sphere from
which all Greeks had taken flight. It was now no longer necessary to flee, since theworld is
divinely created and no demonic ambiguity can be found in the material world as such.

For historical realism the really real appears in the structures created by the historical process.
Historical logicis still in a beginning stage, but this much is already clear: History cannot be
understood in terms of technological realism. It cannot become an object of calculation and
control like some levels of natural objects. History, on the other hand, cannot be grasped in a
mystical contemplation of its essence. It is open to interpretation only through active
participation. We can grasp the power of historical being only if we are grasped by it in our own
historical existence. Detached observation of historical events and registration of assumed
historical laws removes us from the possibility of approaching history.

Historical realism transcends technological, as well as mystical, realism. Its decisive
characteristic is consciousness of the present situation, of the "here and now." It sees the power
of being, in the depth of "our historical situation.” It is contemporaneous, and in thisit differs
from the technological, as well as from the mystical, idea of redlity.
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Neither technological nor mystical realism knows the principle of contemporaneity. The
technological does not, because it relates every moment in the historical process to a purpose
the fulfillment of which liesin the future. Thereis no "present” in the vicious circle of means
and ends, as the doctrine of infinite progress clearly indicates. Life, in so far asit occursin the
present, is concerned only with the surface, the accidental, with the experience of pleasure and
pain, the mere impression. It isjust the lack of contemporaneity that subjects us to the bondage
of the passing moment. There is no contemporaneity in mystical realism either. It transcends the
concrete historical existence and triesto create a union of the mind with the eternal essencesin
which individual things and events participate in atransitory way and for which they are only
examples. The Christian, especially the Protestant, understanding of history as the history of
salvation, has overcome this attitude of indifference toward our historical existence. The
prophetic-Christian interpretation of history isthe background of historical realism.

Contemporaneity is not bondage to the passing moment, it is not living in mere impressions.
Not only historical realism but every intellectual penetration into things transcends the
accidental, the mere flux of events. Such atranscending is presupposed in all our relations to
reality, even before philosophy has created methods and discovered categories. Our very being
as"minds" divides our world into essential and accidental elements, into that level which
contains the power of being and that level which iswithout power. But what is the power of the
here and now? It isits unique, unrepeatable, and fateful character. It isthe merging of the still
actual past and the already actual future in the present moment which creates the power of a
historical situation. Even nature has one side which makes a historical interpretation of it
possible. Although the particular event in nature is subject to the law of repetition, the natural
process as awhole runs forward and is irreversible.

I11. Historical Realism and Knowledge

The principle of contemporaneity as emphasized by historical realism has important
consequences for the relation of the cognitive sphere to the whole of human existence. Neither
mystical nor technological realism demands the participation in al elements of life, the mystical
because of its ascetic attitude toward the dynamics of life, the technological because of its
domineering attitude toward reality. Only historical realism makes the participation in the
whole of human existence a condition of true knowledge.

This appliesto the personal, as well asto the social, reality of man in history. Nobody is able to
penetrate into the deeper levels of a historical situation without penetrating into the deeper
levels of his personality. Knowing the really real of our historical existence presupposes the
knowledge of the really real in ourselves. But knowing one’s self on thislevel is transforming
one's self. Detached observation of one’s self is here impossible. And knowing our historical
situation on this level transforms our historical situation. Detached observation of our historical
situation is here impossible. He who knows in terms of historical realism is he who is creative
in himself and in history. Even technological realism has a certain awareness of this situation.
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Through its educational methods and its public communications it has shaped the forces of
intellect and will through which man controls things, scientifically and technicaly. A
psychological type has been created, in Europe as well asin America, which is powerful and
empty at the same time and is feared by those Europeans and Asiatics who are still under the
influence of some form of mystical realism. The latter, on the other hand, has in connection
with the scientific ideals of the Occident produced that type of theoretical detachment from
history and of scholarly asceticism which has transformed the scholar into an apparatus for the
registration of facts, without critical or creative passion. | do not want to underestimate the
heroism of scientific self-surrender in every inquiry, an attitude that corresponds to the
immovable, eternal element in al knowledge. But thisis only one element. The other oneisthe
change, the movement, the here and now. While the elder generation of scholars (e.g., Max
Weber) emphasized the ascetic element, thus producing an estrangement from life in the
academic world, the scholars of the younger generation have more and more emphasized the
active element in knowledge and the need for participation in all sides of life. Theideal of
knowledge in historical realismis the union of scientific objectivity with passionate self-

inter pretation and self -transformation.

Contemporaneity in knowing demands not only the penetration into the depth of our personal
being but also into the depth of our social being. Mystical realism is far from admitting such an
attitude. It uses the cognitive function for the sake of escaping the historical and political reality
through an intuition of the immutable truth. All those, therefore, who are directly or indirectly
dependent on mystical realism (asis, for instance, recent neoclassicism) disregard the historical
constellation to which they are bound, in its significance for knowledge. The situation is
different with technological realism. It has aways been aware of the connection between
technical science and the structure of industrial society. The attitude of the proletariat and its
political expression, the socialist movement, toward the scholars and their work is rooted in this
awareness. The proletarians look at knowledge as a means of power in the class struggle, in
which they find themselves strongly criticized by those members of the intelligentsiawho are
unable to imagine such a necessity and viciously attacked by those members of the ruling
groups who use knowledge as a means of power without any inhibition. It is understandabl e that
In this situation socialism accuses the bourgeoisie of producing not ideas which are true but
ideologies which idealize and justify the power of the ruling class, and this through concepts
and values that belong to the past and have no actuality today. Our scholars have seldom
understood the seriousness of this attack. The concept of ideology in its polemical senseisa
symbol for the volcano over which our society lives. If an intellectual system is successfully
interpreted as a mere ideology, it has lost its formative power. The official representatives of
science and religion have not even noticed how far advanced this undermining process has
gone, and not only in the proletariat. These people will face the coming catastrophe of their
intellectual world as unprepared as they faced the catastrophe of their political world after the
first World War. It is pathetic and provoking to see the naiveté with which many highly
educated people absol utize their own favored position in society, without realizing the genera
structure which gives them this position. Although it is the duty of scientific honesty to reject
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any propagandistic abuse of the search for truth, it is also a duty of honesty to know the power
of the social structure to which one belongs, for one cannot escape it. It determines one's
cognitive functions as much as the system of valuesin which one lives. He who wants to know
the power of reality in the depth of his historical existence must be in actual contact with the
concrete, unrepeatable tensions of the present. The ideal of knowledge in historical realismis
the union of scientific objectivity with a passionate understanding and transformation of the
historical situation.

Historical realism repudiates any attempt to escape the present for the sake of an unreal past or
an unreal future. Romanticism which turns toward the past (a past that never did exist) and
utopianism which turns toward the future (a future that never will exist) are equally wrong from
the point of view of historical realism. Both lose the present and do not reach the really real in
the historical existence, for the past can be reached only on the basis of an active participation
in the present, and the future can be molded only in concrete decisions about actual historical
problems. This does not lead to the so-called Real politik which was proposed by the
imperialistic bourgeoisie in the Bismarckian and pre-war epochs and was readily—much too
readily— accepted by large sections of the German intelligentsia. Real politik has nothing to do
with historical realism. It is a product of a merely technological realism and derivesits goal not
from a penetration into the meaning of the present but from the so-called "demands of the
moment." Therefore, it isfinally self-destructive.

Thereisno conflict between the principle of contemporaneity and the validity of the ethical
norms. "Ethical instinct” can never replace the ethical principles, the criteria of good and evil.
Historical realism is not without principles and criteria. It presupposes them on its way to the
depth of ahistorical situation. Without universal criteria of justice, no profound analysis of a
historical situation is possible. Without principles of the ideal, the real cannot be interpreted in
its depth. But historical realism prevents the principles from becoming abstract. It expresses
them in the light of the present and as answersto the questions implied in a historical situation.

V. Historical Realism and Faith

The question now arises. What is the relation of historical realism to what we have called "self-
transcending realism"? Historical realism strives to grasp the power of reality or the really real
In aconcrete historical situation. But the really real is not reached until the unconditioned
ground of everything real, or the unconditioned power in every power of being, is reached.
Historical realism remains on a comparatively unrealistic level if it does not grasp that depth of
reality in which its divine foundation and meaning become visible. Everything before this point
has preliminary, conditioned reality. Therefore, historical realism has truth to the degree that it
reaches the ultimate ground and meaning of ahistorical situation and, through it, of being as
such.

But it isthe character of the unconditional that it cannot be grasped; its power includes its
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unapproachable mystery. If wetry to grasp it, it is no longer the unconditional that we havein
our hands—even if it has the highest religious or ontological names. |dealism is the philosophy
that makes this mistake. It confuses the world of essences and values and their unity with the
unconditionally real. It fails to transcend this sphere of pure reason, a sphere that can be
transcended only by accepting that which is "before reason," the Unvordenkliche, as Schelling
has called it ("that before which thinking cannot penetrate"), the originally given, the ground
and abyss of everything that is. There was afeeling for thislimit in all Greek philosophy.
Indeed, pure idealism is not Greek, because the ancient mind could not overcome the belief in
the eternally resisting matter, the negative, restricting power of which excludes an unconditional
divine power. Genuine idealism is possible only on Christian soil, on the basis of the idea of
creation which affirms the essential goodness and unity of the world. Perfect systems like those
of the great idealists presuppose the Christian victory over the remnants of religious dualismin
Greek thought. But they arise only because the other Christian ideais disregarded, the gap
between God and man through finitude and sin.

In this respect positivism is more Christian than idealism. It accepts the limited and fragmentary
character of the human situation and tries to remain in the sphere of the conditioned. It shows
more humility than idealism in taking the given as it is and regjecting romantic or utopian
syntheses which have no reality. But positivism does not see the problem of self-transcendence.
It restricts itself to the immanence, not because of the unapproachable mystery of the
transcendent, but because of its unwillingness to trespass the limits of the empirically given.
Positivism is realism without self-transcendence or faith.

Self-transcending realism is the religious depth of historical realism; therefore, it is opposed to
mystical and technological realism. Mysticism is not aware of the unapproachable nature of the
divine ground of reality (including the "soul"). It tries to reach the unconditional in conditioned
steps, in degrees of elevation to the highest. Mystical self-transcendence is a continuous
approximation to the ultimate; it does not realize the infinite gap between the finite and the
infinite; it does not realize the paradoxical character of faith and of arealism which is united
with faith. This does not mean that mystical realism excludes faith. In every mystical
experience an act of self-transcendence or faith isimplicit. The complete union with the
ultimate is, according to all mystics, a gift to be received and not a perfection to be achieved.
Therefore, it is amistake when Protestant theologians, from Ritschl to Barth, establish an
absolute contrast between mysticism and faith. It is true, however, that mysticism tries to
transcend faith in the experience of mystical union and that it disregards the historical situation
and its power and depth. Thisis different in a self-transcending, historical realism which
experiences the ultimate in and through a concrete historical situation and denies any degrees of
approximation to it, knowing that it is always, at the same time, unconditionally near and
unconditionally far.

Technological realism is even less capable of becoming self-transcendent. It separates realism
and faith. In later Ritschlianism, faith became the means of elevating the ethical personality
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above nature to moral independence, leaving nature to technical control. The technological
interpretation of nature, its complete subjection to human purposes, was accepted but not
transcended. And domineering per-sonality used faith as a means for maintaining this position
of independence and control. This theology expresses very well the difficulty of combining
faith with technological realism. Although the faith of which, for instance, a man like William
Hermann speaks, isin itself warm, powerful, and passionate, its function in the context of a
technological interpretation of reality isthe creation of the personality of the victorious
bourgeoisie. In English positivism no attempt is made to unite faith and realism. "Faith" isthe
conventional or serious acceptance of the creeds and institutions of the church. And realismis
the technological attitude to nature and society. But there is no union between this kind of faith
and thiskind of realism. They are two worlds, connected only by a powerful social and
intellectual conformism.

Self-transcending realism is based on the consciousness of the "here and now." The ultimate
power of being, the ground of reality, appearsin a special moment, in a concrete situation,
revealing the infinite depth and the eternal significance of the present. But thisis possible only
in terms of a paradox, i.e., by faith, for, in itself, the present is neither infinite nor eternal. The
more it is seen in the light of the ultimate power, the more it appears as questionable and void of
lasting significance. So the power of athing is, at the same time, affirmed and negated when it
becomes transparent for the ground of its power, the ultimately redl. It is asin athunderstorm at
night, when the lightning throws a blinding clarity over all things, leaving them in complete
darkness the next moment. When reality is seen in this way with the eye of a self-transcending
realism, it has become something new. Its ground has become visible in an "ecstatic"
experience, called "faith." It isno longer merely self-subsistent as it seemed to be before; it has
become transparent or, as we could say, "theonomous.” This, of course, isnot an event in
nature, although—as always in spiritual matters— words and pictures have to be used which are
taken from the spatial sphere. But it is the whole of the personality, including its conscious
center, its freedom and responsibility, which is grasped by the ultimate power that is the ground
also of every personal being. We are grasped, in the experience of faith, by the unapproachably
holy which is the ground of our being and breaks into our existence and which judges us and
healsus. Thisis"crisis' and "grace" at the same time. Crisisin the theological senseis as much
amatter of faith as graceis. To describe the crisis as something immanent, open for everybody
at any time, and grace as something transcendent, closed to everybody and to be accepted only
by a personal decision, is bad theology. Neither crisis nor graceisin our reach, neither grace
nor crisisis beyond a possible experience. The present situation is always full of "critical"
elements, of forces of disintegration and self-destruction. But it becomes crisisin the religious
sense, i.e., judgment, only in unity with the experience of grace. In thisway historical realism
becomes self-transcendent; historical and self-transcending realism are united.

V. Self-Transcendent Realism and T heology
Every religious word is an interpretation of the tension between the conditionally and the
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unconditionally real, between "realism" and "self-transcendence.” Religious terms are the more
adequate, the more they express this paradox in its depth and power. The same is true of
theological terms. In the phrase "unconditioned power," for instance, the word "power," which,
in connection with being ("power of being"), points to the most general characteristic of
everything that "is," is used for that which transcends everything that is. A quite different power
of being is meant if we speak of "unconditioned power" in the sense of ‘*amightiness’ or
“*omnipotence.”’ Religious and theological words lose their genuine meaning if they are used as
terms to designate finite objects under the control of the categories which constitute the world
of objects. If this happens, the religious words express too much and too little at the same time:
too much in so far asthey elevate one object (called "God") above al the others; too littlein so
far as they do not attribute to God the unconditioned power which makes him God (and not a
highest being only). The criterion of al theology isits ability to preserve the absolute tension
between the conditional and the unconditional.

Religion tries to surpass the given reality in order to approach the unconditional. The means for
achieving thisis rapture and ecstasy. Wherever we transcend the limits of our own being,
moving toward union with another one, something like ecstasy ("standing outside one' s self")
occurs. Ecstasy isthe act of breaking through the fixed form of our own being. In this sense of
the term we must say: Only through ecstasy can the ultimate power of being be experienced in
ourselves, in things and persons, and in historical situations. Plato in the Phaedrus fights against
the soberness and the lack of erosin the immanent realism of the Sophists. Even in the feeling
of unlimited power over nature in technological realism an enthusiastic element is noticeable.
Thereis ecstasy in love and communion, in the penetration of one’s own depths, in the
experience of freedom and of the sublime greatness of the categorical imperative. Thisgivesa
key to the use of intoxicating foods and drinks in primitive cults, and it makes understandable
the ecstasy of asceticism and the "rapture" of mysticism. It cannot be said that all thisisthe
opposite of the attitude of faith as expressed in the Bible. It is hard not to hear the ecstatic
element in the words and the attitude of the great prophets; in the radicalism of the words of
Jesus and the description of his visionary experiences; in the mystery sermons of the Fourth
Gospel; in the "holy legend" as conceived by the Synoptic Gospels; in Paul’ s witness to the
effects of the Spirit (especialy inits main effect, love); in the triumphant words of Luther about
the victory over law, death, and the devil. And even in some utterances of the "theology of
crisis' (which wants to be atheology of faith exclusively) the ecstasy of the paradox and the
ascetic self-sacrifice of reason and autonomy are unmistakably present.

