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PREFACE TO THE FIRST EDITION

THE subject-matter of Apologetics makes it still more
difficult than in the case of Dogmatics and Ethics to say
what is necessary clearly and sufficiently within the allotted
limits. Hence, more than usual of the task of explana-
tion and of supplement must be left to oral instruction,
especially in the philosophy of religion. Especial atten-
tion is therefore called to the aim of these outlines, in
order to anticipate unjustifiable expectations.

H. SCHULTZ.

GUTTINGEN,
February, 1894.
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PREFACE TO THE SECOND EDITION

WitH the wish to make the reading of this little book
easier for those who have not heard my lectures, I have
increased the material and in its presentation abandoned
somewhat more the character of a “dictation.” But I
hardly need to say that, even in this form, the work makes
no other claim than that of a sketch that aims neither
at giving the material exhaustively and independently nor
at developing fully the reasons for the conclusions reached.

H. SCHULTZ.

GOTTINGEN,
July, 1902,
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2 Introduction

creed, for whose correctness or incorrectness the compre-
hension of the real nature of Christianity and of its place
among religions affords the most valuable criteria. And it
can certainly be shown (1) that no necessity of surrender-
ing the religious view of the world can be deduced from
true science, and (2) that a consistent view of the world
within which we, as rational and moral beings, find our-
selves, is impossible apart from this religious point of view,
while with it it is easy. But such a view we are compelled
to seek by an inner necessity, as personalities playing a part
in the world. Christianity, it is true, disputes the claim
of reason to set up its theoretic results as standards for
religious convictions.! But it appeals to the verdict of
conscience and of reason? just as the Old Testament has
done over against doubters and idolaters.? God draws us
to Christ by no magic bond, but by one grounded in the
life of reason.* And the impression which Jesus and his
work have made ever afresh on men’s souls is by no means
wrought without presuppositions and convictions of which,
in case of need, a scientific account can be given. Apolo-
getics can, by itself, neither convert nor save. God alone
can arouse within us the faith that makes us righteous and

11 Cor. 2, 14: Yuxixds 3¢ &vbpwos o Séxerat Td 7ol wreduaros Tob feol
pwpla ydp adr@ éorl xal o0 Stwarac yvdvas rt wvevparikds dvaxplverar.
Matt. 11, 25: dréxpypas Tadra dwd gopdv xkal guverdv. (Heb. 11, 1.)

2 Matt. 6, 23; 7, 9; 13, 16; 16, 3. John 7, 17. (Light in man, signs of
the time, he who will do hiswill.) John 1, §; 5, 44. (Fear of the light and
hypocrisy, longing of the flesh for honor, if one does not “believe.”) Rom.
1, 19-21: yvbrres TdOv Oedv, 3 &ldios adrod Stvams xal Oetbrys; 2, 14: éavrols
elol vbuos. Acts 17, 27 : ob paxpdv dwd évds éxdaTov Hudy drapydv.

8 Against the “fools” who say “there is no God,” the mockers: Ps. 1, 14,
49, 53, 73. Prov. 14, 6; 21, 24. Against pagan idolatry: Is. 40, 19 ff.; 41,
21 fl.; 44, 9 ff.; etc. Against pessimism and weak faith: Job 36 ff.

4 John 6, 44: oddels dUvarar éNOelv wpds ué, édv ph 6 warhp & wéupas e
é\xtoyp abrév. 1 Cor. 2, 11: 7& Tol Geod oddels oldev, el uh 70 wvelua 7ol Geol.






4 Introduction

with the prolegomena of dogmatics or with dogmatics
itself.

3. The evangelical church of to-day, if it is to continue
to exist as a power among educated men, needs apolo-
getics. And the theologian, as an expert in matters of
religion, cannot take his place among the promoters of
knowledge with a good scientific conscience without it.
We have become like the church before Augustine, and
passed from the dogmatic to an apologetic stage of the-
ology. The better comprehension of the nature of reli-
gion, for which Kant and Schleiermacher prepared the way,
no longer permits us to gauge the truth of Christianity by
the correctness of individual dogmas of the church or of
reason, or by the miraculously approved character of its
origin, nor to be content with a fides /istorica. Since the
discoveries of the last century the history of religion lie
before us in an entirely different shape than befor
(Hieroglyphics, clay cylinders of Mesopotamia, the civi
zation of western Asia, Vedas, Avesta, Tripitaka.)
puts the conditions under which the religion of Israel
the oldest Christianity arose in a new light in many -
Christian Europe has come into contact with the la:
eastern Asia, where an ancient religious culture re
a high stage of development. Christian missions
longer dispense with the deeper appreciation of E
ism and Buddhism. Islam and Buddhism in tu
made their appearance in Europe in apologetic
lemic. (Syed Emir Ali and Achmed Chan
Buddhist catechisms by Henry S. Olcott, :
Subhadra Bikshu, 1888; the person of Jesus i
in Buddhist legend.) In Christian Europe itse
denial of the foundations of Christianity has t'






6 Introduction

as need and opportunity offered, defended first the right
of belief in Jesus on the common ground of the Old Testa-
ment ;1 has then addressed itself to the slanders spread
among the people by the Jews, who reproached the Chris-
tians with practising an immoral and criminal secret cult;
and finally has met the attacks of Greek mockery, which
partly jeered at religion itself, partly antagonized Chris-
tianity as a superstitious innovation, hostile alike to culture
and to reverence for the past? In the age of the Anto-
nines the intellectual superiority is plainly on the side of
Christianity,® and in the attacks on it a certain respect for
it is unmistakable (Celsus).4

1 Paul; Epistle to the Hebrews; Epistle of Barnabas; Altercatio Jasonis
et Papisci ; Justin, Dial. c. Tryphone; Tertullian, Adv. Judezos; Cyprian (?);
Origen, ¢. Celsum, I, II. (Eusebius of Emesa; Chrysostom, six Homilies in
Antioch; Agobard of Lyons; Isidor of Seville.)

2 Tacitus, Fronto, Crescens, (Pliny.)

3 Quadratus, Aristides, Melito, Claudius Apollinaris, Miltiades, Justin
Martyr, Athenagoras, Theophilus, Tatian, Bardesanes, Clement of Alexandria,
Irenzus, Melciades. Latins: Minutius Felix, Tertullian (Cyprian?). Cf.
Clement, Homilies, and the Epistle to Diognetus.

¢ Chief points of apologetics according to Tertullian: (1) The persecution
of the Christians is illegal. Accusations of fagifia cannot be disproved by
mere denial of a name. All religions must be voluntary. Human edicts are
changeable. Religious absurdities and denial of the gods are not punished in
pagans and philosophers. (2) The lives of Christians show nothing worthy of
punishment. The fagitia are slanders. The Christians look on the Roman
Empire as the last bulwark against evil. They are good citizens and hold
aloof from vice and luxury, but not from social and civil life. They honor the
emperor and refuse only to pay him religious homage, which they refuse in
general. (3) Their secession from the religion of the state is not criminal.
They pray for the aversion of God’s wrath and so protect the realm. Heathen
sacrifices dedicated to deified wretches, at whom the pagans themselves mock,
are devoured by demons, These flee before the exorcisms of Christians,
(4) The Christian religion is thoroughly reasonable. Pagans turn Christian,
but never Christians pagan. Reason can argue from the world to the one
Creator to whom the vox populi, the anima naturaliter ckristiana, also invol-
untarily bear witness. Philosophy, too, teaches the Logos. The incarnation






8 Introduction

world perishing in vice, and rejects the new wisdom as an
artificial and untrustworthy invention.! Christian mockery
here fights with the weapons forged by pagan rationalism.
The holding up to ridicule of the “mob of gods” had
become, since Panatius, Mucius Scavola, Cicero, and
Seneca, as little novel in Rome as in the Athens of Aris-
tophanes. Lucian furnishes the scoffers with inimitable
caricatures of the world of the gods. Hence it was not
difficult to confute the artificial attempts to exhibit in
" these phantasms philosophical profundity and religious
warmth. Conjuring and artificial mystical excitement
cannot hold their ground against historical forces and
personal faith; and what gives satisfaction only to the
intellectual aristocrat is helpless against that which makes
the “ poor in spirit” happy. With Constantine apologetics
becomes a cry of triumph over a conquered enemy,? a
fashion of the schools,® or a philosophy of history.t

3. The apologetics of the Middle Ages, directed against
pagans,® Jews,® and Moslems,” serves practical purposes
less than the reénforcement of the Christian conscious-
ness. On the other hand, with the rise of the Renais-
sance begins a defence of Christianity,® which, if pretty

1 Methodius, Apollinaris, Origen. (Gregory of Nazianzes, Philip of Sida,
Photius.)

2 Eusebius of Cxsarea, Arnobius.

8 Lactantius, (Maternus, Commodian, Athanasius, Cyril of Alexandria,
Orosius.)

¢ Augustine, De Civ. Dei. 6 Thomas Aquinas, Contra gentiles.

6 Rabanus Maurus, Gilbert of Westminster, Ruprecht v. Deutz, Peter de
Blois, Walter of Chétillon, Nicolaus of Lyra, Andronikos Comnenos (3«3ac-
xahia "TaxdBov veofartioTov, 640, ed. Bonwetsch. Thaddeus Pelusiota, 1263).

7 Raimundus Martini, Petrus Venerabilis, Nicolaus of Cusa, Torquemada,
Saumonas of Gaza. (Joh. Kautakuzenos.)

8 Marsilius Ficinus, Picus of Mirandola. (Savonarola.) Revival of Neo-
platonism, but in learned and artificial form.






10 Introduction

and Rationalism,! with which a tendency essentially
hostile to Christianity and all religion had early be-
come associated? The struggle was carried on, on
practically the same lines, into the nineteenth century in
English, French,*and German.® But as it was limited at
bottom to the effort to beget a fides sumana toward Chris-
tian revelation by pointing to miracles, prophecy, and
inspiration, and to find universally valid proofs for the
existence of God in the world, the possibility of a real
success was excluded from the start (Lessing, Schleier-
macher).

5. In the presence of the various forms of a mood
hostile either to Christianity or to religion in general in
the present, numerous speakers and writers have tried to
address apologetics to the mass of educated men, for the
most part in the interest of the conservative school of
theology over against freer tendencies. It is enough to

1 Eg. H. Samuel Reimarus.

2 Eg. Maudeville, Chubb, Bolingbroke, Shaftesbury, Holbach, D’Alembert.

8 Apologists in the grand style are Bentley, Jerkin, Leland, Beveridge,
Paley, Chalmers, Thomas Erskine. Against natural religion, Waterland,
John Conneybeare, Jackson, Law, Stelling, Horler. The Old Testament is
defended by Chapman, Leland, Burnet, S. Chandler, W. Warburton; proph-
ecy by Clarke, Sykes, Sherlock, S. and E. Chandler, Jeffery, Bullock, Stack-
house (thirty-five pamphlets against Collins in three years); miracles, by
Gibson, Pierce, Lardner, Smalbrooke (sixty pamphlets against Woolston), etc.
Against J. J. Rousseau, the editors of the Christian Magazine, 1765. On
the resurrection of Jesus stood West, Ditton, Sherlock; on the conversion
of Paul, Littleton. More modern English apologetes, John Barclay, 1836;
Charles Hardwick, 1863. Important and with better method, Arthur Bal-
four, The Foundations of Belief; and Seeley, Ecce Homo.