He who refuses to see all this and fights against the ecstatic element in religion is motivated by
ajustified fear. Heis afraid of the confusion between genuine ecstasy and artificial self-
intoxication, for not every kind of enthusiasm is a participation in the unconditioned power, not
everything that callsitself ecstasy is an experience of being grasped by thereally real. An
ecstasy that drives us away from the reality and the demands of the present is destructive, and,

iIf it pretends to be holy, it is demonic. In true ecstasy we receive ultimate power by the presence
of the ultimate; in afalse ecstasy one section of our being overwhelms the whole of our
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personality, emptying it and leaving it in a state of disintegration. Any attempt to force the
unconditioned power upon us necessarily creates a false ecstasy, for there is no way to reach the
ultimate that we can manipulate. It grasps us when and where it will, for it isalways also
darkness, judgment, and death for us. Cults, sacramental power, pure doctrines, mystical or
moralistic theologies that give us away by which we seem to grasp what is beyond grasp lead
us away from the real power of reality, from the depth of the here and now. They betray usin
trying to elevate us. True ecstasy is united with faith, and faith transcends what seems to be real,
because it is the presence of theredlly, the ultimately, real.

False ecstasy can be found in many places, even in areligion that is based on the principle of
"faith alone" and that often produces an anti-ecstatic morality, asin Protestantism. Thisrefersto
the Protestant cultus, or to what isleft of it, and even to what purports to reform and enrich it.
Protestant liturgy contains very few elements in which the ecstasy of being grasped
unconditionally is expressed. But those elements that it does contain are far removed from the
depth of the present. They do not really concern us, and, consequently, they are strange and
unreal to most of our contemporaries; it is of no use to introduce the "treasures of the past” into
our liturgiesif they are not able to express the depth of our present situation.

Thisistrue also of the spoken word, which is abundant in Protestantism, in and outside the
cultus. "Word of God" is an ambiguous term. It is often used in the sense of the written word of
the Bible. But no biblical word is the word of God for us so long as we have to give up our
historical reality in order to understand it. Not even the biblical word can reach usreligioudly if
it does not become contemporaneous. The **Word of God'’ is every reality through which the
ultimate power breaks into our present reality, a person (e.g., the Christ), athing (e.g., a
sacramental object), awritten text (e.g., the Bible), a spoken word (e.g., asermon). It isthe
greatest emergency of the Protestant churches of today that they have not yet found away of
preaching in which contemporaneity and self-transcending power are united. The ecclesiastical,
and to a great extent the biblical, terminology is removed from the reality of our historical
situation. If it is used, nevertheless, with that attitude of priestly arrogance which repeats the
biblical word and leavesit to the listeners to be grasped by it or not, it certainly ceasesto be the
"Word of God" and isrightly ignored by Protestant people. And the minister who feels himself
to be amartyr of "divine" frustration—and even becomes ecstatic about this frustration—is
guilty of alack of contemporaneity.

The noncontemporary interpretation of the Bible is based on a noncontemporary understanding
of revelation. Revelation is revelation to mein my concrete situation, in my historical redlity. If
| am asked to make aleap from my situation into a situation of past history in order to receive
revelation, what | receive is no longer revelation for me, but a report about revelations received
by others, for instance, in A.D. 30-33, by people in Palestine. Either | must become areal
contemporary of those people, which isimpossible, or something must be in the revelation
which they received that can become contemporary with me and with every historical situation.
At the same time, the denial of contemporaneity endangers the transcendent element in
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revelation. The leap from my present to a past situation is the "work" | have to do and am able
to do in order to receive revelation. In thisway revelation is dependent on mein so far as| have
to move out of my concrete historical situation into the situation in which | can meet the
"historical Jesus." Historical criticism, however, has shown that thisisimpossible, even if it
were theologically admissible. There is no way of meeting the "historical Jesus® (i.e., the
product of historical criticism) because the Jesus of whom we have reports was from the very
beginning the "Christ of faith." Thisresult of scientific honesty, religious courage, and an
indomitable desire for historical truth agrees entirely with the demands of self-transcendent
realism. It prevents theology from confusing the venerating intuition of a character of the past
with the manifestation of the unconditional in the present. He who isthe Christ is
contemporaneous, or he is not the Christ.

Self-transcending realism requires the criticism of all forms of supra-naturalism—supra-
naturalism in the sense of atheology that imagines a supra-natural world beside or above the
natural one, aworld in which the unconditional finds alocal habitation, thus making God a
transcendent object, the creation an act at the beginning of time, the consummation a future
state of things. To criticize such a conditioning of the unconditional, even if it leads to atheistic
consequences, is more religious, because it is more aware of the unconditional character of the
divine, than atheism that bans God into the supra-natural realm. The man of today, who feels
separated by a gulf from the theistic believer, often knows more about the "ultimate" than the
self-assured Christian who thinks that through his faith he has God in his possession, at |east
intellectually. A Christian who unites his supra-naturalistic belief with the continuous denial of
his historical situation (and the historical situation of many others for whom he is responsible)
isregjected by the principles of a self-transcendent realism that is always also historical realism.
Thisisthe Protestant solution of the problem: faith and reality.

16
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Chapter 6: Philosophy and T heology

(Address delivered on assuming the chair of Professor of Philosophical Theology at Union Theological
Seminary)

Philosophical theology is the unusual name of the chair | represent. It is aname that suits me
better than any other, since the boundary line between philosophy and theology is the center of
my thought and work. But has the term "philosophical theology" more than a personal
meaning? Has it an objective meaning? Isit a justified combination of words?

Some will give a decidedly negative answer to this question. Theological supra-naturalism of
Continental, as well as of American, types will denounce philosophical theology as a
contradiction in terms or, even more, as high treason against theology. On the other hand,
philosophers and theological humanists may denounce philosophical theology—although
perhaps with less fanaticism than the opposite group—as an impure mixture of two
incompatible methods of thought. They may admit the right of dealing philosophically with
religion as with any other subject. But philosophy of religion is not philosophical theology. Can
our name be defended against this double attack?

The answer isimplied in the answer to the old question of the relation between philosophy and
theology. After at least two thousand years of thought dedicated to the solution of this problem,
it isnot easy to offer anew solution. Nevertheless, it must be attempted in every generation as
long as theology exists, for the question of the relation of philosophy and theology isthe
guestion of the nature of theology itself.
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The term "philosophical theology" pointsto atheology that has a philosophical character. What
does this mean? First of all, it impliesthat there is atheology that has not a philosophical but
some other character. This, indeed, isthe case. Aslong as theological thought has existed, there
have been two types of theology, a philosophical one and—Iet me call it—a"kerygmatic" one.
Kerygmatic is derived from the New Testament word kerygma, "message." It is a theology that
tries to reproduce the content of the Christian message in an ordered and systematic way,
without referring to philosophy. In contrast to it, philosophical theology, athough based on the
same kerygma, tries to explain the contents of the kerygma in close interrelation with
philosophy. The tension and mutual fertilization between these two typesisamain event and a
fortunate one in al history of Christian thought. The fight of the traditionalists of the early
church against the rising logos-Christology, the struggle between the mystics and dialecticians
in the early Middle Ages, between Biblicism and scholasticism in the later Middle Ages,
between the Reformers and the Aristotelian scholastics, the attack of the Ritschlians on
speculative theology, and of the Barthians on a philosophy of religion—all this and much more
was the consequence of the existence of a philosophical and a kerygmatic theology. The duality
isnatural. It isimplied in the very word "theology," the syllable "theo" pointing to the kerygma,
in which God is revealed, and the syllable "logy" pointing to the endeavor of human reason to
receive the message. Thisimplies further that kerygmatic and philosophical theology demand
each other and are wrong in the moment in which they become exclusive. No kerygmatic
theology ever existed which did not use philosophical terms and methods. And no philosophical
theology ever existed—deserving the name "theology"—which did not try to explain the
content of the message. Therefore, the theological ideal isthe complete unity of both types, an
ideal which is reached only by the greatest theologians and even by them only approximately.
The fact that every human creativity hasits typological limitations makes it desirable that
theological faculties should include arepresentative of kerygmatic and one of philosophical
theology, whether the latter is called apologetics, speculative theology, Christian philosophy of
religion, or philosophical theology. The church cannot do without thistype, just as, of course, it
cannot dispense with the kerygmatic type.

It is not my task to enlarge on the nature of kerygmatic theology. The most radical attempt to
create amerely kerygmatic theology in our period has been made by Karl Barth. But he, in
contrast to some of hisfanatical pupils, is honest enough to acknowledge that he cannot avoid
philosophical language and methods completely, since even our daily-life language is shaped by
philosophical terminology and philosophical ways of thought. Neither isit my task to deal with
the difficult question as to whether there is athird type, namely, mystical theology, as has often
been suggested; or whether mysticism, as | should prefer to assert, is an element of any
religious message and therefore a substantial element in both types of theology.

Now, what is the relation of philosophy and theology and, consequently, the exact meaning of
"philosophical theology"? In order to answer this question, as far asit can be answered at all,
we must try to traverse some difficult ways of abstract thought for which | must beg your
patience.

file:///D:/rb/relsearchd.dll-action=showitem&gotochapter=7&id=383.htm (2 of 8) [2/4/03 1:40:46 PM]



The Protestant Era

Philosophy asks the ultimate question that can be asked, namely, the question as to what being,
simply being, means. Whatever the object of thought may be, it is always something that is and
not not is. But what does this word is mean? What is the meaning of being? Santayana, in a
very fine analysis of experience, derives all experience from shocks which we receive and
which disturb the smooth flux of our intuition. | think heisright. And hisinsight should be used
not only for the sake of stopping the vague and detrimental use of the word "experience" which
we find in popular philosophy and theology but aso for a more profound, more Aristotelian
description of the experience out of which philosophy is born. It is the philosophical shock, the
tremendous impetus of the questions: What is the meaning of being? Why is there being and not
not-being? What is the structure in which every being participates? Questions like these may be
late in their explicit and rational form, although they underlie the most mythological creations.
In any case they are essentially human, for man, as the German philosopher Heldegger says, is
that being which asks what being is. This question and the shock with which it takes hold of us
Is especialy human. It is the foundation of humanism and the root of philosophy. For
philosophy asks the question concerning being itself. Thisimplies that philosophy primarily
does not ask about the special character of the beings, the things and events, the ideas and
values, the souls and bodies which share being. Philosophy asks what about this being itself.
Therefore, al philosophers have developed a "first philosophy,” as Aristotle callsit, namely, an
interpretation of being. And from this they go on to the description of the different classes of
beings and to the system of their interdependence, the world. It is easy to make asimple
division between philosophy and theology, if philosophy deals only with the second realm, with
sciences, and attempts to unite their last results in a picture of the world. But philosophy, before
attempting a description of the world in unity with all kinds of scientific and nonscientific
experience, tries to understand being itself and the categories and structures which are common
to al kinds of beings. This makes the division between philosophy and theology impossible,
for, whatever the relation of God, world, and man may be, it liesin the frame of being; and any
interpretation of the meaning and structure of being as being, unavoidably has consequences for
the interpretation of God, man, and the world in their interrelations.

This concept of philosophy may be challenged from different angles. The establishment of a
first philosophy may be attacked with the popular argument that it entails areturn to old-
fashioned metaphysics. The presupposition of this argument is the magic of the syllable "meta"
in metaphysics, which, in spite of the testimony of all textbooks and lectures on philosophy that
it means the book after the physicsin the collection of Aristotelian writings, has received the
meaning of something beyond human experience, open to arbitrary imagination. But the
guestion of being, the question of afirst or fundamental philosophy, isthe question of what is
nearer to us than anything else; it iswe ourselves as far aswe are and at the same time as
human beings are able to ask what it means that we are. It istime to dismiss this abused and
distorted word "metaphysics,” the negation of which has become an excuse for aterrific
shallowness of thought, in comparison with which primitive mythology was extremely
profound.
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Another criticism may come from the claim of epistemology to be the true first philosophy. |
would admit that this claim isjustified to a great extent. Parmenides, the first and greatest of the
ontologists, knew that being and the logos of being, that is, the rational word which grasps
being, belong together, or, as we should say, that being is aways subjective and objective at the
same time. Epistemology iswrong only if it pretends to exist without an ontological basis. It
cannot do so. And thisinsight has caused the breakdown of the epistemological period of
philosophy in the last decades. Y ou cannot have appearance without a being that appears, or
knowledge without a being that is known, or experience without a being that is experienced.
Otherwise, appearance or experience become only other words for being, and the problem of
being is only stated in different terms.

Thereisathird criticism which we have to face. It may be said that there is no approach for
man to the structure and meaning of being, that what being is, is revealed to usin the
manifoldness of beings and in the world in which they all are united and interrelated to one
another. It could be said: Look at minerals and flowers, look at animals and men, ook at history
and the arts, and you will learn what being is, but do not ask for being itself above all of them.
To thiswe must answer: Y ou cannot prohibit man from asking the most human question; no
dictator can do so, even if he appears in the gown of humble positivism or modest empiricism.
Man is more than an apparatus for registering so-called "facts' and their interdependence. He
wants to know, to know about himself as thrown into being, to know about the powers and
structures controlling this being in himself and in his world. He wants to know the meaning of
being because he is man and not only an epistemological subject. Therefore he transcends and
aways must transcend the "No trespassing” signs cautiously built by skepticism and
dogmatically guarded by pragmatism. The meaning of being is his basic concern, it isthe really
human and philosophical question.

But this statement brings us to the turning-point—to the point, namely, in which philosophy
shows a kerygmatic and therefore atheological character, for thisis the task of theology: to ask
for being asfar asit gives us ultimate concern. Theology deals with what concerns us
inescapably, ultimately, unconditionally. It dealswith it not asfar asit isbut asfar asitisfor
us. In no theological statement can the relation to us be omitted. Without the element of
ultimate concern, no assertion is atheological one. As atheologian you can speak and you must
speak about everything between heaven and earth—and beyond heaven and earth. But you
speak of it theologically only if you show how it belongs to our final concern, to that which
decides about our being or not being in the sense of our eternal, ultimate meaning and destiny.
Thisisthe truth in the much misunderstood assertion that theology is a practical discipline. If
"practical” isunderstood in contrast to theoretical, that statement is entirely wrong, sincetruthis
an essential element in what concerns us ultimately. If "practical” means that theology must
deal with its subject always asfar asit concerns usin the very depth of our being, theology is
practical. But since by popular distortion the word "practical” has received an antitheoretical
flavor and since the Ritschlian school created that definition of theology in order to cut off
theology from philosophy, sacrificing truth to morals, it is more adequate to use another term,
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for instance, to use with Soren Kierkegaard the word "existential." Existential is what
characterizes our real existencein all its concreteness, in all its accidental elements, inits
freedom and responsibility, initsfailure, and in its separation from its true and essential being.
Theology thinks on the basis of this existential situation and in continuous relation to it. Asking
for the meaning of being, theology asks for the ultimate ground and power and norm and aim of
being, asfar asit is my being and carries me as the abyss and ground of my existence, it asks for
the threatening and promising power over my existence, for the demanding and judging norm of
my existence, for the fulfilling and rejecting aim of my existence. In other words: In asking for
the meaning of being, theology asks for God. In asking for the powers and structures
congtituting the being of self and the world, their interrelation and their manifol dness, theology
asks for the appearance of the ground, power, norm, and aim of being in these realms of being.
It asks for the way in which man receives or resists the appearance of his ultimate concern. It
asks for the way in which nature reveals or hides what concerns us ultimately. It asks for the
relation of what concerns us historically to what concerns us ultimately. In other words, it asks
for the divine and demonic powersin ourselves, in our world, in nature, aswell asin history.
Thisisexistential thinking; thisis theology. But now we have again reached a turning-point,
this time the point in which theology shows its philosophical character. Dealing with the
meaning of being as far as it concerns us ultimately, dealing with man and the world, with
nature and history, as far as our ultimate concern appears in them, we must know the meaning
of being, we must know the structures and powers controlling the different realms of existence.