4 Bernard, Bitaubé, Houtteville, Alfonse Turretin, Bonnet, Bergier, Ch4-
teaubriand, Bullet, Guénée, Clemence.

6 Buddeus, Lilienthal, N&sselt, Less, A, F. W, Sack, Kleuker, Spalding,
Pfaff, Mosheim, A. v. Haller, Jerusalem, Reinhard, Seiler, Képpen, Téllner,
Tittmann,




History of Apologetics II

refer to collections like the Bridgewater Treatises, the Hul-
sean Lectures, and the books of the Hague Genootschap
tot vertidiging van den christlyken Goddienst in their
original aim, and to the Beweis des Glaubens; or to

names like Luthardt, Christlieb, Stutz, Riggehbach, Au-
berlen, v. Zezschwitz, W. Bauer, Diisterdieck, Uhlhorn.
Alongside of these has arisen, from the feeble beginnings
of Erasmus, Miiller, Franke, Stein, H. Sack, Steudel, and
Stirm, among both Catholics ! and Protestants,? a scientific
treatment of apologetics, which has accomplished much.

1 Perrone, pt. 1, Frayssinous, Drey, Dieringer, Staudenmeyer, Hettinger,
Alb. Maria Weiss, Paul Schanz,

2 Franz Delitzsch, Ebrard, Eduard Baumstark, Télle, Kratz, E. G. Steude,
Kaftan, Nagel (Pfleiderer, Rauwenhoff), Ihmels, Troltsch (Siebeck, Eucken).



BOOK 1

DEFENCE OF THE RELIGIOUS VIEW OF
THE WORLD

PART I: NATURE OF RELIGION
3. Historical Survey of Views on the Nature of Religion

1. VULGAR opinion, where it does not see in religion an
invention of ambitious priests and statesmen! or an
illusion of the fancy begotten by egoistic desires,? or a
deceptive precipitate of the process of civilization and
its ideals,® is wont to seek the essence of religion in ritual
and in its doctrine concerning divine things, that is, in
those external phenomena that are accessible to sense
experience.* And this view underlies in various forms
that distaste of scholars for religion which Schleiermacher
tried to meet in his Reden iber die Religion. Over
against this superficially empirical view, Kant was the
first to conceive of religion as a practical certitude of
the spirit, springing from the moral law, and to dis-
tinguish it fundamentally from the effort of thought
which aims at metaphysical knowledge. It is true that
theoretic reason has also a necessary impulse toward

1 Sophists. 2 Hume, Feuerbach, Comte,

8 Bender’s view can be misinterpreted in this direction.

¢ Deum cognoscere et colere (“ Religion in the narrower sense is the spe-
cial virtue of reverence of God; in the wider, it embraces, along with reli-
gious exercises, religious doctrine ”” concerning God and his relation to man. —
Schwane, Catholic).






14 Nature of Religion

are at bottom illusions. And the highest phenomenon
of morality must be, for Kant, not the “son of God”
who lives in his Father, but the autonomous virtuous
hero who stands by himself outside of religion. '
2. J. G. Fichte introduces with prophetic power into the
view of Kant the elements, first of his subjective atheistic
idealism, and then of his objective acosmic mysticism.
Religion is for him life, experience, practical knowledge,
immediate consciousness of the true world which reveals
itself to us in our freedom. In the first stage of his
philosophy he sees in the religious process man’s liberat-
ing consciousness of the living pure ego concealed in him;
in the second, the surrender of finite being with its ego-
istic illusions to the one true being (German mysticism).
Above that lowest view of the world which takes the
phenomenal for the real, above the loftier conception
of the world as a realm of moral law, and above the still
more sublime conception of the world as a realm of moral
freedom, stands the religious conception, which sees in
the morally good the revelation of the inmost being of
God (judgments of worth). Its creed is the joyful doing
of God’s will. Its interpretation constitutes the philo-
sophic view of the world, which, as “science,” recognizes
the How of that which religion experiences. Religion
is a view of the world (ywwoxew) which is born of moral
freedom and of the love of the Good, One, and True,
which carries with it bliss (Johannine). For the com-
prehension of religious history and ritual and for the
independence of religion over against morality, Fichte,
too, has no feeling. And decisively though he himself
bases religion on the practical life of the spirit (“it
depends on what one loves”), nevertheless his system






16 Nature of Religion

an act of God in man (Hemann, Gloatz, A. Dorner).
With his intellectualized conception he really falls back
on the verdict of Rationalism on religion (Krause).

4. We meet the mystical side of Fichte’s definition of
religion (but without its ethical roots) in the aesthetic con-
ception of Schleiermacher, which is allied to romanticism,
(Jacobi).! For him religion is neither action nor knowl-
edge, nor a union of the two, but feeling, a feeling of
absolute dependence. Feeling, as the unity of being amid
the alternation of knowing and willing and as having
reference to the subject only as determined by impres-
sions, constitutes the underlying presupposition of the acts
with which ethics and metaphysics have to do. Only in
feeling can God really be in us? Feeling, when it has
outgrown the dreamy confusion of its beginnings, feels
itself at once determined by the world, and that in a con-
tinually alternating relationship of freedom and depend-
ence. But on the basis of the impressions of the world3
man feels himself determined, together with the whole
world, by a power over against which there is no play of
freedom. He feels himself and the whole world to be
absolutely dependent. In this feeling he has religion and
possesses God. And in the soul of every man lies the
absolute necessity of experiencing this feeling. Hence
religion can be aroused in the soul of the individual only
by the revelation of God. Religious feeling is, in itself,
simple unity, and gets its variety only from the impres-

1« With the whole intellect a pagan, with the whole heart a Christian.”
View of the world from the point of view of the reason of the heart.

2 God is the annulling of the contradictions of the world. In thought he
is idea; in will, conscience.

8 The impression of law in the world and of the unity of reason gives the
transition,






18 Nature of Religion

for religion in another way than Schleiermacher. Man’s
natural and moral need of help (Herbart), the striving after
real goods (Zeller, Kaftan), the ethical impulse of self-
assertion (Vinet, Schenkel), the need of the maintenance
of moral personality within the world of natural phenomena
(Ritschl, Hermann, Reischle), are emphasized to explain
the origin of religion. Lipsius and Pfleiderer hold free-
dom in God, I. H. Fichte and Hase restoration of harmony
in man by love, to be the true essence of religion; while
Kihler and Holsten lay only a general emphasis on the
relation of man to a revealed God (Beck, “ divine inner wit-
ness ’). All recognize that religion includes a relationship
to the world as well as a relationship to God, and that it
must be at once an act of God and an act of freedom. The
factor of knowledge in religion has been most strongly
emphasized by Rauwenhoff, according to whom religion
arises from the conjunction of the feeling of reverence with
the activity of the imagination endowing nature with life
(animism); and by Julian Kostlin, who describes it as
practical conduct determined by the kindling of feeling
and imagination (Peschel, Tiele, Dorner, Jr.). Troltsch,
too, sees in religion, as in all the experiences of conscious-
ness, a union of ideas and accompanying feelings, out of
which various motions of the will arise, and thinks that the
starting-point is always an idea, however simple, because
the intellect always holds the primacy over against the
will. According to him it is a question of an ideal percep-
tion. But it can be no illusion and must be looked on as
a necessary demand of human life, as something given in
consciousness ; for the religious feeling of need cannot
arise until one experiences what one needs. What assumes
the morally best as self-evident cannot be self-deception.
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plete before us. On the contrary, it is a question of ascer-
taining what is common to the historical religions and
essential to them all (Kaftan), and thence to frame a
normal conception. Only then can we have success in
analyzing the psychological process in religion (subjec-
tive).

2. Unquestionably religion always implies the relation
of man to a (divine) power distinct from the things of
objective experience,! by which he conceives his life in
the world to be influenced. The gods of Epicureanism,
who do not trouble themselves about men, are as little
objects of religion as the God of Deism. The “divinity ”
is always presupposed in religion as really existing; not
on the ground of logical thought (¢.g. according to the laws
of causality), but involuntarily and necessarily by the
imagination, which conjectures, behind the effects and
phenomena of the world, acting powers, or feels in the
mysterious life of the human soul something permanent
and invisible (animism, worship of souls). The existence
of these powers is made self-evident and certain to man
through his experience of the influence of the life of
nature on his fortunes. Their personification springs
from the involuntary action of the imagination of the liv-
ing personality. But this “childish metaphysic” does
not become religion until man, urged by his desires and
needs, puts himself in a practical personal relation to this
“divinity.” Religion and metaphysics touch, —but “ back
to back " (Siebeck).

And religion always begets a cycle of ideas (faith) and
induces a special method of action (ritual). But it is not
born of the theoretic interest in comprehending the world

1 Even the fetich worshipper appeals to the * spirit ” in his natural objects.
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look for its universal foundation, not in the moral impulse,
but in longings for benefits. The lower religions seek
simply worldly advantage for the individual by magical
methods. And even Christianity claims to bring, not
morality, but bliss (Zwy aidvios).

3. Only in the life of the human soul can the process
of religion really be understood. Its external phenomena
are only the reflex of its essence, often only a deceptive
appearance. Apologetics, in inyestigating this psycho-
logical process, is far from taking sides in questions of
scientific psychology or claiming a scientific knowledge
of the soul as such. Only the activities of the soul which
offer themselves to unquestioned observation can come in
question. The mental life of the higher animals divides
itself on observation into two great groups of phenomena.
First, the living being becomes immediately conscious
of itself (feeling) as something influenced pleasurably or
painfully by external things, and necessarily under the
influence of this feeling frames judgments of worth and
experiences impulses of the will which spring immediately
from it. Secondly, there is born in it an idea of the
nature of that which influences it and the desire to know
it better. This objective consciousness, developing from
vague images into definite concepts, gives rise of itself to
no impulse of the will, but can merely guide the blind will,
while finding its own goal in itself. Even the impulse
toward knowledge, up to its highest forms, is doubtless
originally roused by practical incentives and accompanied
by them, and even in knowing the soul has a feeling of
satisfaction. But in itself this impulse is satisfied when
we understand its objects, and has to do, not with the
interests of our personal life, but with the things them-
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mental life are found among animals in their fidelity, in
their feeling for their families, and in their delight in
sound and colors, it is just as certain that the capacity for
religion, morality, and knowledge in the true sense of these
words is found only in the human soul!l It is true that
apologetics has no scientific right to claim a new substance
in the human body, or even a new grouping of substances
already existing in it;?2 nor, in the fashion of the older
idealism, to assume a ‘spirit” which has been added
to the animal mentality. But beyond all doubt, and to be
proved at any moment by experiment, is the fact that man
alone of all creatures is able, starting from phenomenal
impressions, to feel himself above phenomena, to act freely
(¢.e. morally), and to think in ideas, —although he brings
with him at birth no innate ideas or moral principles or
fixed sesthetic laws. Amid the whirl of the impressions of
the phenomenal world that throng upon him through the
senses, he is able to feel the permanent impression of
something supersensual, which reveals itself in their rela-
tions to one another. The feeling for the beautiful, the
sublime, the good and true, the necessary and purposeful,
can be roused, in one way or another, in every man. And

1 The pious elephants and wise ants of classic naturalism prove as little as
the apes, ravens, and dogs of modern materialistic collections of anecdotes.