We have searched for the object or question of philosophy, and we have discovered that a
theological element, an ultimate concern, gives the impulse to philosophy. We have searched
for the object or question of theology, and we have discovered that a philosophical element is
implied in theology—the question of the meaning and structure of being and its manifestation in
the different realms of being. Philosophy and theology are divergent as well as convergent.
They are convergent as far as both are existential and theoretical at the sametime. They are
divergent as far as philosophy is basically theoretical and theology is basically existential. This
Is the reason that philosophy is able to neglect its existential basis and to deal with being and
beings asif they did not concern us at all. And thisis the reason that theology is able to neglect
its theoretical form and to become mere kerygma. But as theology always has created a
philosophical theology, so philosophers always have tried to reach existential significance, to
give a prophetic message, to found a sect, to start areligious-political movement, or to become
mystics. But in doing so they were philosophical theologians and were considered as such by
followers and foes. Most creative philosophers have been theological in this sense. Only
noncreative philosophy cutsitself off entirely from its existential basis. It hasin its hands the
shell, not the substance, of philosophy. It is school and not life and therefore not philosophy, but
the trading of old philosophical merchandise.

Both philosophy and theology become poor and distorted when they are separated from each

other. Philosophy becomes logical positivism prohibiting philosophy from dealing with any
problem which concerns us seriously—political, anthropological, religious—a very comfortable
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flight of philosophical thought from the tremendous realities of our period. Or it becomes mere
epistemology, always sharpening the knife of thought but never cutting, because cutting toward
atruth that concerns us demands venturing courage and passion. Or it becomes history of
philosophy, enumerating one philosophical opinion of the past after the other, keeping itself at a
noble distance, faithlessly and cynically— a philosophy without existential basis, without
theological ground and power. In the same way theology, denying entirely its philosophical
concern, becomes as poor and distorted as philosophy without atheological impulse. Such a
theology speaks of God as of abeing beside others, subject to the structure of being as all

beings are, stars and men and animals, the highest being but not being itself, not the meaning of
being and therefore a merciful tyrant limited in power, who may concern us very much, but not
ultimately, not unconditionally; whose existence, doubtful asit is, must be argued for as for the
existence of anew chemical element or a disputable event in past history. Or such atheology
separates man from nature and nature from man, the self from its world and the world from the
self to which it belongs. It must do so because it does not know of the powers and structures of
being which control man and nature, the world and the self, subjecting both to tragedy and
working in both for fulfillment. The unity of being between man and nature is more basic than
their difference in consciousness and freedom. A theology that is unable to understand this
necessarily oscillates between moralism and naturalism. But being is more than nature and more
than morals.

All thisis not supposed to be a challenge to a genuine and consistent kerygmatic theology. It is
said only against atheology that is not kerygmatic enough to restrict itself from the use of a
shallow popular philosophy or that is not philosophical enough to accept the fundamental
concepts of aserious first philosophy.

We have found a convergence and a divergence between theology and philosophy with respect
to the question asked by both of them. There is another convergence and divergence with
respect to the way the question is answered by both of them. The meaning of being manifests
itself in the logos of being, that is, in the rational word that grasps and embraces being and in
which being overcomes its hiddenness, its darkness, and becomes truth and light. Truth in
Greek isaletheia, "what is not hidden." In the word—the logos—being ceases to be hidden; in
the rational form being becomes meaningful and understandable. Being and the word in which
it is conceived cannot be separated. Therefore, wherever beings are, thereislogos of being, a
form and structure in which its meaning is manifest. But, although logosisin every being, it is
outspoken only in that being which has the word, the rational word, the worth of truth and
light—that is, in man. In man the meaning of being can become manifest because man has the
word revealing the hiddenness of being. But, although every man has the word of truth
potentially, not every man has it actually and no man has it perfectly. Therefore, philosophy
asks for the way in which man can find the revealing word, the logos of being. Only in avision
can afew elect find it, Parmenides answers. Only noble aristocratic souls are able to look into
the infinite depth of the soul, Heraclitus indicates. Only he who is guided by a blessed demon
can make the right decisions, Socrates confesses. Only for the initiated does the idea appear and
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the darkness of the cave in which human reason is enclosed disappear, Plato prophesies through
the mouth of Diotima. Only those who are free citizens can reach the happiness of pure
intuition, Aristotle asserts. Only afew wise men reach the state of reason in which the logos of
being can reveal itself, the Stoics pronounce. Only in one man—the Christian philosophers
continue—has the logos appeared completely, full of grace and truth. Thisisthe point in which
the convergence of philosophy and theology is most powerful. It was a theological impulse that
drove al these philosophers to a statement about the concrete situation in which the logos of
being can appear. An existential concern isinvolved in al those limiting assertions. And, on the
other hand, it is a philosophical concept in which the theology of logos expressesits
unconditional concern about the message of Christ. Therefore, philosophical theology isand
must be logos-theology, while an exclusively kerygmatic theology, like that of Barth, denies the
logos-doctrine.

| stopped naming philosophers who have asked the question as to the place where the logos of
being is manifest. One could continue up to the present. For the medieval philosophers, the
Christian church isthe only place where the logos appears at its very center. For the mystics
from Plotinus to Spinoza and for all mysticsin India, it isthe mystical and ascetic elevation
over al beings in which the logos of being itself appears. For the philosophers of the modern
Enlightenment in all European countries, it isthe third and final period of history only, in which
the educated and well-balanced man has grown mature for reason. For Fichte, only the blessed
life and, for Hegel, only the fulfillment of history guarantee truth. For Mar, it isthe
participation in the proletarian struggle and the victory in this struggle in which mere ideol ogy
Is overcome by truth. In all these men, especially in Marx, the question of the place in which the
logos of being appears istaken serioudy. In all of them theological passion, existential asking,
isobvious. In face of this cloud of philosophical witnesses, those school—and
textbook—yphilosophers who pretend that philosophy is merely a matter of learning and
intelligence vanish into complete insignificance, even if they constitute a larger number than
those mentioned. There is no philosophy deserving the name without transformation of the
human existence of the philosopher, without his ultimate concern and without hisfaith in his
election for truth in the place to which he belongs.

But here also the divergence must be stated. Philosophy, although knowing the existential
presuppositions of truth, does not abide with them. It turnsimmediately to the content and tries
to grasp it directly. Inits system it abstracts from the existential situation out of which they are
born. It does not acknowledge any bondage to special traditions or authorities. It transcends
them in asking for being itself beyond all singular beings, even the highest, even the asker
himself. Philosophy asks on the existential basis of the Greek city-state and the religion of
Apollo and Dionysus; but it asks for truth itself and may be persecuted by them. Philosophy
asks on the existential and concrete basis of the medieval church and civilization. But it asks for
the truth itself and may become martyred. Philosophy asks on the existential and concrete basis
of bourgeois or proletarian society and culture. But it asks for truth itself and may be expelled.
Philosophy, in spite of its existential and concrete basis, turns directly to the meaning of being.
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Thisisitsfreedom, and this brings it about that a thinker who intentionally subjects himself to
ecclesiastical or national or class bondage ceases to be a philosopher.

Quite differently, the theologian is bound to the concrete and existential situation in which he
finds himself and which is not only the basis but aso the subject of hiswork. As atheologian he
Is bound to the appearance of the logos after he has acknowledged its appearance at a special
gpace in aspecial time. As atheologian he deals with the transformation of existencein man’s
individual and social existence, he deals with what concerns us ultimately. As a theologian he
cannot transcend his existential situation either in apersonal or in asocial respect. His faith and
the faith of his church belong intentionally to his thought. Thisistrue of the philosophical, as
well as of the kerygmatic, theologian. But the philosophical theologian, as a Christian, tries to
show in hiswork that the existential situation of the Christian church is, at the same time, the
place where the meaning of being has appeared as our ultimate concern. In other words, he tries
to show that Jesus as the Christ is the logos.

The methodological way in which this must be done cannot be explained here. It cannot be
shown how conflicts between special forms of philosophy and the Christian message might be
overcome if they are not rooted in ultimate existential decisions. Thisis amatter for concrete
elaboration. Neither can it be shown why, in a philosophical theology, philosophy must provide
the concepts and categories and the problems implied in them, to which theology gives the
answers drawn from the substance of the Christian message. | only want to give the following
indications: Philosophical theology deals with the concept of reason and the categories
belonging to it and leads to the existential problem implied in reason, to which the answer is:
revelation. Philosophical theology deals with the concept of being and the categories belonging
toit, and it leads to the existential problem implied in being, to which the answer is. God.
Philosophical theology deals with the concept of existence and the categories belonging to it
and leads to the existential problem implied in existence, to which the answer is. the Christ.
Philosophical theology deals with the concept of life and the categories belonging to it and
leads to the existential problem implied in life, to which the answer is: the Spirit. Philosophical
theology deals with the concept of history and the categories belonging to it and leads to the
existential problem implied in history, to which the answer is: the Kingdom of God. Thisisthe
task and the way of philosophical theology following from the basic definitions given above. It
Is a permanent work, going from century to century as philosophy goes on and the life of the
church goes on. The end of this kind of philosophical theology would be the end of the
universal claim of the Christian church, the end of the message that Jesusis the Christ. What
has appeared as our ultimate existential concern has appeared at the same time as the logos of
being. Thisisthe fundamenta Christian claim and the infinite subject of philosophical
theology.

15
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Chapter 7: Nature and Sacrament

No other question in Protestantism has from the beginning offered so much difficulty as hasthe
guestion of the sacraments, and no other has received such uncertain answers. Thisis no mere
accident, for the whole protest of the Reformation was in fundamental opposition to the
sacramental system of Catholicism. Indeed, al sides of the Protestant criticism may be
Interpreted as an attack of the Protestant spirit upon the Catholic tendency to a sacramental
objectivation and demonization of Christianity. The teachings of the Reformed churches
represent the most thoroughgoing application of this principle of Protestantism. The famous
answer of the Heidelberg Catechism to the effect that the Mass is "an accursed idolatry"
expresses the vigorously antidemonic attitude of the Reformed churches in their battle against
the Roman Catholic view of the sacraments. Luther broke with Zwingli, because Zwingli’ s
hostile attitude toward the sacraments was strange to the mystical element in Luther’ s faith
(though Luther did not him self succeed in working out a clear and consistent theory of the
sacraments). The situation in the church today reflects the same tensions. Many ministers who
arein aposition to judge the situation as it really is remark with anxiety the "death of the
sacraments." Nor are strong countertendencies visible, not even in theology. Y et the problem of
the sacramentsis a decisive one if Protestantism isto cometo itsfull realization. A complete
disappearance of the sacramental element (not the same thing, be it noted, as the particular
sacraments) would lead to the disappearance of the cultus and, finally, to the dissolution of the
visible church itself. For this reason Protestantism must deal serioudly with the whole
sacramental aspect of religion, an aspect that is fundamental for an understanding of the way in
which Protestantism can gain a strong historical form. The aspect of the question with which we
shall deal hereis, in spite of itsimportance, often neglected. It is the problem of the relation
between nature and sacrament. Bearing in mind the concrete situation in which we find
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ourselves, | should like to begin with an analysis of the two sacraments till alivein
Protestantism and of the significance of the word in itsrelation to them.

|. The Sacrament of Baptism

We begin with baptism not only because it is the basic sacrament but also because it isthe
easiest to analyze. The sacrament of baptism has only one element, and this element isasimple
element, water. It is through water that baptism becomes a sacrament. Without water there
would be no baptism. But, on the other hand: "Without the Word of God, the water is simply
water and no baptism." This statement from Luther’ s Catechism raises a whole series of
profound theological and historical problems. Among these problems we must first ask the
guestion as to what is meant by the phrase "simply water.” And if water as such isto be
described as "simply water," why use water at al? Why is not the "Word of God" sufficient
without water, why need there be a sacrament? There are three possible answers to this
guestion, which is the question concerning the natural element in the sacrament.

The first answer gives a symbolic-metaphoric interpretation of the element. It considers water
asasymbol, say, for purification or for drowning or for both together and speaks of the dying of
the old, the unclean, and the resurrection of the new, the pure. On this interpretation, sprinkling
by water or baptism by immersion serves the purpose of setting forth in an understandable
picture the idea that is expressed aso by the accompanying word. The act of baptism isthusa
visible representation of the idea of baptism. Obviously, other pictorial actions could serve as
representation of the same idea, such as passing through fire, going down into a cave and the
like, as are, in fact, familiar in votive ceremonies or in the mystery religions. The use of water
may also have arational motivation, on the ground that water is easy to use, or it may have
some justification in the fact of itstraditional use. But neither of these explanations suggests
any necessary, intrinsic relationship between water and baptism.

The second answer may be characterized as the "ritualistic” interpretation of the element. Here
it is asserted that the relation between water and baptism is merely accidental. The connecting
of the two is dependent on a divine command. Because of this command, water acquiresits
sacramental significance as soon asit is employed in the properly celebrated rite of baptism. A
residue of this conception, which is fundamentally nominalistic in character, is evident in the
Protestant claim that the sacrament had to be instituted by Christ himself according to the
biblical reports. The ritualistic conception does not even hint that there might be an intrinsic
relationship between water and baptism.

The third answer gives aredlistic interpretation of the element. It explicitly raises the question
as to whether there is not a necessary relationship between water and baptism. It questions
Luther’ s view that water is"simply water," although accepting his repudiation of the magical
conception of the sacraments. A special character or quality, a power of itsown, is attributed to
water. By virtue of this natural power, water is suited to become the bearer of a sacral power
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and thus also to become a sacramental element. A necessary relationship between baptism and
water is asserted. This realistic conception seems to me to be adequate to the true nature of the
sacrament. It rejects the idea that there is a merely arbitrary connection between the idea and the
material element.

|1. The Sacrament of the L ords Supper

The analysis of the Lord’ s Supper is much more difficult and complicated. To begin with, we
have here two perceptible elements, bread and wine. In the second place, neither of these
elementsis an original natural element; both are rather the result of an artificial changing of
natural products. In the third place—and this is the most important poi nt—the two together
represent the body of Christ, the basic element of the Lord’s Supper. And in the fourth place,
whereas the body of Christ as a body belongs to nature, as a transcendent body it is beyond
nature.

The meaning of the Lord's Supper as a sacrament isthat it is the sacramental appropriation of
the exalted body of Christ. The human body is the highest creation of nature, containing within
itself al other natural elements and, at the same time, surpassing them all. The eating of areal
body is, of course, out of the question. The anthropophagism of a primitive cultus had already
been eliminated by the antidemonic struggles of early religious periods. And the body of Jesus
Christ, in so far asit existed at a particular time in history, is obviously inaccessible to us.

But it isjust this body that becomes accessible to us through the fact that it has become
transcendent. It remains a body; it does not become spirit; it becomes rather a"spiritua™ body.
Assuch it isaccessible. But as such it lacks perceptibility. It lacks the natural element without
which areal celebration of the sacrament isimpossible. The problem is solved by substituting
organic substances for the body, substances that nourish the body and that have the form of
artificially prepared means of nourishment. That is, in place of the body we have the elements
that nourish the body.

We may now make use of the various interpretations of the sacrament which we have derived
from our analysis of baptism. If we apply the results of this analysis to the elements of the
Lord's Supper, first, to the basic element of the Supper—the body of Christ—it is evident that
the body of Christ can be understood only by means of the third, the realistic interpretation.
What isit supposed to symbolize? The spirit of Christ? In that case we should be attempting to
symbolize black by white. The body of Christ itself iswhat isreferred to. A natural reality is
elevated to transcendent, divine meaning. Participation in the divine power is a participating
aso in the divine power in nature. It seemsto me asif Luther’s (logically absurd) theory of the
ubiquity of the body of Christ was an attempt to give expression to thisidea

It isamore difficult question if we try to determine the precise significance of the secondary
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elements, the bread and wine. The Catholic doctrine of transubstantiation is the simplest answer
to the question. Through transubstantiation, the bread and the wine—the secondary
elements—are in substance annulled and replaced; there remains only one element, the body of
Christ, which, by means of the transubstantiation, assumes the bread and wine into its own
mode of being. Among Protestants, on the other hand, the independence and separate character
of the secondary elements are maintained. Hence the question asto their significance is all the
more difficult, and especially the question as to the reason for the choice of just these elements.
A ritualistic conception of the sacrament would center attention upon the words of institution,
for ostensibly they contain a command of Jesus. The command would be responsible for the
linking-together of the primary with the two secondary el ements, and thus the association of the
body of Christ with bread and wine would be explained as the mere accident of a historical
situation. But this interpretation would practically eliminate the primary element of the Lord’s
Supper, the exalted body of Christ; for neither the pouring and drinking of the wine nor the
breaking and eating of the bread have any symbolic relation to the transcendent Christ, although
at least the breaking of the bread is a clear and adequate symbol for the event on Golgotha.
Beyond this the ritualistic interpretation cannot go. The realistic interpretation, on the other
hand, can explain bread and wine as representing the natural powers that nourish the body and
support in the human body the highest possibility of nature. They point to the presence of the
divine saving power in the natural basis of all spiritual life aswell asin the spiritual life itself.