2 What is the significance of the relative mass of the gray matter of the
brain, the great extent of the surface of the brain, the finer convolutions in
the brain and its furrows and folds, the relative shortness of the spinal cord
and of the cerebellum, the peculiarly human relations between the skull and
the facial angle, the human hand, the upright posture, etc., in relation to the
mental life, and whether they have not come about through evolution and
inheritance, can be established only by reasoning in a circle. In this sphere
probability is certainly not on the side of naturalism. But it does not beseem
apologetics to base itself on what is merely probable. The idealism of the
eighteenth century has been here too little cautious.
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ing, willing, and thinking (reason), and in case of dispute
to disown the lower mental processes as immoral and illu-
sive! To the totality of these higher phenomena of self-
consciousness we give the name of ‘personality” as
distinguished from mere individuality (a whole over
against a whole, a supersensual centre). And while man
as part of nature, like all creatures, is for others as much
means as end, he knows himself, as personality (reasoning
being), absolutely the end for nature, even for his own.
That false theology which looked on man as part of
nature, existing for the purposes of the world, has long
ago been given up to well-deserved contempt. Every
part of nature is under the laws of causality and is unfree.
Nature knows no ends. Man is a means from the point
of view of the animal world, as it is from his. But by
thought he lifts what is separated in time and space to the
unity of idea, and by the moral effort of the will frees him-
self from the alternation of changing motives, and places
himself under the unchangeableness of principle. And so
he becomes, as a spiritual and reasoning being, an end for
the nature in him and outside of him. In this sphere
alone can religion be looked for.

4. Religion certainly does not belong among the phe-
nomena of objective consciousness. Although it is cer-
tain that it is never without a set of ideas which are
in various ways related to metaphysical thought on
the divine, and that it always presupposes some idea,
however primitive, it is just as certain that the measure
of the achievements of thought in relation to such ideas

1 Rom. 1, 32: 70 Swalwpa 70D Beod éxiyvbyres 8¢ ol 74 Towadra wpdocovres
4% favdrov elglv. Even if man sinks himself to the standpoint of animal
wisdom, he abandons it in his judgment on others.
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theology. And it begets, not simply a moral act of the
will, but an act of the will under the impression of the sig-
nificance of the divine for our own personality, which can
and must in turn be classified under ethics and lends it its
religious character. It appears first as the will to act with
reference to the divine (ritual), and only with the higher
development of religion does it become the will to act
under the impression of the self-revealed divine (Moyuey
Aatpela). In the immediate certainty of these judgments
of worth (religious conviction), and in the power of this will
as lord of life (joy in sacrifice), religion finds the test of its
health over against the illusion of impressions of God
begotten by the imagination. By their fruits ye shall
know them” (Matt. 7, 16). The heroes of religion are
the men who put the visible alongside of the invisible
(Heb. 11).

The spiritual life never works by natural processes, but
always by setting the consciousness of personality in mo-
tion. And the influence of the supersensual cannot make
itself felt unless entrance is opened to it. Hence religion
cannot arise unconsciously and without participation
of the will. There is no belief without the “will to
believe.” Thus religion is distinguished from all the
@esthetic feelings which arise from the impressions of the
world and of the harmony revealed in it, without partici-
pation of the will. The higher asthetic feelings are, to be
sure, related to the religious ones in their phenomena, but
they are always only substitutes for it, and therefore, if
fostered in a one-sided manner, very dangerous to the
health of religion.

5. Religion is consciousness of God roused by impres-
sions of God on the reasoning personality. Hence it is
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ills which it brings us, nor even because of our sins; even
if conceived as sinless (s¢ integer stetisset Adam, Calvin)
we could find no peace in the world as world, and all the
pleasure of the world cannot satisfy the soul; but be-
cause a self-determining personality feels itself unhappy,
i.e. in contradiction with its deepest consciousness of self,
if it be a mere temporary link in the causal chain. Person-
ality, which feels itself free, which makes nature its means,
and conquers space and time in the realm of thought and
morality, feels itself at the same time under the compulsion
of the causal law, inextricably entangled in the change and
isolation of time and space. The true nature of this con-
tradiction dawns on us first, it is true, with the perception
of the absolute nature of moral duty. But it is astir even
in the lowest religions when men turn in physical fear and
longing to their god. And it must exist in glorified spirits,
as well as in struggling sons of earth. Not, it is true, in
the form of longing for deliverance from the world, but as
the blissful consciousness of not belonging to the world.
Because we are more than the world, the world bears
witness to us of a power above the world, which rules it.
Tu fecisti nos ad te et inquietum est cor nostrum, donec
requiescat in te (Augustine). We feel the compulsion to
experience this world-controlling power in a life akin to
our life of reason, and to be freed from the world by being
determined by that power. Thus God uses the world to
rouse the religious impulse. And he creates religion by
revealing himself and exhibiting in impressions of his might
a power which can satisfy the demands of personality.
That the impulse toward religion is more than sub-
jective longing and illusion can, of course, not be proved
to one who denies it, by formal proof. But for the devout
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6. Where there is religion the wish must also arise
to let our own life be determined by our relation to God.
This finds expression first in ritual worship, from its rudest
to its most spiritual forms. Its essence is always (1) devo-
tion to the god (sacrifice, adoration, renunciation); (2) the
effort to become a partaker of the divine (sacrament, de-
vout practices). This is always the same, in spite of the
immeasurable distance between profit-seeking sacrifice and
magic rites on the one hand, and the worship of God in
spirit and truth and sacrament on the other. Worship
is always a proof that religion is present or has been pres-
ent. A superficial view gauges religion in general by it,
whereas only the feeling from which it sprang or springs,
not the act of worship itself (which may be a mere survival
of a dead feeling, body without soul), belongs to religion
(danger of “ecclesiasticism”). Without the impulse to
worship there can be metaphysics, but no real religion.!
As long as the divinity is felt only as above the world, as
a power determining the world, a tendency toward moral-
ity need not be involved in the impulse of the will that
proceeds from religion? But the more the divinity be-
comes one with the idea of the good, the more are moral
elements included in worship, and the more is it felt that

the longing for communion with him by the impression of the insufficiency
of the world, and by satisfying it by revelation of his supernatural power,
directed to the personal aims of man. It is completed when God, revealing
himself as man, becomes known to man as the power of love which overcomes
the world.

1 Incapacity of Rationalism for worship. Artificial ritual of Comte and
St. Simon. Dreariness of sesthetics trying to veil the want of religion.

2 E.g. sacrifices to a capricious despot (sacrifice of children, ritual immo-
rality). In the lower forms of Christianity energetic practice of ritual exists
along with great moral indifference. Where religion is of this sort, a distaste
for it can arise on moral grounds.
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therefore primarily not a teacher or a norm for moral
action, as if it were a code of duties imposed on man by
God, but a judge that presupposes a definite ideal. And
since this ideal may be changed or be astray, the verdicts of
conscience differ in content, and there can be such a thing
as a weak or erring conscience. Conscience may con-
demn one man for an act, for whose omission it blames
another (vengeance for blood, war, revering of relics).
Hence no one can rely absolutely on and appeal to the
verdict of the consciences of others (natural capacity).
But in the form of its verdict conscience is unerring, and
for the individual it is the final court from which there
is no appeal; so that whoever acts contrary to his con-
science, though objectively rightly, feels himself justly
condemned (Rom. 14, 23). For him who loses his self-
respect there is no compensation in the approval of others,
even when they can judge more justly than he. Con-
science becomes a guide only on deliberate reflection, by
giving a verdict on actions merely thought of as if they
were already accomplished. It becomes a champion
against unjust human judgments, while at other times
the “ good” conscience is as little felt as is health. Con-
cerning the fundamental conditions of social life, the con-
science of every educated man passes, of course, the
same verdict. For the foundation of reason is for all the
same. And there are demands without which a moral
social life is not possible at all (trust, justice). Hence
there is a conscience that is in agreement through wide
circles, a social conscience, and each individual owes it
reverence. But this conscience, too, has come about under
many special conditions. And every civilized man has
the right and duty, if supported by his own conscience,
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crystallized in the community in the shape of tradition
and religious doctrine. And the more spiritual, grand,
and historically significant a religion is, the more powerful
will this factor show itself, and with it will come the dan-
ger of being satisfied, under the influence of rational or
creedal intellectualism, with a jfides Aumana. (2) The
highest, absolutely incognizable reality and power, postu-
lated by science and revealing itself in every phenomenon,
is, in fact, in itself nothing else than what religion postu-
lates. Hence arises a relation between metaphysics and
religion that can easily lead to a counterfeit of religion
intended to serve as a stop-gap in our knowledge of the
world. (3) Man as a reasoning being must make his
religious convictions, too, objects of intellectual investiga-
tion and find a place for them in the circle of the sciences.
Here the representative power of the imagination,
influenced by the view of nature and history which it
finds all about it, even though only a poetically scientific
one, will mould religious feeling into pictures and ideas
(myth). The science of nature and history, however, must
also make that natural and historical region out of which
impressions of revelation proceed, an object of its investi-
gation. And it must subject the views of the life of na-
ture which underlie religious ideas to criticism. Hence
with the changes of scientific opinions religious conceptions
themselves must change or else lose their convincing
force. Hence it is obvious from the start that only that
form of religion can be permanent in which religious faith
has made itself independent of such changes by distinguish-
ing its own sphere clearly from the ideas associated with
it. Where that is not possible a conflict between religion
and knowledge must be inevitable at a definite stage of
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objects of faith in their worldly nature and actuality, but as
bearers of a divine revelation. Even the highest mediators
of revelation can never, as individual phenomena of history
and in regard to the external course of their fortunes, be
objects of faith, but only in so far as God reveals himself by
working upon us through them (divinity of Christ). And
the views of nature and history which were held to be self-
evident in the age of revelation (and hence also by the
human agents of it) have no more significance for faith
than have learned views of antiquity in general. Hence,
too, faith can never, merely because it is convinced of the
content of divine revelation in a narrative, make, of its
own motion, the demand that it must be held to be un-
erringly transmitted from the point of view of history, if
the science of history should raise objections to it. A
religion whose theology should actually contradict the
position taken by science would condemn itself (pagan-
ism). The inmost essence of faith is trust in the voice
of God, which comes to us in the impressions of the phe-
nomenal world. What can be known does not need to be
believed. What needs to be believed cannot be known.
So long as we think ourselves able to apprehend objects
of knowledge by faith, or to search the realm of faith by
knowledge, a consistent culture is impossible. The nec-
essary result is either the disbelief which, even for: the
personal, practical judging of the world, accepts only
science or its substitutes, or else the superstition which
tries to assign the decision to faith even in the sphere of
knowledge. It makes all science impossible because it
judges natural events and historical narratives in ways
contrary to the laws of science, and confuses God’s working
with worldly happenings, God with the world. Under the






PART II: POSTULATES OF THE RELIGIOUS
VIEW OF THE WORLD

5. The Living Personal God

1. REeLIGIOUS apologetics must renounce alliance with
those who put the mood of admiring reverence before the
order, beauty, and unity in nature and art in the place of
the consciousness of God, or allege it to be the same. As-
suredly the God on whom the devout man knows himself
to be absolutely dependent cannot be a personality in the
sense of an individuality of the phenomenal world, and
one might therefore be disposed to regard the word
“ personality ” as not applicable to him at all (Riickert).
Has not the pantheistic tendency been due chiefly to the
fact that “the cup of personality seemed too small for the
opulence of the world?” But that which this word alone
expresses distinctly to us, viz. consciousness and freedom,
we cannot exclude from our conception of God without
making the religious mood itself illusory; that is, we can-
not dispense with the mood itself. Pantheism in every
form, although it contains that remnant of religious feel-
ing which is usually left in the transition from decayed
popular religions to esoteric wisdom, is the formula for
a mood akin to religion, but neither logically tenable nor
consistent with real religion.! It demands of the thinker

1 H. Spencer, v. Hartmann. Strauss: “In the order of the universe and
in its tendency to advance we recognize that which in human life we call rea-
sonable and good. The universe becomes for us the source of the reasonable
and good. It is not founded by a supreme reason, but on a supreme reason.