[11. The Word and the Sacrament

The classical combination "word and sacrament” means, in the first place, "the word as well as
the sacrament.” Next it signifies, "the sacrament through the word." And it has often been used,
especially in Protestantism, as "word without sacrament.” This variety of implicationsis
Inevitable so long as the two concepts are understood as being qualitatively contrasted or, more
concretely expressed, so long asit is denied that the word by itself can have a sacramental
character. But there is no justification for such adenial. Theword is, first of all, a natural
phenomenon. As such, it can, like other natural elements, become a part of aritual act in which
it functions as the bearer of atranscendent power: it can become sacramental.

The word as breath, as sound, as something heard, is a natural phenomenon. At the same time,
however, aword is the bearer of a meaning. There are two possible ways of understanding the
relation between the word as a natural phenomenon and the word as a bearer of meaning. The
one possibility isto deprive the word of itsintrinsic power and to deny any essential relation
between the word and the meaning it bears. The power, the significance, the penetrating force
of words is then attributed to the meaning which could be expressed as well by other words.
The words are thought of as arbitrarily interchangeable. The other possibility isto consider the
sound and the meaning as bound together in such away that the natural power of words
becomes the necessary bearer of its power of meaning, so that the one is not possible without
the other. Where thisis asserted, words by their natural power are potential bearers of a
transcendent power and are suitable for sacramental usage.
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Sacramental words that definitely exhibit this character are to be found in Protestantism in
connection with the administration of the sacraments and also in the pronouncing of the words
of absolution. In these cases the following questions arise: Are the words that are here used only
signs that indicate and communicate a meaning? Or are they words in which sound and

meaning are so united that the speaking of the words, and therefore the natural process of
speaking as such, has a power through which they can become bearers of atranscendent power?
If the second question is answered in the affirmative, arealistic interpretation of the sacramental
word would be implied, and the ritualistic conception, which traces the words back only to
commands, as well as the symbolic-metaphorical interpretation, which makes words only empty
tokens, would be precluded.

We have shown in our analysis of the two Protestant sacraments, as well as of the words used in
them, that the "realistic” interpretation alone provides an adequate explanation of their nature.
We must, however, raise the question as to whether such an interpretation is logical and
justifiable and as to what significance its application would have for atheory of the sacraments
and for the shaping of the cultusin Protestantism. Above all, we must ask: What conception of
nature isimplied in such arealism and how can it be shown that such a conception of natureis
necessary?

V. Ways of Interpreting Nature

The concept of nature has a number of very different meanings, depending upon what it is
contrasted with. The formal concept of nature contrasts the natural with everything nonnatural
(the unnatural or the supernatural). It therefore also includes soul and mind as results of natural
growth. The material concept of nature contrasts the natural with everything in which freedom
Isinvolved. The concepts antithetical to the material concept of nature are spirit and history.
Theology places a negative value-judgment upon the natural in the formal sense, which is
viewed as corrupted, sinful, and fallen, in opposition to the supernatural, which is the redeemed,
the restored, the perfected. In this study we are concerned with nature in its material sense as
the bearer of sacramental meaning and power.

The conception of nature that we find earliest in history, so far as we have knowledge of it, is
the magical-sacramental conception. According to it, everything isfilled with a sort of material
energy which gives to things and to parts of things, even to the body and the parts of the body, a
sacral power. The word "sacral" in this context, however, does not signify something in
opposition to the profane. Indeed, at this phase of cultural development the distinction between
the sacred and the profane is not a fundamental one. The natural power in thingsis, at the same
time, their sacral power, and any commerce with them is always both ritualistic and utilitarian.
One could characterize this primitive view as pan-sacramentalism, but, if thisis done, one must
remember that what we today call the "sacramental” is not thought of by the primitive mind as a
separate or special religious reality. The primitive man holds to a magical interpretation of
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nature; the technical control of reality is supposed to be effected without reference to what we
call natural law." The control of reality is accomplished through the operations of magical
energy without using the circuitous methods of rational manipulation. It should be pointed out,
however, that there has never been amerely magical relation to nature. The technical necessities
somehow always assert themselves and create certain areas in which rational objectivity
prevails.

When this occurs, generally the magical view of nature disappears and is replaced by the
rational -objective attitude. Only when the latter view of nature is reached may we speak of
"things" in the strict sense, that is, as entities completely conditioned. Mathematical physics and
the technical control of nature based on it are the most impressive and the most consistent
expressions of thisview. Nature is brought under control, objectified, and stripped of its
gualities. No sacramental conception can find aroot in this soil. Nature cannot become the
bearer of atranscendent power, it can at most be an image of it, awitness to it. But the rational -
objective view of nature is also never fully applicable. The qualities of things resist any attempt
at their complete eradication. Even in the structure of the atom there is something primordial, a
Gestalt, an intrinsic power. And the highly complicated machines created by the applied
sciences are, in many ways, analogous to the basic organic forms; they can gain anew magical
power over the minds of those who serve them.

The technical attitude toward nature and its merely quantitative analysis have been opposed
since the times of Greek philosophy by the vitalistic interpretation of nature. Here an immediate
power of being is attributed to things. Everything, the whole world-process, is envisaged as an
expression of life: éan vital, "the vital urge,” the "creative power of life," and the like are the
characteristic phrases used. The modern Gestalt theory has given unexpected scientific
confirmation to these ideas. But vitalistic philosophy goes beyond thisjustified protest. Even
the mind is subjected to the principle of unbroken vitality and is branded as a sort of disease and
fought against as a degenerate form of life. In this vitalistic philosophy nature recoversits
power again, but it is a power without meaning; and power without meaning is ultimately
impotent. Sacramental trends on the basis of the "vitalistic" philosophy of nature can be seenin
the attempts of some semipagan movements to re-establish the symbolism of the religions of
nature by using elements and forms of the natural world (fire, water, light) as powerful in
themselves without relationship to spirit and transcendence.

The symbolic-romantic interpretation of nature attempts to give back to nature its qualitative
character, its depth, its meaningfulness, by interpreting nature as a symbol of the spirit. The
power of thingsis the power of soul or spiritin them. It is clear that this providesrich
possibilities for the symbolic interpretation of sacraments. In the place of pan-sacramentalism
we have here a pan-symbolism. But it should be pointed out that this view is very little aware of
the real structure of nature. It gives us the creations of an arbitrary imagination. The
guantitative, calculable "nature" of physicsis certainly not overcome by it; only subjective
Imagination has been added. For this reason the symbolic-romantic interpretation of nature
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cannot provide a solid basis for a new theory of the sacrament.

The unsatisfactory character of all the interpretations of nature mentioned thus far drives usto a
view which we may call "new realism,” aterm in which elements of the medieval and of the
modern use of the word "realism" are united. Thinkers like Schelling and Goethe and Rilke in
our day, have proposed this way of penetrating into the depth of nature. We must follow them
with the means of our present knowledge of nature and man. The power and meaning of nature
must be sought within and through its objective physical structures. Power and physical
character, meaning and objective structure, are not separated in nature. We cannot accept the
word of mathematical science as the last word about nature, although we do not thereby deny
that it isthefirst word.

The power of nature must be found in a sphere prior to the cleavage of our world into
subjectivity and objectivity. Life originates on alevel which is"degper" than the Cartesian
duality of cogitatio and extensio ("thought" and "extension"). It was the wish of the vitalistic
interpretation of nature to reach thislevel. But a philosophy of life that deniesintellect and
spirit has deprived life of its strongest power and its ultimate meaning, as even Nietzche
realized when he said: "Spirit islife which itself cutteth into life." The difficult problem for all
attempts to reach the uncleft level of redlity isthe necessity to penetrate into something
"nonsubjective" with categories of a subjective mind and into something "nonobjective" with
categories of objective reality. This necessarily falsifies the pictures, which can be corrected
only by astrict understanding of the indirect, symbolic character of terms used for the
description of the power and meaning of nature.

A redlistic interpretation of nature such as we have outlined would be able to provide the
foundation of a new Protestant theory of sacraments. But this alone is not sufficient. No
sacrament, in Christian thought, can be understood apart from its relation to the new being in
Jesus as the Christ; and, consequently, no sacrament can be understood apart from history.
Nature, in being adapted to sacramental use in Christianity, and especially in Protestantism,
must be understood historically and in the context of the history of salvation. Obviously, there
are historical elementsin nature. Nature participates in historical time, that is, in the time that
proceeds in an unrepeatable and irreversible way. The structure of the cosmos, of atoms, of
stars, of the biological substance, is changing in an unknown direction. Although the historical
element in nature is balanced with the nonhistorical one (the "circle of genesis and decay," the
self-repetition in nature, the circular movement which dominated Greek thinking), Christianity,
following old mythological visionsin Persiaand Israel, decided for the historical element and
included nature in the history of salvation.

If natureisinterpreted in this realistic and, at the same time, historical way, natural objects can
become bearers of transcendent power and meaning, they can become sacramental elements.
The Protestant criticism against any direct magical or mythological use of nature as the bearer
of the holy is heeded. Nature, by being brought into the context of the history of salvation, is
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liberated from its ambiguity. Its demonic quality is conquered in the new being in Christ.
Nature is not the enemy of salvation; it does not have to be controlled in scientific, technical,
and moral terms or be deprived of any inherent power, in order to serve the "Kingdom of God,"
as Calvinistic thinking isinclined to believe; rather, nature is a bearer and an object of salvation.
Thisisthe basis for a Protestant rediscovery of the sacramental sphere.

V. Examples of the Realistic I nter pretation of Nature

We shall now give some examples of the realistic interpretation of nature. Thiswill be difficult
because the apprehension of the inherent powers of nature is not a possible task for rational
discourse. Other methods of approach must be employed, and these methods are not conclusive
because they permit us to do little more than point to something the acknowledgment of which
cannot be forced. Our task is made a little easier, however, because, in spite of all our
rationalistic education, certain elements of the realistic interpretation of nature are still present
In our minds, consciously and subconsciously.

In all times and even in Christian lands the feeling that certain numbers have a peculiar quality
of their own has had an astonishing power. In the first place we must mention the number 3, for
the mystical quality of this number has, more than its logical nature, contributed to the idea of
trinity from the time of Origen to that of Hegel. We can still understand the quite different
significance of the number 4 and the cubic perfection which it has connoted since Greek
classicism. We can till sense something of the tension and richness suggested by the number
12. The ambiguity of such intuitions finds expression in the valuation of the number 7, partly as
holy, partly as evil. Christianity, of course, cannot accept the valuation of anything natural as
evil in itself, because "being as being is good"—an evaluation that Augustine rightly derives
from the idea of creation. This refersto numbers as well asto all other natural objects, whether
they are, in the present stage of the world, useful or dangerous for men. They become evil in the
context into which they may enter and which is dependent on finite freedom. Yet all these
Intuitions are residues, and any attempt by occult means to recover them in their power can
scarcely be successful. Probably the real significance of numbers for us has to do with a quite
different aspect of the matter, namely, the mystery of infinite numbers and their relation to the
finite.

We are still sensitive to the natural power residing in certain elements in inorganic nature. The

four elements of the old philosophy of nature—of which water is particularly significant for us,
because of its use in baptism—have always exercised a strong power over men, even when we
have made a conscious effort to guard against it. Depth psychology offers a partial explanation
for this phenomenon. It points out that water, on the one hand, is a symbol for the origin of life
in the womb of the mother, which is asymbol for the creative source of all things, and that, on

the other hand, it is a symbol of death—the return to the origin of things.

A residue of former awareness of the powers of nature liesin the idea of the "precious’ stone
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(Edelstein); clearly, the word precious here is not to be interpreted either in aesthetic terms
(beautiful) or in terms of price or technical quality. (Recall the "magic tales" about the power of
precious stones and also the use of precious stones in the Apocalypse.)

The metaphysics of light in medieval philosophy shows a surprising unity of physical
knowledge and mystical intuition. The "light" in this theory is the forerunner of the modern
electrodynamic analysis of matter, and, at the same time, it is the symbol of the divine form, as
manifest in al things. The romantic philosophy of nature tried to penetrate into the qualitative
power and spiritual meaning of light but was not able to bridge the gap between poetic
imagination and scientific research.

Goethe was more successful in this respect in his famous doctrine of colors and in hisfight
against Newton’ s quantitative-dynamic theory of light and color. In this controversy (whichis
not yet decided, even on the level of physics) the quantitative-technical interpretation of nature,
represented by Newton, clashed with the qualitative-intuitive attitude toward nature, represented
by Goethe. Goethe was passionately interested in what we have called the "power" of colors,
their spiritual meaning and effect. Theology should seriously consider this problem. The
development of Christianity from the Byzantine through the high medieval to the Protestant
epoch is mirrored in the use of colors for pictures and churches. The "gold" of the Byzantine
basilicas and of the early Gothic paintings expresses the mystical-transcendent feeling of this
period. For "gold" isnot acolor in the scale of natural colors; it is, so to speak, the
transcendence of mere color and therefore the adequate expression for transcendence as such. In
contrast to this, the stained windows of the cathedrals let the natural light in, but in a broken
way and in the most intensive colors. The metaphysics of light and the stained windows
correspond with each other. In the Protestant churches (in so far as they are genuine and not
simply Gothic or Byzantine imitations) the light of day streams through unstained windows,
adding to the intellectual atmosphere, but this often makes the distinction between school and
church difficult to observe.

The myth of Paradise (the Garden of Eden) shows the "power" of vegetative life, represented by
the trees and their significance for Adam. They are bearers of divine powers, such as eternal life
and the knowledge of the good and evil forcesin all things. In the transcendent fulfillment,
according to the Apocalypse, there will be the tree of life, by whose |eaves the nations will be
heal ed.

The "power" of animals can be seen in afourfold direction. The animal can become a symbol of
intense energy, as, for example, the bull, the lion, and the eagle in religious symbolism. Second,
it can become the most vivid symbol for the demonic in nature, as expressed in the serpent and
the demonic animal figures and gargoyles of Gothic sculpture. The demonic "power" of animals
appears in a shocking way in the experience of the "guardian of the threshold" in occultism, a
phenomenon that might be characterized as man’ s intuition of himself in abhorrent animal
forms. In the light of this experience we can easily understand the offensive quality of abusive
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epithets drawn from the names of animals. The strong reaction against such names may be
explained as an unconscious assertion of the validity of the epithet and, at the sametime, asa
deep inner resistance to this very assertion. Animals—thisis the third direction in which their
"power" can be seen—are most important for religious sacrifices. They replace and represent
the sacrifice of man which the gods or God rightly demand; and so an animal, the lamb, can
symbolize the great sacrifice on Golgothain al Christian art and literature. The fourth point
which can be made about the "power" of animals shows the tragic limitations of their power.
Mystics and romantics have discovered that something like melancholy is expressed in the face
of the animal, afeeling of frustration and bondage in the service of vanity, as Paul has called it.
According to such poetic-philosophical vision, nature generally and the animals especialy have
failed to reach the freedom and spirituality which are the heritage of man.