40
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distinguish the world from a chaos of flying atoms, exist
only in the souls of conscious beings, through their senses
and for their feeling. If the “world” is not the creation
of a personal God, then conscious “spirits” create it new
every moment out of chaos. The stormy thoughts of J. G.
Fichte in his first period of development are much more
“reasonable ” than the alleged clarity of the ordinary de-
niers of the personality of God. But let us emphasize
rather another point. Instead of making us free froni the
world and assuring us of the worth of our personality, this
“religion of pantheism” would surrender us absolutely to
the mechanism of the world as worthless and transitory
phenomena. Resignation or pessimism would take the place
of the faith that overcomes the world. The @sthetic pleas-
ure in the world as a “work of art” fails him who is being
crushed by the wheels of its perfect mechanism and who
is unable to put himself outside the world as a disinter-
ested spectator. Pantheism does away with true religion,
even though it can beget temporarily, at a certain stage of
culture and development, moods which have a kinship
with religious elevation above the world and with the
feeling of freedom founded on it. Metaphysics takes an
attitude of indifference to the question concerning the
“ personality of the absolute.” Practical religion, on the
other hand, is conditioned by it in its most essential life.
For religion stands and falls with the qualitative distinc-
tion of nature and personality, and the “creed ” of panthe-
ism identifies the two.

2. The opinion which, since Spinoza, has governed wide
circles of educated men, that God’s personality is a self-
contradictory conception (because *absolute” and “ per-

mal” are mutually exclusive terms), is right only in this:
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not needing any longer the reaction of the world at all.
Such a state cannot, it is true, be pictured by us, but is,
nevertheless, conceivable.

Thus God could affain personal from impersonal
being only by contact with the world. But as one who
bears the world potentially in himself, he can have deen
personal in himself from all eternity. He cannot be con-
ceived of as @ personality alongside of others, but can be
conceived as z%e personality which includes all other per-
sonalities in conscious freedom. In order to free the
thought of God from the limitations involved in the per-
sonality of phenomenal man, we need not renounce the
idea of personality (which expresses precisely the quality
of our being which is above the world), but we must
conceive of the process of ‘“becoming” and the *non-
personal ” background of personality as absent. We do
not pass from imperfect to perfect phenomena by omitting
in thought that in which their relative perfection con-
sists, but by turning our eyes away from the limitations
of this perfection. The God of religion must therefore
be conceived of, not as non-personal, but as the perfect
personality, over against which man is only a non-
personal being becoming personal.! And the thought of
the personal God makes human culture and morality a
slavishly heteronomous one (v. Hartmann) only if God
is conceived of as a personality alongside of ours, not as
the absolute personality in which all others rest. For then
our reason becomes a revelation of the divine, our con-
science God’s voice. In obedience to God we become free.

1The doctrine of the Trinity is the Christian attempt to make the person-
ality of God comprehensible without dependence on the world (Logos, ideal
world).
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become a mere illusion of human wishes or be transformed
into metaphysics. And God cannot be the living God
without being revealed in some effect; that is, without
something above the world making itself known in the
phenomenal world. The fact of religion in itself bears
witness to God’s working uninterruptedly in the life of
man. “He has not left himself without a witness” (Rom.
1, 19 f.; Acts 14, 17). He discloses himself in the im-
pulse to religion in the soul that cannot be extinguished
by sin, and in an eternal almighty exercise of power
in nature and history (revelatio generalis). Even in the
most debased religions this revelation bears witness to
itself as a training for the kingdom of God. Only on the
basis of it is true religion historically intelligible and no
longer an incomprehensible and isolated marvel. But
every historical religion presupposes a special historical -
divine revelation which determines the character of the
piety it nourishes (revelatio specialis). He only is devout
in the Christian sense who lets himself be determined in
his personal life by the historical revelation of God which
he finds in Jesus. Natural religion has always existed
only as a remnant of historical religions which have de-
generated into popular metaphysics, and has won a hear-
ing only where a religion has ceased to exist.

2. Hence religion can be defended only by justifying
the fact of revelation; Christianity, only by justifying the
Biblical history of revelation. But it is a question only
of the actual revelation on which religion (or Christianity)
rests; not of the defence of everything that has attached
itself at any time, in the shape of historical traditions or
intellectual opinions, to the belief in this revelation.
That can easily be left to historical and scientific criticism.
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it power to rise above the world to its goal. It can be a
question only of a trust in the self-revealing divinity and
its aims and an absolute devotion to it being genuinely
begotten in the soul. Neither, however, is accomplished by
philosophic or scientific doctrine.

Scientific knowledge of nature and history can neither
increase nor diminish the religious impression. The
wikpol are the virtuosos of religion. He who conceives of
the sun as revolving around the earth, and takes Heracles
for an historical figure like Charlemagne, is not the less, or
less genuinely, devout on that account than the greatest
historian or naturalist. Hence the communication of such
knowledge would not be revelation for the purposes of
religion, but a miraculous substitute for - scientific toil.
And since religion has to do, not with God as an object of
knowledge, but with his effect on the salvation of men, it
is not, in real revelation, a question of promoting meta-
physical knowledge (copia Tob kdouov). As determining
- our life in the world, God can reveal himself only in “sav-
ing manifestations,” z.e. in facts of the inner and outer life
which bear irresistible witness to the soul of a divine goal
of life. Facts in history and in the life of the soul gain the
significance of revelations when they disclose the religious
relation between God and man with fresh and compelling
force (Lipsius). For the religiously receptive soul such a
‘“ manifestation ”’ of God has, of course, a direct effect as
“ inspiration ” in the religious sense, z.¢. as providing a new
view of God, of the world, and of man. But strictly God
reveals himself in facts (history). Something hitherto shut
up in the secrecy of the divine life enters the life of human-
ity, to evoke in it a new attitude toward God and toward its
own goal. What is revealed must previously have been
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governed by fleshly impulses does not feel these impres-
sions at all, or feels them dimly and for the most part
only in the strange and the terrible, in ecstasy and dream.!
The obscure echo of such a “revelation of God in nature
and history,” which is audible in all ages, like stray notes
of a tune, explains the element of truth in natural reli-
gions. Itis not, as has been natvely thought, the persist-
ence of a more or less dimmed and forgotten primeval
revelation made to the earliest races of mankind, but the
light of God, broken into various colors and variously ob-
scured, illuminating the world. There is no such thing as
an absolutely false religion. But a revelation looking to
the salvation of the moral personality was not possible on
such assumptions. This could become effective in sinful hu-
manity only historically (revelatio specialis). Special saving
acts of God in nature and history that foreshadowed the
kingdom of God, evoked in the souls of men, whose religious
endowments were equal to it, the impression of the real
will of God toward men and the world with overwhelming
force; and this made them interpreters of God to their fel-
lows, founders of religions, and channels of religious enthu-
siasm (revelatio mediata). This revelation in the narrower
sense presupposes (1) men of religious genius, for whom
religion could be a profession. For in all higher life,
personalities endowed with genius are the sources of life
for the circles dependent on them. (2) It demands acts of
God, which form a history of the evolution of the kingdom
of God, whether they occur in the national life, in nature,
or in the life of the individual, and whether they are expe-