The sense of the meaning and power of the human body has never been lost, despite the
influence of mechanistic biology and medicine. In the human body all the potencies of nature
are concentrated, but in such away that they transcend their lower forms and rise to alevel of
freedom. In the human body nature enters history. The coming of the Kingdom of Heaven is
accompanied by the healing of the human body. The Christ is, as Jesus repliesto the Baptist, to
be recognized by his power of healing. The disciples receive the gift of healing, because it
belongs to the new being. In the body of the Christ nature is united with history. In the "center
of history" nature reaches its fulfillment in the body which is the perfect organ and experience
of the Spirit. This, of course, isthe basis of the Lord’ s Supper as a sacrament.

The examples given so far deal with the power and meaning of natural objects. No realm of
such objects s, in principle, excluded from a sacramental consideration. But, beyond this,
power and meaning can be found in situations and configurations of nature. We refer to the old
and also to the new belief that such complexes express something which can be "read" out of
them. The most famous example of this belief isthe astrological interpretation of nature. In our
estimate of it we must distinguish two elements:. the genera presupposition of the
Interdependence of all parts of the universe and the cosmic determination of the individual
being, on the one hand; the method of deciphering and calculating special forms of this
dependence, on the other hand. While the latter has no convincing methodological foundation,
the former isimplied in the very concepts of cosmos or universe and in the philosophical, as
well as the theological, presupposition that everything participates in the ground and structure
of being and, consequently, can and must be understood in unity with the whole.

The power inherent in natural configurationsis also visible in the rhythms of certain recurring
events, like day and night, summer and winter, seedtime and harvest, and also in the rhythms of
human life, such as birth and puberty, work and rest, maturity and death. The power inherent in
these rhythms of nature hasin all times given rise to their use as bearers of sacral power. Most
rites of initiation or consecration and many of the great festivals have their origin here. An
awareness of the power in these rhythms of nature still plays an important role in Jewish and
Christian historical thinking and in their idea of a history of salvation. The syncretizing of the
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pagan with the main Christian festivals has its roots in the historical-realistic interpretation of
nature in Christianity.

These examples, which could be augmented almost indefinitely, must suffice. But one natural
process—the most important for the Protestant attitude toward nature—must be given
considerable attention, namely, the "word." Like al other objects and complexes in nature, the
word had originally amagical significance. It had a power in itself as, for instance, the holy
word Omin India; the incantations and charms all over the world; and the remnants of this basic
feeling in the liturgical formulas of the Christian churches. Indeed, the sense of this power has
been so great that any suggested change in certain of these words would meet the most fanatical
religious resistance. This fact showsthat it is not the meaning as such, which could be
expressed in different ways, but the inherent magical or quasi-magical power that isdecisive. In
direct contrast to the magical word we have the "technical” word as it employed, for instance, in
commercial trade-names. We find the best examples of thistype in artificial words, such as, for
example, "Socony," "A and P," and "C.1.0.," or in the attempt of Esperanto to create a purely
utilitarian means of communication. The same meaning could be just as well expressed by some
other combination of sounds. Y et it should not be overlooked that a cleverly selected
commercial trade-name possesses a suggestive force and does eventually acquire a new power.

The word as a device of aesthetics transcends both the magica and the technical word, although
it isultimately rooted in the magical use of words—we still speak of the "magic of poetry." But
the magic of a poem is mediated by the aesthetic form in which sound, rhythm, and meaning are
united. Since the end of the nineteenth century a struggle has been directed against the
banalization of the aesthetic word in poetry and prose. "Banal" is a characterization for words
that have lost their original power by daily use and abuse or by the disappearance of an
originaly powerful meaning embodied in them. Nietzsche, Stefan George, Rainer MariaRilke,
and many others tried to save language from this sort of degeneration. They fought a desperate
and not always successful fight against the disintegration of language as a spiritual power in a
world of mass communication and of continuous lowering of the spiritual level. Movements of
liturgical reform have worked in the same direction in Catholicism as well asin Protestantism.
But it is not enough to rediscover and use the language of periods that possessed greater power
of spiritual expression than ours does. It is necessary to find expressions adequate to our own
situation, words in which the transcendent meaning of reality shines through a completely
realistic and concrete language, the language of self-transcending realism. On this ground alone
can Protestantism create a new sacramental word.

There are many other realms and elements of nature whose relation to sacramental thinking
could be discussed. The examples given so far are offered to show away in which
Protestantism in its cultus, aswell asin its ethos, could reach a more affirmative attitude toward
nature. The lack of such an attitude has greatly contributed to the rise of an anti-Christian
naturalism which has not only scientific but even stronger emotional roots: the religious
devaluation of nature has been answered by a naturalistic devaluation of religion.
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VI. Sacramental Objects

Any object or event is sacramental in which the transcendent is perceived to be present.
Sacramental objects are holy objects, laden with divine power. From the point of view of the
magical interpretation of nature, any reality whatsoever may be holy. Here the distinction
between "the holy" as divine or as demonic, as clean or unclean, is not yet known. At this stage
the unclean and the holy can still be looked upon asidentical. The significance of prophetic
criticism liesin the fact that it dissolves the primitive unity between the holy and thereal. To
the prophets the holy is primarily a demand. Nothing can be holy apart from the fulfillment of
the law. Holiness and purity are brought together. The "unclean" is eliminated from the idea of
the holy. To the extent to which this process takes place the original sacramental interpretation
of nature disappears. The holy is now transformed into an unconditional demand, transcending
any given reality. Nature as such is deprived of its sacred character and becomes profane.
Immediate intercourse with nature no longer possesses religious significance. Ritualistic
demands are transformed into ethical (and utilitarian) demands. Neverthel ess, the sacramental
attitude does not lose its power. Indeed, it can never entirely vanish from the consciousness.
Unless the holy has some actudlity, its character as a demand becomes abstract and impotent. In
Hegel’ s view that the "idea" is not lacking in the power to realize itself we can still discern a
residue of the sacramental attitude, in contrast to the antisacramental, critical, and moralistic
attitude of the Enlightenment. If this holds true for the secular sphere, it isall the more true for
the religious sphere. No church can survive without a sacramental element. However effectively
prophetic criticism serves to make impossible an absol ute reliance upon the holy as present,
however effectively it opposes every fixation and every objectification of the sacrament, it
cannot do away with the sacramental background; indeed, prophetic criticism itself is possible
only by virtue of this background. Just as Old Testament prophecy in its vehement attack upon
the demonic sacramentalism into which the old worship of Y ahweh had fallen continued to hold
to the sacramental idea of the covenant between God and nation, so the Protestant fight against
Roman Catholic sacramentalism remained bound to the Scripture as an expression of the
presence of the divine in Jesus Christ. Any sacramental reality within the framework of
Christianity and of Protestantism must be related to the new being in Christ. No Protestant
criticism would be conceivable in which this foundation was denied.

But if the presence of the holy is the presupposition of any religious reality and any church,
including the Protestant churches, then it follows that the interpretation of nature in sacramental
termsis also a presupposition of Protestantism, for there is no being that does not have its basis
in nature. This holds true also for personality. If the holy is seen as present in a personality, if
the personality shows that transparence for the divine which makes the saint a saint, then thisis
expressed not only in his spiritual life but also in his whole psychological organism, in "soul
and body." The pictures and sculptures of the saints would be meaningless without the
presupposition that their sainthood is expressed in their bodies and especially in their faces,
Sainthood is not moral obedience but "holy being," a substance out of which moral and other
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consequences follow. The "good tree" precedes the "good fruit." But where the "holy being" is
accepted as the "prius’ of the holy act, there the basic principle of all sacramental thinking is
also accepted: the presence of the divine, its transparence in nature and history.

VII. Protestantism and Sacrament

Protestant thinking about sacraments must not revert to amagical sacramentalism, such as has
been preserved by Catholicism down to our own time. No relapses to a pre-prophetic or pre-
Protestant attitude should occur on Protestant soil.

Thismeans, first of all, that there can be no sacramental object apart from the faith that grasps
it. Apart from the correlation between faith and sacrament, there can be no sacrament. From this
it follows that a sacrament can never be made into a thing, an object beside other objects. The
intrinsic power of nature as such does not create a sacrament. It can only become a bearer of
sacramental power. Of course, without such a bearer there can be no sacramental power, the
holy cannot be felt as present. But the bearer does not in and of itself constitute the sacrament.
Moreover, we must remember that for a Christian the idea of a purely natural sacrament is
unacceptable. Where nature is not related to the events of the history of salvation its status
remains ambiguous. It is only through arelation to the history of salvation that it isliberated
from its demonic elements and thus made eligible for a sacrament. However, their relationship
does not deprive nature of its power. If it did, that would mean that being itself would be
destroyed; for the intrinsic power of thingsistheir power of being, and for them to be without
power would mean that they were without being. When the term "being" is employed other than
as an abstract category, it means the power to exist. To say that the world has been created isto
say that power of being has been given to the world. And the world retains this power, eveniif it
Isdemonically distorted. It is not because of an alleged powerlessness of nature that Christianity
cannot recognize purely natural sacraments; it is rather because of the demonization of nature.
In so far, however, as nature participates in the history of salvation, it is liberated from the
demonic and made capable of becoming a sacrament.

It could be inferred from this that the Protestant interpretation of nature would attribute
sacramental qualities to everything. No finite object or event would be excluded as long as it
was the bearer of atranscendent power and integrally related to the history of salvation. Thisis
true in principle, but not in our actual existence. Our existence is determined not only by the
omnipresence of the divine but also by our separation from it. If we could see the holy in every
reality, we should be in the Kingdom of God. But thisis not the case. The holy appears only in
special places, in special contexts. The concentration of the sacramental in special places, in
special rites, isthe expression of mans ambiguous situation. The holy is omnipresent in so far as
the ground of being is not far from any being; the holy is demonized because of the separation
of the infinite ground of being from every finitereality. And, finally, the holy is manifest in its
power to overcome the demonic at special places, ultimately at one place, in Jesus as the Christ.
The danger of this situation is that the "specia places," the peculiar materials, the ritual
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performances, which are connected with a sacrament claim holiness for themselves. But their
holiness is a representation of what essentially is possible in everything and in every place. The
bread of the sacrament stands for al bread and ultimately for all nature. Thisbread initself is
not an object of sacramental experience but that for which it stands. In Protestantism every
sacrament has representative character, pointing to the universality of the sacramental principle.

The representative character of sacramental objects and events does not imply, however, that it
Is possible to create a sacrament arbitrarily or that these objects or events are interchangeable at
will. Sacraments originate when the intrinsic power of a natural object becomes for faith a
bearer of sacramental power. Sacraments cannot be created arbitrarily; they originate only by
virtue of historical fate. All sacramental realities depend upon atradition which cannot be
abandoned arbitrarily or exchanged with some other tradition. But it can be destroyed by
prophetic criticism. Most of the sacramental features of the Catholic tradition have been
radically questioned by Protestantism; indeed, they have been abandoned on Protestant soil.
And the process of reduction has not stopped with this. In the course of its history Protestantism
has become so indifferent to sacramental thinking that even the two remaining sacraments have
lost their significance, with the result that only the word has retained a genuinely sacramental
character. In therevival of Reformation theology in our day, the word plays an immenserole,
whereas the sacraments play no role whatsoever. It isfairly evident that the Protestant
sacraments are disappearing. To be sure, they can still have along life ssmply because of the
conservative character of al sacral forms. And then, too, renaissances of one sort or another are
by no means beyond the range of possibility. But the one thing needful is that the whole
Protestant attitude toward the sacraments be changed. Of primary importance for such a
development is a new understanding of the intrinsic powers of nature which constitute an
essential part of the sacraments. We need also to realize that the word has its basis in nature,
and hence that the usual opposition between word and sacrament is no longer tenable. We must
recognize the inadequacy of "Protestant personalism™ and overcome the tendency to focus
attention on the so-called "personality” of Jesus instead of on the new being that he expressesin
his person. We must consider the unconscious and subconscious levels of our existence so that
our whole being may be grasped and shattered and given a new direction. Otherwise these
levels will remain in a state of religious atrophy. The personality will become intellectualistic
and will lose touch with its own vital basis. The phenomenal growth of secularism in Protestant
countries can be explained partly as aresult of the weakening of the sacramental power within
Protestantism. For this reason the solution of the problem of "nature and sacrament” istoday a
task on which the very destiny of Protestantism depends. But this problem can be solved only
by an interpretation of nature which takes into account the intrinsic powers of nature. If nature
loses its power, the sacrament becomes arbitrary and insignificant. Of course, the power of
nature alone does not create a Christian sacrament. Nature must be brought into the unity of the
history of salvation. It must be delivered from its demonic bondage. And just this happens when
nature becomes a sacramental element.

31
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Chapter 8: Theldea and the Ideal of Personality

Personality isthat being which has power over itself. Every finite being has a special power, a
special vitality, and a meaningful structure. It has a unique form that expresses in a unique way
the creative ground of its being aswell as of all being. And it has a special higher or lower place
in the context of all things, according to the power it represents in the whole of reality. This
power of being, of action, reaction, and expression, is given to everything with its very
existence. It isits nature, that which makesit what it is—this and nothing else. The sameistrue
of that reality out of which personality grows. In spite of the special character of thisreality, it
is like everything else, something given, a nature with a unique power and form. We call it
"person” and attribute to it the capacity of becoming personality. Only on the basis of that kind
of being which we acknowledge as a person in our social evaluations can personality develop.
"Person” in this sense is not alegal concept (a corporation can be alegal person); itisamoral
concept, pointing to a being which we are asked to respect as the bearer of a dignity equal to our
own and which we are not permitted to use as a means for a purpose, because it is purposein
itself. Thisisthe basis of personality, the individual human being, the person who alone among
al beings has the potentiality of self-determination and, consequently, of personality.

Personality isthat being which has the power of self-determination, or which isfree; for to be
free means to have power over one' s self, not to be bound to one' s given nature. Thisis the root
of the eternal problem of freedom, that he who isfreeis so asthis special individual with his
special nature, law, and form to which he is subject, and which he expresses and transcendsin
every persona act. It isthe same reality, the human individual, the person, who is bound to his
nature and to the whole of all nature and yet who controls his nature, thus being in it and above
it at the same time. The depth of the problem of freedom is this cleavage in the same being; it
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exists and yet it isrelated to its existence by determining it. We can understand thisonly by a
sharp awareness of the way in which we act and determine ourselves. The academic discussions
concerning the freedom of the will use concepts that are inappropriate to the act of self-
determination as we experience it in every decision. They are inappropriate because, while
referring to human beings, they use the pattern of a"thing with qualities." If man is considered
an object and nothing more than an object, the question of freedom is answered beforeit is even
asked. And the answer is negative, whether it is expressed in deterministic or in indeterministic
terms, for indeterminism is just as far removed from the experience of self-determination as
determinism is. Freedom cannot be explained in concepts taken from areality that isthe
opposite of freedom. Freedom can be described only in concepts that point to the experience of
actual self-determination.

Personality can also be defined as that individual being which is able to reach universality.
Freedom is the power of transcending one’s own given nature; but it would not be real freedom
if theindividual merely exchanged its peculiar nature for another one. Freedom is not the power
of transmutation, and personality is not the power of a constant change of attitude, as some
romanticists have believed. They surrendered the basis of all freedom, the unique person, the
incomparable individuality. Through a universal empathy they were apparently able to
understand everything, the remotest past and the strangest forms of life. Something of thisis
still effectivein our historical relativism which can appreciate everything and cannot decide for
anything. But the result is not freedom, it is emptiness and cynicism. It is not self-determination
but loss of one’s self. And the final outcome is ayearning for something definite and
authoritarian, to which the romantic pseudo-freedom is sacrificed. In earlier romanticism it was
the authority of the Catholic church which gave security and content; today it is any strong
authoritarian system in which the romanticists of our time take refuge. But personality cannot
develop on this basis. The freedom of personality is not freedom from one' s individual nature
for the sake of another one or none at all; it is freedom for universality on the basis of
individuality. Personality isthat being in which the individual is transformed by, and united
with, the universal structure of being.

If we call "world" the structural unity of an infinite manifoldness, personality and world may be
understood as correlative concepts. Man alone has aworld, while al living beings, including
man, have an environment. But man transcends any given environment in the power of the
universal forms and structures of reality which make him a person and make the whole of being
aworld, a"cosmos." Confronting aworld, man becomes a definite self; and, being a definite
self, he can confront aworld. This basic correlation describes the structure of the redlity in
which man lives, it makes him a person and a potential personality. The correlation of
macrocosm and microcosm which was so important for the thinking of Greek and Renaissance
philosophy expresses this interdependence of personality and the universal structure of being.
Through confronting the macrocosm, the persona self becomes aware of its own character asa
cosmos, and by being a microcosm the personal self is able to apprehend the macrocosm, the
world as world. Human freedom is a function of this structural interdependence of self and
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world, of microcosm and macrocosm. Man can become a unity and totality in himself, because
he faces aworld that is aunity and totality. And man has aworld that is a unity and totality
because he is a unity and totality in himself. But, at the same time, man is a part of hisworld
and the world is a part of him. He is both separated from and connected with hisworld, free
from it and bound to it. As a personality, heis closed in himself, and, as having aworld, heis
open to everything. This tension between being "closed" and being "open" characterizes the
development of every personality. The more the openness prevails, the more the personality is
in danger of remaining bound to the "mother-womb™ of the cosmic whole. The more the
closedness prevails, the more the personality isin danger of losing its creative ground and the
fulness of life. It is obvious that the danger of the Protestant humanist development of
personality, especially on Calvinistic soil, isthat of separation, while Catholicism, especially of
the Greek Orthodox type, isin danger of losing, or never reaching, afully developed personal
life. Generally speaking, we can attribute the predominance of "openness' to the mother-type of
religion (the sacramental type), while the rise of strongly "closed" personalities is connected
with the father-type of religion (the theocratic type).

The description given so far has not taken into consideration a basic element in the development
of personality, namely, the unconditional demand addressing itself to every potentia

personality to become an actual personality. Without this element, personalities would develop
in the same way as other natural processes—by accident or by necessity. The result of such a
process would not be personality but merely another part of nature. The cosmos would devour
itsown children. Therefore, it is not left to the arbitrary decision of the individual self whether

it wants to become a personality. The individual cannot escape the demand to rise above its
natural basis, to be free, to become personality. Any attempt to escape this demand confirms the
demand by the disintegration which the escape produces in the person. The unconditional
demand to be free does not come from outside man, it is not a strange law to which heis
subjected by atyrannical god or a despotic society or a psychological mechanism; it isthe
expression of his own being, of the ground and aim of his existence. Personality, the possession
of control over one’'s self, isrooted in the structure of being as being. The depth of redlity is
freedom, the ultimate power of being is power over itself. And the individual personality isthe
place within the whole of being where this becomes manifest and actual. The unconditional
character of the demand to become personal is the ethical expression of the ontological structure
of being itself. Thisisthe religious foundation of the idea of personality. "Vitalistic" philosophy
Iswrong because it does not penetrate into the level of being in which personality isrooted. It
penetrates only into the vital basis of personality but not beyond it. And philosophical
"personalism" iswrong because it does not see that personality is not something given but
something which has reality only in afree self-realization on the basis of a pre-personal vitality.
Only in thislatter way isthe idea of personality established in its religious sanctity, its ethical
dignity, and its ontological profundity. Every religious denia of thisidea, every ethical misuse
of the personal power in us and others, every ontological dissolution of the wholeness of
personal existence, isdemonic in its character and destructive in its consequences. The practical
and theoretical acknowledgment of personality is an intrinsic element of the Christian message
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and the Protestant principle.

The experience of the ultimate power and meaning of the personal is expressed in myth and
dogma whenever they symbolize the unconditional, the ground and abyss of all beings, in
personalistic terms. This kind of symbolism is indispensable and must be maintained against
pantheistic, mystical, or naturalistic criticism, lest religion and with it our attitude toward
nature, man, and society fall back to the level of a primitive-demonic pre-personalism. The
danger of the persona symbol is only that its symbolic character may be forgotten and that a
judgment about the depth and meaning of reality may be transformed into ajudgment about a
special being beside or above us, the existence and nature of which is a matter of proof or
disproof. If this takes place, the ground of things itself becomes a thing, a part of the world, and,
if it claims absoluteness, it becomes an idol. Facing such an idol, we may revolt and attempt to
assume its place, or we may surrender our freedom and dignity as personalities.

Having established and interpreted the idea of personality in its different implications, we now
confront a fundamental alternative. It is presupposed that personality isthat being which has
power over its own being. Thisleaves two possibilities for any personal life. Either the power of
being or the power over being prevails. In the first case, freedom, autonomy, and self-control
are weakened or lost and pre-personal elementstry to conquer the personal center; but, at the
same time, abundance of life, vitality, connection with all powers of being, and dynamic
movement increase. Nothing is finished, nothing is subjected to a strict form, life is kept open.
In the second case the fulness of life, its natural strength, is weakened or completely repressed;
but, at the same time, concentration, self-control, discipline, stability, and consistency are
created. Few creative possibilities remain, no "chaos" isleft, life has ceased to be open. Since
the second type has been promoted as the "ideal of personality”, we can say that the conquest of
the contemporary ideal of personality in the name of the eternal idea of personality is the aim of
the following analyses.

From several possible approaches to the problem of personality we choose three basic issues
that have special significance in the present cultural situation. They are: the relationship
between personality and things, the relationship between personality and community, and the
relationship between personality and soul. This third consideration is the most fundamental one,
on which the other two are dependent, for "soul™ in the sensein which it is used here designates
the prepersonal, vital, unconscious, and collective ground out of which the personality grows. In
each case we shall try to carry the analysis to the point where the religious question will become
pressing—the question of the ultimate meaning of personality and its relation to the different
realms of reality. And we shall ask this question with special reference to the solutions that have
been offered and that should be offered by Protestantism.

|I. Personality and Thing

The question of the relationship between personality and thing has been dealt with less
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frequently and less passionately than has the question of the relationship between personality
and community. And yet it is an equally important problem, and it has become increasingly
fateful for the man of today.

The primitive magical interpretation of reality is based on an experience of the intrinsic power
of things. For the primitive man things have a kind of numinous or sacral quality. This gives
them a tremendous significance for his whole existence. He feels them always as forces capable
of fulfilling or destroying, of shattering or saving, hislife. He approaches them with ritualistic
methods. Even when he tries to use them, heis bound to their power, their wilfulness, and their
protection. Heis a part of them, having alimited power of his own but no superiority in
principle. He himself isa smaller or greater power among a system of powers to which he must
adapt himself.

All this changes when the system of powersis replaced by the correlation of self and world, of
subjectivity and objectivity. Man becomes an epistemological, legal, and moral center, and
things become objects of his knowledge, hiswork, and his use. They become "things" in the
proper sense of the word—mere objects, without subjectivity, without power, of their own.
They lose their numinous power, their sacral quality. They are no longer able to fulfill and to
save, nor are they able to destroy and to pervert. Nothing divine and nothing demonic isleft in
them. They have become means for the personality and have ceased to be ends in themselves.

The process by which things cease to be powers and become mere things has several sources.
The first source to be mentioned is the religion of the Old Testament, especially of the prophets.
All things are subjected to the God who is their creator. They have no power of their own; they
have no sacral quality in themselves. All the numinous power is transferred to the God who
aoneis God. And this God is the God of righteousness, demanding of everyone the fulfillment
of the law and denying to everyone any sacred power. Things are means for the fulfillment of
the divine commandments, or they are mirrors of God's creative power besides which thereis
no other creativity. From the very beginning of Greek philosophy things are deprived of their
sacral power when all power is attributed to the transcendent ground of things. In Plato the
inherent power of thingsisin some way re-established, not in time and space but in the cosmos
of eternal essences. Theideal of personality is described in terms of elevation above the real
things, in terms of the intuition of their essences. The history of Greek scul pture shows the same
development. A continuous process of secularization deprives the gods, men, and things of their
divine-demonic substance. They become natural objects presented for aesthetic enjoyment but
not for adoration or communion. Lutheran Protestantism has deprived things of their inherent
power by making the center of the personality the place where God meets man. Things as we
encounter them are "ordered by God." We simply have to accept them in obedient fulfillment of
our duties and, for secular Protestantism, in using them efficiently. In Luther himself this
attitude is somehow balanced by his great intuition of God’ sirrational acting in nature and
history and by his own resistance to anything resembling law. But later, after the victory of a
rational interpretation of nature, philosophy as well as theology on Lutheran soil lose this
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insight. The philosopher Fichte calls nature “the visible medium for the fulfillment of duty."
And in the theology of Wilhelm Hermann nature appears only as the obstruction to the
development of human personality. Just through its fight against nature the Christian
personality becomes what it ought to be, and the belief in God is based on the support that he
givesin this struggle. In Calvinism things are made powerless, in order to be subjected to the
control of the Kingdom of God. They are supposed to serve its divine-human purposes after
they have lost their ecstatic quality, their magic power, and their divine-demonic fascination.
Wherever remnants of an "ecstatic” attitude appear, they are considered as idolatry and are
looked on with abhorrence. All this has led, on the one hand, to a strong antisacramentalism, to
an extreme devaluation of things, and, on the other hand, to a most impressive elevation of
domineering personalities, contemptuous of nature and things. The secular consequence of this
attitude— though in a somehow moderated form—appears in modern bourgeois society and its
valuation of natural science and of technical transformation of nature. Not things as such in
their quality, in their hierarchy and intrinsic power, are the objects of knowledge but those
elements of reality which can be calculated and used for utilitarian purposes. For the sake of
their technical use things are deprived of their inherent meaning. The world as a universal
machine is the myth of the modern man, and his ethos is the elevation of the personality to the
mastery of this machine. These different ways of depriving things of their power in the name of
theideal of personality have merged in the present stage of industrial society and determine the
spiritual outlook of our day.

A conspicuous expression of this attitude toward thingsisto be seen in the way in which
applied art uses them and shapes them. The form given to houses, furniture, and all kinds of
objects of our daily useis not derived from their inherent power and practical meaning; rather,
it is forced upon them from the outside. First, they exist, and then an alleged beauty is put upon
them. The lines and colors of most things used for commercial manufacture do not express the
true nature of the material of which they are made, nor do they express the purpose for which
they are produced. They do not express anything except the bad taste of a society that is cut off
from the meaning and power of things. The streets of our cities and the rooms of our houses
give abundant and repulsive evidence of the violation of thingsin our technical civilization. In
every ornament produced by this attitude, in the method of trimming things which are supposed
not to be beautiful in their genuine appearance, falsehood, facade, and aesthetic betrayal are
manifest. That isthe necessary result of the loss of vital contact with things.

The present demand for a"new realism" is directed against this distorted subjectivity. It is
significant that this demand was first made by technology, athough the technical use of things
had deprived them of their inherent power more radically than anything else had. Technical
products resist arbitrary shapes to alarge degree. The machine piston permits no ornaments. It
hasitsintrinsic beauty in itstechnical perfection. Many of the spiritual leadersin architecture
and the applied arts have realized this situation, and they are trying to rediscover the inherent
power and beauty of the materials they use and of the products they create. They want to unite
themselves with the things, not in order to exploit them but in an attitude of devotion and in the
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spirit of eros. They are trying to create a new relationship that is based not on violation,
willfulness, and arrogance on the part of man but on his desire for community with the power of
things. Thistrend is not confined to afew leaders. It is alarge and strong movement, struggling
for aesthetic honesty and a new creative dealing with the subpersonal world. The more this
movement has advanced, the more it has been realized that everything has levels that transcend
scientific calculability and technical usefulness. No thing, not even iron and concrete, is
completely determined by its ability to serve utilitarian purposes. Everything has the power to
become a symbol for the ground of being,” which it expressesin its special way. It is not merely
a"thing" but a part of the universal life which, at no point, is completely deprived of freedom,
of that freedom which in the personal life comesto its own.

The distortion of the relationship between personality and thing appears not only in the
subjection of things to personality but also in the subjection of personality to things. Man who
transforms the world into a universal machine serving his purposes has to adapt himself to the
laws of the machine. The mechanized world of things draws man into itself and makes him a
cog, driven by the mechanical necessities of the whole. The personality that deprives nature of
its power in order to elevate itself above it becomes a powerless part of its own creation. Thisis
not an accusation of the machine in the sense of reactionary romanticism; for the machine, like
everything that participates in being, is not without an element of individual form, as its most
passionate servants often say. They view and feel it sometimes as aliving being, with which
they have some kind of community and for which they are ready to sacrifice much—and not for
merely utilitarian purposes. A new conception of the relation between man and tool, evenin
large-scale production, an interpretation of the meaning of man’s control of things within a
larger religious framework— all this could reduce the slavery of man to the immense machine
of mass production and mass consumption. But this possibility istoday prevented from
realization by forces outside the relation between personality and thing. While the machine
takes from the manual worker and upon itself all purely mechanical phases of production, this
achievement is largely offset by economic tendencies that are dependent on the possessors of
economic power (seethe later discussion of the relationship between personality and
community).

Personality and thing are united in the "work™ in which the power of the thing is discovered and
affirmed by the personality and in which the power of the personality isimprinted on the thing.
This mutual reception of the personality by the thing and of the thing by the personality means
the "fulfillment" of both of them. In creative work the actual freedom of personality and the
potential freedom of nature are united. The personal power of self-determination and the
determined power of things meet in the form of our work. Thisisthe ethical justification of a
full devotion to work, even if it implies the surrender of afully developed cultural personality.
But a sacrifice is also demanded of things:. for the sake of ahigher unity in which they are
forced to enter, they must be restricted in their own natural power. This sacrifice laid upon
things in every human dealing with them corresponds to the sacrifice laid upon the personality
In every creative work. Both have to give up some of their potential power in order to reach a

file:///D:/rb/relsearchd.dll-action=showitem&gotochapter=9&id=383.htm (7 of 15) [2/4/03 1:40:57 PM]



The Protestant Era

higher, actual power by entering a new creation. Such considerations are especially significant
for our dealing with those living beings, which, although excluded from personal existence,
show in their spontaneous reactions an analogy to human self-determination. Here especialy is
valid what must be said generally about the relationship between personality and thing—that it
IS, in principle, amutual service. The true work is a mutual fulfillment, the false work, a mutual
violation of personality and thing. The "ideal of personality” in the sense in which we have to
conguer it, leads to the exploitation of things and the mechanization of personality; the "idea of
personality,” as we have to claim it, leads to mutual fulfillment of thing and personality.

[11. Personality and Community

Subpersonal beings can be subjected and appropriated by the personality without an absolute
resistance from their side. But personality cannot be appropriated at all. It is either destroyed as
personality, namely, in its power of self-determination, or it is acknowledged and made a
member of acommunity. The permanent resistance of every personality against any attempt to
make it athing, to appropriate it and deprive it of its self-determination, is the presupposition
for the rise of personality as such. Without this resistance of the "thou" to the "ego," without the
unconditional demand embodied in every person to be acknowledged as a person in theory and
practice, no personal life would be possible. A person becomes aware of his own character asa
person only when he is confronted by another person. Only in the community of the | and the
thou can personality arise.

Community, however, transcends personality. Community has a special quality, a power of
being of its own, which is more than the mere aggregate of all the personalitiesin the
community. It has alife of its own, which can sustain personality but which can also do
violence to it. Because of this, a situation arises within the community which corresponds to the
relationship between personality and things. In the primitive ritualistic conception of social life,
the social groupings, like family, rank, neighborhood, tribe, and ritual community, have a sacral
power by which the individual is absolutely subordinated to the community and by which his
self-determination is swallowed up in the all-embracing unity of the group. His development
into a personality is restricted and often destroyed by the community; yet the community, at the
sametime, givesto himitslife, its fullness and depth, its meaning and content. It is not the
individual but rather the tradition—the stream of life that runs through the generations, the
sacred custom, the sacral law—that creates and sustains the community. The individual is
protected, but only in so far as heisamember of the community. The purpose of the
community is not to foster the welfare of the individual but rather to maintain and to strengthen
the life of the group, including present and future. The individual is ameans, and only as a part
of the whole is he an end.

The rise of personality to conscious self-determination occurs when the individual transcends
his social ties and subordinations. This can happen in avariety of ways—through the
unconditional demand of areligion of law that holds every individual responsible; through the
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rational criticism of old social structures and the rise of an autonomous culture; through the
nominalistic dissolution of social and spiritual unities; through the Protestant appeal to the
individual in matters of conscience; through the Calvinistic belief in individual predestination;
through the democratic attempt to form a society on the basis of individual reason. In these
ways personality becomes the bearer and goal of social life. It subjects the social realitiesto its
own purposes, precisely as it does with the world of things. The sacral powers which had united
the society are now secularized and deprived of their meaning. The socia groups lose their
power to crush and to mutilate personality, but they also lose their power to create and protect
it.

A process of socia disintegration starts, in which first the community and then the personality
is deprived of its spiritual substance. But, since there is no vacuum in social life any more than
in nature, other powers enter the space left by the disintegration of the original socia unity,
especially economic factors, psychological mechanisms, sociologica constellations. The
personality, after having undermined the community, is undermined itself, even though it be
legally recognized and even though, it is aware of ethical demands. The present situation gives
abundant evidence of this statement.

Every community is founded on a hierarchy of social powers. According to the sacral
interpretation of communal life, the socially powerful personality is the representative of the
power inherent in the community itself. The power of this personality does not originate with
him as an individual. It is determined by the function he performs for the whole group. Thisis
the original meaning of the idea of the divine vocation of kings. Personal brilliance is not
decisive (though it is not excluded if it does not endanger the sacred structure of the whole).
The representative of power, even if not especially fitted to wield it, is protected by the
"place"—in a certain sense the "sacred" place—that he keeps. The power does not have a
private character, it is not created by successful competition between isolated individuals, and
consequently it does not produce the opposition of other isolated individuals. Power obtained by
birth or sacred succession is silently acknowledged and symbolically expressed. (This, of
course, is astructural analysis, not an empirical description. Actually there are always
deviations and disturbing trends.)

Therise of personality—in the different ways mentioned above— undermines the sacred
degrees of power. Person is equal to person with respect to the most significant "power,"
namely, that of being a person and consequently a potential personality. Thisimpliesthe
demand for equality in law and for the abolition of sacred privileges. Freedom in the sense of
social and spiritual self-determination is fought for. Not the group but the personality is the goal
of the group life. Each individual is supposed to have the same opportunity for personal
development. But social power does not cease to exist; it belongs to every political structure.
And, if it isnot amatter of sacred hierarchies, it tends to become a matter of individual will to
power. But a domination based on the struggle of strong individualsis lacking in objective
responsibility and representative symbolism. The mass of people who are naturally (though not
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legally) excluded from any serious competition become mere objects of this kind of domination.
They are subjected to it, but they do not acknowledge it inwardly. They do not feel that it
represents the whole to which they belong. Such atype of social power has a private, profane,
naturalistic character, but it is equally coercive for those who are dominated and for those who
dominate by subjecting themselves to the rules of the power game. This form of private,
objectively irresponsible domination (though exercised often by very responsible personalities)
has prevailed in the latest period of Western civilization, above all in the economic field. From
the economic field this form of power conquered the political realm by the increasingly
powerful apparatus of public communicationsin press, radio, movies, etc.

This situation places a heavy compulsion upon the ruling economic group. It forces them to
stake their whole personal existence on the struggle for economic survival in the universal
competition, in obedience either to the laws of the market or to the monopolistic control of the
market. They become parts of a dynamic natural force that drives them with or against their will
and deprives them of afull human development in their personal life. The poverty of mind and
spirit of many of the great economic leaders stands in a surprising contrast to the immense
power that is concentrated in their hands. Sometimes this lack of personal growth isthe result of
a conscious sacrifice; usually it is the consequence of a mixture between social compulsion and
personal will to power.

For those who are mere objects of domination this situation means the complete loss of self-
determination, it means for them the bondage to the inescapable laws of the business cycle, the
horror of permanent insecurity—the other side of the freedom of contract, a spiritual emptiness
produced by concentration on the needs of the daily life and by the ever present demon of
anxiety. The most significant implication of this development is the fact that labor becomes a
commodity which can be bought at will and for any purpose. The relation between man and
work, as described earlier, is destroyed. The work ceases to be a meaningful part of life,
although it determines the whole life of the worker. The technical mechanization is especially
meaningless and depressing for anyone who has not even the consciousness that he contributes
to the well-being of the whole group. He cannot have this awareness under normal
circumstances, since he must produce for the profit of those who are in power and since his own
share in the goods produced is determined by the laws of the market or by the restrictive
activity of the monopolies.

The situation in the economic and political realms has strict analogies in the educational and
cultural realms. In asocia structure of hierarchical character the spiritual form which the
individual receives depends upon the degree of social power that he represents. Education
shapes the personality in a concrete but limited way, according to the social place in which the
individual finds himself through birth and tradition. The purpose of education in this stage of
social development isto introduce the new generation into the meaning and reality of the group,
itslife and its symbols. The ideals determining the education are the traditional ideals of the
community, and there is no attempt to go beyond to universal ideals. Autonomous personalities
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are not permitted to grow. It isthe spirit of the group that provides form and meaning, on the
one hand, limits and exclusiveness, on the other.

In the degree to which personalities rise over and against this structure of society, new cultural
forms are created with a quite different character. They are no longer the expression of a
concrete spiritual substance, but they try to express the human as such. They strive toward
universality according to the correlation of personality and world. In comparison with the
concreteness and exclusiveness of the more collectivistic stages, the humanistic cultureis
abstract, even when embracing all the concreteness of the past.

There are two elementsin the rise of the humanistic personality which demand consideration,
the personality as such, on the one hand, and its spiritual content, on the other. The rise of
personality hasin itself atremendous significance for the history of culture. It istheway in
which mankind realizes the unconditional meaning and value of personality. The humanistic
ideal of personality contains as its depth and permanent truth the acknowledgment of the eternal
Idea of personality. Thisisits greatness and its indestructible validity. Therefore, theology
should be more careful than it usually isin its manner of confronting Christianity with
humanism. This applies especially to recent revivals of the struggle between Luther and
Erasmus by the neo-orthodox theology. But Luther’ s assertion that man’swill isin bondage to
demonic structures is meaningful only if man, in his essential nature, isfree. Luther’s (as well
as Paul’ s and Augustine’s and Aquinas’) statement loses its profundity and its paradoxical
character if it isidentified with philosophical determinism. Only a being that has the power of
self-determination can have a servum arbitrium, a"will in bondage," because a being without
the power of self-determination has no arbitrium (" capacity of decision") at all. Humanism, of
course, if it is nothing more than humanism, does not understand the paradox of the classical
Christian doctrine (as much Catholic and Protestant teaching does not either). It does not
understand that the Christian doctrine of the bondage and the liberation of man (of sin and
grace) speaks of alevel of experience which is not even touched by the philosophical statement
of man’s essential freedom. In so far as humanism has fought for this freedom, which makes
man man and gives him the dignity of being the image of God and the microcosm, humanismis
an indispensable element of Christianity.

This leads to the question of the content of the spiritual life of the autonomous personality.
What are the principles of its self-determination? What content is to be received in the unity of
the humanist personality? The answer can only be: the world as the universe of meaningful
forms, for the self-determining personality confronts the world in itsinfinite possibilities of
creative interrelationship. Thus the humanistic ideal of the completely formed personality
arises. Humanism has created the ideal of a personality in which, on the basis of a definite
individuality, all potentialities of man’s spiritual being are actualized as much as possible. And
thisideal controls modern ethics, culture, and education. It has created most impressive
personalities in the European Renaissance, in German classicism, in Anglo-Saxon religious
humanism. But it has also devel oped dangerous consequences, not by accident but by its very
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nature. The humanistic ideal of personality tends to cut the individual off from his existential
roots, from the social group, its traditions and symbols. It tends to make him abstract-universal
and detached from any concrete concern: everything interests, nothing affects. Thereis no
unconditional concern, demanding, directing, and promising; there is no ultimate meaning, no
spiritual center. This, of course, isthe result of along development in which the latent religious
power of humanism has evaporated by secularization and naturalistic reduction.

The most disintegrating consequence of the victory of the humanistic ideal of personality isthe
fact that the latter can be appropriated only by a social class that has the external prerequisites
for such an abstract universalism. And even within the class that is able to receive and to
mediate this humanistic education, only asmall élite use it for a development of their
personalities, while the majority adopts the ideal only as a condition for their belonging to the
ruling class and not for the sake of giving form to their personalities. But even worse isthe
consequence of the humanistic "ideal of personality” for the large masses of people. They
participate in it only by receiving unconnected pieces of the humanistic culture through the all-
powerful means of public communication and as a matter of detached interest or subjective
thrill. Even this kind of adult indoctrination is not without some value. It liberates people from
al kinds of narrow provincialism and opens world horizons. But, on the other hand, it tendsto
destroy the sources of concrete experiences and individual formations. It produces a general
level of normality and mediocrity above which even more intelligent and creative peoplerise
only with great difficulty. This situation is the opposite of what the humanistic ideal of
personality intended. And out of this situation the contemporary reaction against not only the
ideal but also the idea of personality has grown, namely, the passionate desire for areturn to the
primitive level. But now it appearsin naturalistic terms as the Fascist ideal of a new tribal
existence. Therise of the personality above the community isfollowed by afall of the
personality below the community.

Many movements revolt against this situation, for instance, socialism, the youth movement,
romantic nationalism. They all fight for anew community. Indeed, "community" (the German
word Gemeinschaft has richer connotations) has become a program and catch-word for the
longing of awhole generation. But a continuous frustration of all these attempts proves the
power of the structure against which they struggle: the ideal of personality, the reality of
mechani zed masses, the emptiness and deformation of innumerable individuals, the dominance
of auniversal economic machine which isthe fate of the masses aswell as of every single
person. Some of these opposing movements were themselves too much infected by the spirit of
their enemy, as was the case with socialism and political nationalism. Or they did not see the
power and world-historical significance of the period the end of which they demanded and
prophesied, as was the case with the youth movement and all forms of romanticism, religious
and secular. The few who try to find the depth and meaning of life within and through the actual
structure of our society and culture do so silently and with the consciousness of the preliminary
character of everything they are doing. They are looking for a period in which the personality
will again be a part of acommunity with a spiritual center and new powerful symbols.

file:///D:/rb/relsearchd.dll-action=showitem&gotochapter=9&id=383.htm (12 of 15) [2/4/03 1:40:57 PM]



The Protestant Era

V. Personality and Soul

We shall define "soul" in this context as the vital and emotional ground from which the self-
conscious center of personality arises. The body, of course, isincluded in this definition in so
far as the body is the immediate expression and the form of the self-realization of the soul. The
relation of the conscious center to the psychic foundation of the personality correspondsto the
interrelation of the personality with things and community. Wherever the ideal of personality
prevails, the soul is gradually deprived of its power and subjected to arationalized and
intellectualized consciousness. The vengeance of the soul for this repression is the chaotic and
destructive outbreak of the repressed forces that revolt against the dictatorship of an
overburdened and overvaluated self-consciousness. Both the history of Protestantism and the
history of idealism give abundant evidence of this statement.

In the pre-Reformation period all aspects of the psychic life are considered and acted uponin
their relationship to the divine. A subtle psychology analyzes the hidden impul ses of the human
soul sub specie aeternitatis ("from the point of view of the eternal"). The doctrine of grace, or,
more exactly, of the different graces, gives to every psychological type a special ultimate
meaning and moral power. Theideathat every grade in the clerical and secular hierarchy hasa
special indispensable function for the whole removes the danger of an isolation of individuals,
groups, and psychic functions. All sides of human existence are drawn into the spiritual life of
the whole. It could not, however, be avoided that the quantitative degrees and the refined
system of relativities in the relationship to the ultimate should obscure the unconditional,
gualitative demand of a personal, central, and total responsibility and devotion. Hence the
guestion of the salvation of the individual remained without an unambiguous answer. In
contrast to the Catholic system of psychic and social degrees, the Reformation appeals to the
conscious center of the personality, to conscience and decision. It sweeps away the "graces’ for
the sake of the one grace, the re-establishment of the relation to God; it is not interested in
mystical and ecclesiastical psychology; it does not admit the representation of one person by
another in relation to God and it destroys the sacral degrees. It makes everything dependent on
personal decision and faith. The more inclusive aspects of the psychic and bodily life lose their
religious significance and are | eft to secularization.

The great spiritual revolution which occurred in Luther was the fruit of a century-long
discipline of introspection and self-examination. Only on the basis of this " culture of the soul"
could Luther’s experience of God grow to such an explosive power. It was the same basis that
made the heroic and inspired personalities of the Reformation period possible. With the
vanishing of the spiritual substance of the past, moral and intellectual law replaced the original
experience of the Reformers and the powerful paradox of their message.

The heroic type of personality of the Reformation period was followed by the rational typein
the period of the Enlightenment, by the romantic type in the beginning of the nineteenth
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century, and by the naturalistic type of personality since the middle of the last century. Within
the Protestant, and especially in the Lutheran, churches, Luther’ s genuine experience was
imposed as alaw on every listener in every sermon and in every hour of religious instruction.
But since Luther’ s presupposition—the late medieval situation—no longer existed, the
repetition of Luther’s experience became increasingly impossible, and the doctrine of
justification, which represents a breaking-through of every law, became alaw itself as
unrealizable as the laws of the Catholic church. This law with its moral and intellectual
implications was imposed on the people. Church and society were united in enforcing it, in
demanding the radicalism of the heroic age of Protestantism as the permanent attitude of
everybody. This created arepression of vital forces which was very successful in the beginning.
But the repression was always partly opposed, and it became more and more untenable until it
finaly broke down in the first decades of the twentieth century. The disintegration of the
consciousness-centered personality is now proceeding on aterrifying scale. The immediate
expression of it isthe increase in mental diseases, especially in Protestant countries. Nietzsche
and the great novelists of the later part of the nineteenth century and, following them, the
Freudian and the other schools of depth psychology brought to light the mechanisms of
repression in the bourgeois Protestant personality and the explosive re-emergence of the vital
(unconscious) forces. They were prophets of things to come in the twentieth century. Through
al thisit became manifest that repression is not self-determination and, consequently, not a
solid ground for the rise of personality. Repression produces a psychic "underground,” which
either drives to ward dishonesty or to hardening and inflexibility or to safety valves, allowed by
bourgeois society, such as unrestricted economic acquisitiveness, or, finadly, to the
revolutionary struggle against the repressive psychic and social systems themselves.

It was to be expected that this explosive reaction against the bourgeois conventions would lead
to alarge-scale disintegration, in comparison with which the former stage would seem highly
desirable. Thistransitional period is unavoidable. But it should be regretted only if it does not
lead to anew form of personal life. The new form cannot, of course, be imposed from the
outside as another law. It must grow; and the power of spiritual growth is"grace." Gracein the
sense in which it is used here has a larger meaning than the "forgiveness of sins' in Protestant
theology. Not that areturn to the half-magical idea of grace in Roman Catholicism is advocated.
The Protestant principle and its criticism of sacramental demonry cannot be weakened. But
"grace” must include—asit does in the New Testament—all sides of the personal life, its vital
foundation, its psychic dynamics, its individual uniqueness, and its conscious center. In depth-
psychology thereis frequently more awareness of the meaning of grace and, consequently,
more effective "care of souls’ than in the ministry of the church. Theideal of persondlity, in the
way in which it has developed in modern Protestantism and secularism, is based on anillusion,
on theillusion of "pure consciousness.” There is no such thing. Unconscious psychic forces
continuously break into our conscious center and direct it just when we believe ourselvesto be
completely free. The dark ground of pre-personal being, which contains elements of the
universal process of life as well asthe life-process of the individual, is effective in every
moment of our conscious existence. Whether it is repressed or not, it isrea and powerful, and
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its manifestations show the limits of personal freedom. One of these manifestations is the stage
that is called "possession,” in which the personal center is"split" (the original sense of
"schizophrenia') or, more exactly, the consciousness is conquered by a "destructive structure”
originating in the "dark ground" of the personality—the unconscious. Under the name of
"demoniacs" the possessed were well known to the New Testament and the early church. But
Jesus and his disciples and followers did not overcome the stage of possession by proclaiming
theideal of personality but by embodying a"constructive structure," originating in the divine
ground, that is, in grace. Grace is, so to speak, the "possession from above," overcoming the
possession from below. While the latter destroys the personal center through the invasion of
"darkness," the former re-establishesit by elevating the creative power of the ground into the
unity of apersonal life. Every personality stands between possession and grace, susceptible to
both. Personality is the open arena of the struggle between them. The "ideal of personality” isa
heroic attempt to over come this situation, to create an autonomy of the personal life in which
the demonic is excluded (the word as well as the reality) and in which the divine is not needed.
But this attempt was doomed to fail. It was an illusion, as classical Christianity and present-day
realism have recognized.

What, then, about the concept of "religious personality”? The term can be used if it is not meant
to signify anything more than a man of religious devotion. But this has nothing to do with the
ideal of personality, not even when the man’slife is strongly determined by religion or when he
belongs to the founders and leaders of religion or among the saints. None of theseis a"religious
personality.” Nor should this term be applied to Jesus or Paul, Augustine or Luther. A "religious
personality” in the modern sense of the word is a personality in whom religion plays an
outstanding role in the building of the personality structure. Religion is thus considered as an
important means for the growth of personality. The end is the development of personality, one
of the meansisreligion. In order to "use" religion in this way, its ecstatic, transcending, divine-
demonic character must be removed. Religion must be confined within the limits of pure reason
or mere humanity. Possession and grace must be denied. The "religious personality” triesto
determine its own relation to the unconditional. But, with respect to the unconditional, we can
never in any way gain power over ourselves, because we cannot gain power over the
unconditional. Religious self-determination is the negation of religion, for the unconditional
determines us. Thisisthe decisive criticism of the "ideal of personality.”

31
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Chapter 9: The Transmoral Conscience

The famous theologian, Richard Rothe, in his Christian Ethics has made the suggestion that the
word "conscience" should be excluded from al scientific treatment of ethics, sinceits
connotations are so manifold and contradictory that the term cannot be saved for a useful
definition. If we look not only at the popular use of the word, with its complete lack of clarity,
but also at its confused history, this desperate advice is understandable. But, though
understandable, it should not be followed, for the word "conscience” points to a definite reality
which, in spite of its complexity, can and must be described adequately; and the history of the
idea of conscience, in spite of the bewildering variety of interpretations that it has produced,
shows some clear types and definite trends. The complexity of the phenomenon called
"conscience" becomes manifest as soon as we look at the manifold problemsit has given to
human thought; man shows always and everywhere something like a conscience, but its
contents are subject to a continuous change. What is the relation between the form and the
content of conscience? Conscience points to an objective structure of demands, making
themselves percelvable through it, and represents, at the same time, the most subjective self-
interpretation of personal life. What is the relation between the objective and the subjective
sides of conscience? Conscience is an ethical concept, but it has a basic significance for
religion. What is the relation between the ethical and the religious meaning of conscience?
Conscience has many different functions: it is good or bad, commanding or warning, elevating
or condemning, fighting or indifferent. Which of these functions are basic, which derived?
These questions refer only to the description of the phenomenon, not to its explanation or
valuation. They show its complex character and the reason for its confused history.
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|. The Rise of Conscience

The concept of conscience is a creation of the Greek and Roman spirit. Wherever this spirit has
become influential, notably in Christianity, conscience is a significant notion. The basic Greek
word, syneidenai ("knowing with," namely, with one’s self; "being witness of one's self"), was
used in the popular language long before the philosophers got hold of it. It described the act, of
observing one’s self, often as judging one' s self. In philosophical terminology it received the
meaning of "self-consciousness” (for instance, in Stoicism in the derived substantives
syneidesis, synesis) . Philo of Alexandria, under the influence of the Old Testament, stresses the
ethical self-observation in syneidesis and attributes to it the function of elenchos, that is,
accusation and conviction. The Roman language, following the popular Greek usage, unites the
theoretical and practical emphasisin the word conscientia, while philosophers like Cicero and
Seneca admit it to the ethical sphere and interpret it asthetrial of one's self, in accusation as
well asin defense. In modern languages the theoretical and the practical side are usually
expressed by different words. English distinguishes consciousness from conscience, German
Bewusstsein from Gewissen, French connaissance from conscience—though the latter word is
also used for the theoretical side.

The development of the reality aswell as of the concept of conscience is connected with the
breakdown of primitive conformism in a situation in which the individual is thrown upon
himself. In the sphere of an unbroken we-consciousness, no individual conscience can appear.
Events like the Greek tragedy with its emphasis on personal guilt and personal purification, or
like the stress upon personal responsibility before God in later Judaism, prepare for the rise of
conscience by creating a definite ego-consciousness. The self, says a modern philosopher, has
been discovered by sin. The merely logical self-consciousness does not have such a power.
Without practical knowledge about one’s self, produced by the experience of law and guilt, no
practical self-consciousness and no conscience could have devel oped. Predominantly theoretical
types of mentality lack a mature self. Even Nietzsche, who attacks more passionately than
anyone else the judging conscience, derives the birth of the "inner man" from its appearance. In
pointing to the subpersonal character of guilt and punishment in primitive cultures, he praises
the discovery of the conscience as the elevation of mankind to a higher level. The fact that self
and conscience are dependent on the experience of personal guilt explains the prevalence of the
"bad conscience" in redlity, literature, and theory. It gives evidence to the assertion that the
uneasy, accusing, and judging conscience is the origina phenomenon; that the good conscience
Is only the absence of the bad conscience; and that the demanding and warning conscienceis
only the anticipation of it. Since ego-self and conscience grow in mutual dependence and since
the self discoversitself in the experience of a split between what it isand what it ought to be,
the basic character of the conscience—the consciousness of guilt—is obvious.

Shakespeare, in King Richard 11, gives a classic expression to the connection of individual self-
consciousness, guilt, and conscience:
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O coward conscience, how dost thou afflict me! ...
What! do | fear myself? There' s none else by.
Richard loves Richard; that is, | am 1.

Isthere amurderer here? No. Yes, | am.

Then fly. What, from myself? Great reason why,
Lest | revenge. What, myself upon myself?
Alack, | love myself. Wherefore? For any good
That | myself have done unto myself?

0, no! aas, | rather hate myself ...

My conscience hath a thousand several tongues,
... crying al, Guilty! guilty.

In the next moment, however, Richard immerges into the we-consciousness of the battle,
dismissing self and conscience:

... conscience isaword that cowards use ...
Our strong arms be our conscience, swords our law.
March on, join bravely, let usto’'t pell-mell;

If not to heaven, then hand in hand to hell.( King Richard 111, Act V, scene 3.)

1. Consciencein the Biblical Literature

While the Old Testament has the experience but not the notion of conscience (Adam, Cain,
David, Job), the New Testament, especially Paul, has the word and the reality. Through the
influence of Paul— who in this, asin other cases, introduced elements of Hellenistic ethics into
Christianity—conscience has become a common concept of the Christian nations, in their
religious, aswell asin their secular, periods.

file:///D:/rb/relsearchd.dll-action=showitem&gotochapter=10&id=383.htm (3 of 11) [2/4/03 1:41:03 PM]



The Protestant Era

Conscience, in the New Testament, has religious significance only indirectly. It has a primarily
ethical meaning. The acceptance of the gospel, for instance, is not a demand of the conscience.
It does not give laws, but it accuses and condemns him who has not fulfilled the law.
Consequently, it is considered to be not a special quality of Christians but an element of human
nature generally. In Rom. 2:14-15 Paul expresses this very strongly: "When Gentiles who have
no law obey instinctively the Law’ s requirements, they are alaw to themselves, even though
they have no law; they exhibit the effect of the Law written on their hearts, their conscience
bears them witness, as their moral convictions accuse or, it may be, defend them™ (Moffatt).
According to these words, the conscience witnesses to the law (either the Mosaic or the natural
law) but it does not contain the law. Therefore its judgment can be wrong. Paul speaks of a
"weak conscience," describing the narrow and timid attitude of Christians who are afraid to buy
meat in the market because it might have been used for sacrifices in pagan cults. Paul criticizes
such an attitude; but he emphasizes that even an erring conscience must be obeyed, and he
warns those who are strong in their conscience not to induce by their example those who are
weak to do things which would give them an uneasy conscience. No higher estimation of the
conscience as guide is possible. Paul does not say that we must follow it because it is right but
because disobedience to it means the loss of salvation (Romans, chap. 14). Y ou can lose your
salvation if you do something that is objectively right, with an uneasy conscience. The unity
and consistency of the moral personality are more important than its subjection to atruth which
endangers this unity. In principle, Christianity has always maintained the unconditional moral
responsibility of the individual person in the Pauline doctrine of conscience. Aquinas and

L uther agree on this point. Aquinas states that he must disobey the command of a superior to
whom he has made a vow of obedience, if the superior asks something against his conscience.
And Luther’ s famous words before the emperor in Worms, insisting that it is not right to do
something against the conscience—namely, to recant a theological insight—are based on the
traditional Christian doctrine of conscience. But neither in Paul nor in Aquinas nor in Luther is
the conscience areligious source. They al keep the authority of conscience within the ethical
sphere. Luther’ srefusal to recant his doctrine of justification is an expression of his
conscientiousness as a doctor of theology. He declares that he would recant if he were refuted
by arguments taken from Scripture or reason, the positive source and the negative criterion of
theology. But he does not say—as often has been stated by liberal Protestants—that his
conscience is the source of hisdoctrine. Thereisno "religion of conscience” either in the New
Testament or in classical Christianity before the sectarian movements of the Reformation
period.

In the New Testament the relation of the moral conscience to faith as the foundation of the
religious life is dealt with in only two connections. In Heb. 9:9 theritual religion is criticized
because "gifts and sacrifices... cannot possibly make the conscience of the worshipper perfect.”
Therefore, the writer continues, "let us draw near with atrue heart, in absolute assurance of
faith, our hearts sprinkled clean from a bad conscience." Only perfect salvation can give the
moral status from which a good conscience follows. But the "assurance of faith" is not a matter
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of conscience. The other link between faith and conscience is given in the criticism of heresy.
Heresy entails an unclean conscience because it is connected with amoral distortion. In| Tim.
1:19 and 4:2 libertinists and ascetics, both representatives of pagan dualistic morals, are
rejected. Against them the writer says: "Hold to faith and a good conscience. Certain individuals
have scouted the good conscience and thus come to grief over their faith." They are "seared in
conscience." The judgment that one cannot be a heretic with a good conscience has been
accepted by the church. The moral implications of heresy were always emphasized, though not
aways rightly. Heresy is not an error in judgment or a difference in experience but a demonic
possession, splitting the moral self and producing a bad conscience. On this basis the church
waged its fight against the hereticsin all periods.

I11. The Interpretation of Consciencein Medieval and Sectarian
Theology

Scholasticism raised the question: According to what norms does the conscience judge, and
how are these norms recognized by it? The answer was given in terms of the artificial (or
distorted) word, synteresis, i.e., a perfection of our reason which leads us toward the recognition
of the good. It has immediate and infallible evidence, being a spark of the divinelight in us: the
uncreated light in the depth of the soul, as the Franciscans asserted; the created light of our
intuitive intellect, as the Dominicans said. The basic principles given by the synteresis are: (1)
The good must be done; the evil must be avoided. (2) Every being must live according to
nature. (3) Every being strives toward happiness. Conscience is the practical judgment, which
applies these principles to the concrete situation. It is syllogismus practicus. We are obliged to
follow our conscience whether the syllogismus is correct or not. We are, of course, responsible
for not knowing the good. But we are not alowed to act against our conscience, evenif it were
objectively correct to do so. Man has an infallible knowledge of the moral principles, the
natural law, through synteresis; but he has a conscience, which is able to fall into error in every
concrete decision. In order to prevent dangerous errors, the authorities of the church give advice
to the Christian, especially in connection with the confession in the sacrament of penance.
Summae de casibus conscientiae (collections concerning cases of conscience) were given to the
priests. In this way the conscience became more and more dependent on the authority of the
church. The immediate knowledge of the good was denied to the layman. The Jesuits removed
the synteresis and with it any direct contact between God and man, replacing it by the
ecclesiastical, especially the Jesuitic, adviser. But the adviser has the choice from among
different authorities, since the opinion of each of them is equally probable. Heteronomy and
probabilism destroy the autonomous, self-assured conscience.

In spite of these distortions, the medieval development has performed a tremendous task in
educating and refining the conscience of the European people generally and the monastic and
half-monastic groups especially. The depth and breadth of the bad conscience in the later
Middle Agesisthe result of this education and the soil for new interpretations of the meaning
and functions of conscience.
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Turning to the "sectarian” understanding of conscience, we find the Franciscan idea of the
immediate knowledge of the natural law in the depth of the human soul. But two new elements
supported and transformed this tradition—the so-called " German mysticism," with its emphasis
on the divine spark in the human soul, and the "spiritual enthusiasm” awakened by the
Reformation, with its emphasis on the individual possession of the Spirit. Thomas Muenzer and
al his sectarian followers taught that the divine Spirit speaks to us out of the depth of our own
soul. Not we are speaking to ourselves, but God within us. "Out of the abyss of the heart which
isfrom the living God" (Muenzer) we receive the truth if we are opened to it by suffering. Since
the enthusiasts understood this divine voice within usin avery concrete sense, they identified it
with the conscience. In this way conscience became a source of religious insight and not simply
ajudge of moral actions. The conscience as the expression of the inner light has arevealing
character.

But the question arose immediately: What is the content of such arevelation through
conscience? L uther asked Muenzer, and Cromwell asked Fox: What is the difference between
practical reason and the inner light? Both of them could answer: the ecstatic character of the
divine Spirit! But they could be asked again: What bearing has the ecstatic form of revelation
on its content? And then the answer was difficult. Muenzer refers to practical decisionsin his
daily life, made under the inspiration of the Spirit; and Fox develops an ethics of unconditional
honesty, bourgeois righteousness, and pacifism. It was easy to ask again whether
reasonableness and obedience to the natural moral law could not produce the same results. The
"revealing conscience” isaunion of mysticism with moral rationality. But it does not reveal
anything beyond biblical and genuine Christian tradition. An important result arising from this
transformation of the concept of conscience isthe idea of tolerance and itsvictory in the liberal
era. The quest for "freedom of conscience" does not refer to the concrete ethical decision, but it
refersto the religious authority of the "inner light" which expressesitself through the individual
conscience. And since the inner light could hardly be distinguished from practical reason,
freedom of conscience meant, actually, the freedom to follow one' s autonomous reason, not
only in ethics, but also in religion. The "religion of conscience" and the consequent idea of
tolerance are not aresult of the Reformation but of sectarian spiritualism and mysticism.

V. Modern Philosophical Doctrines of the Conscience

The modern philosophical interpretation of conscience follows three main lines. an emotional -
aesthetic line, an abstract-formalistic line, and arational-idealistic line. Secularizing the
sectarian belief in the revealing power of conscience, Shaftesbury interpretsit as the emotional
reaction to the harmony between self-relatedness and relatedness to others, in al beingsand in
the universe asawhole. The principle of ethical action is the balance between the effects of
benevolence and the effects of selfishness as indicated by conscience. The conscience works
better and more accurately, the more the taste for the universe and its harmony is devel oped.
The educated conscience has a perfect ethical taste. Not harmony with the universe but
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sympathy with the other man is the basis of conscience, according to Hume and Adam Smith;
we identify ourselves with the other one and receive his approval or disapproval of our action as
our own judgment. This, of course, presupposes a hidden harmony between the individuals and
the possibility of a mutual feeling of identification. It presupposes a universal principle of
harmony in which the individuals participate and which revealsitself to the conscience.

The emotional-harmonistic interpretation of conscience has often led to a replacement of ethical
by aesthetic principles. The attitude of late aristocracy, high bourgeoisie, and bohemianism at
the end of the last century was characterized by the elevation of good taste to be the ultimate
judge in moral affairs, corresponding to the replacement of religion by the artsin these groups.
It was an attempt to reach atransmoral conscience, but it did not reach even amoral one, and it
was swept away by the revolutionary morality and immorality of the twentieth century.

The second method of inter