1 Prodigia, etc. Hence the disposition to find in the “unnatural” the
mark of revelation. The “ doubling” of one’s own life in dream has perhaps
ten worked here as motive.
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receive it, and a prophet of the highest truth no com-
munity to propagate it. Only a genuinely historical reve-
lation in a religious race (people of God) could give birth
to the highest religion. Else the divine light could have
flashed out only for a moment, with no human com-
munity to be enlightened and warmed. And when such
a history has accomplished itself, a race has bestowed
the highest gift possible on humanity, even though, as
race, it perish in the process, like the oyster in giving
birth to the pearl. The agents of revelation must under-
stand and utter the new religious life in the fashion of
thought and in the speech of their time and stage of
culture, and cannot aim to give theoretic instruction, but
only to exert practical influence. They have, to be sure,
the advantage over others of having the true view of
God and the world, one based on religious conviction;
but not a more perfect theory of the world and of God.
In their “doctrine ” they deliver, not the revelation as
such, but their understanding of the revelation, an under-
standing conditioned by their culture and personality.
A religious community arises when a group of men lets
itself be inwardly moved by what the founders of religion
have experienced as revelation, that is, when it shares
their spirit. The actual existence of the revelation, can, of
course, not be proved scientifically. It can make itself
known only by the fact that men are moved by a com-
mon religious spirit. And even then it will be certdin
only to those who feel this spirit in themselves (faith).
But no scientific knowledge or principles can compel us
to deny such a revelation as impossible. And whoever
believes in it will be compelled thereby to no distrust of
real science.
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and hold it far more probable in each individual case, that
historical tradition, even under the most favorable con-
ditions, has been corrupted, than that events which contra-
dict the laws of nature have really happened. Or else
they accept miracles because the force of religious convic-
tion is the more powerful. Then they conceive of God’s
act in miracle as one essentially akin with the working of
natural causes, but overcoming them by an arbitrary act
of omnipotence.! The normal course of the world seems
to them a compromise ; miracle, a conflict. And their very
denial of the absolute validity of- the order of nature gives
them a pleasurable consciousness of the power of their
own religious life over against the “ stormy petrel, reason ”
or “unbelieving science.” And they like to call the assump-
tions of the latter irreligious, just as their opponents, under
the influence of intellectual fanaticism, see in belief in mir-
acles fanaticism or an evil purpose.

3. If faith were really bound up with this conception
of miracle, at a certain stage of scientific culture a schism
would occur in every civilized race. The educated classes
would have to turn away incredulously from revelation
and religion, or else would have, with uncertainty of soul,
to refuse to the convictions that determine without excep-
tion their thought and actions elsewhere admission to this
hallowed sphere. Of such unhappy discord and such
crippling uncertainty even such resolute Christians as
B. Niebuhr have left moving confessions. The devout
man who thinks scientifically could not survive this con-
test. For the laws that hold for the knowledge of

1 So of mystery, as something akin to rational knowledge, but transcending
the laws of the reason ; of “prophecy,” as a knowledge contradictory to the
laws of the human mind.
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they do not think at all, but its significance as a powerful
and unambiguous witness of God’s will in his plan of
salvation.! The scholastic conception of miracle is not a
child of religion, but a product of false metaphysics. It
subtracts from the creative wisdom and foreknowledge of
God what it aims to assign to his power (arbitrary ca-
price) in the world. And the narratives of Holy Scripture
would bear witness to him only if we assumed, not the vital
conception of miracle and the complete indifference to
a scientific knowledge of the world which characterize
piety, but the reflections and scruples of modern science.
We should be bound by a mechanical theory of inspiration
to hold all statements of the sacred writers infallible, in
the sense which they would bear now in the mouth of
educated men of our own day, and all their narratives
authentic as measured by the standard of our scientific
criticism ; whereas the writers themselves report the most
tremendous as well as the most commonplace things with
perfect natveté as acts of an almighty God, and do not
think at all of a system of nature.

4. Piety would have an interest in making miracle in-
consistent with nature only if this were the sole sure mark
of the divine character of a revelation. But such is by no
means the case, true though it be that faith always sees in
an act of revelation only God’s free activity, and does not
question at all concerning its place in the system of nature.
Those who received the revelation did not need miracles
in the scholastic sense at all, to be assured that what they
experienced was really revelation. For this the inner con-
viction that God spoke to them in acts was enough, with-
out asking whether these acts presupposed or suspended

1 0ld Testament, onuecor.
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least interest in the question whether God, in order to
work for him, has checked and interrupted the course of
nature, or has created something new, in which the natural
factors have no share. He bows in gratitude before God’s
omnipotence and would find it intolerable to be compelled
to set any bounds to his trust in it. Of a possible contra-
diction between his religious experience and the laws of
true science, however, he knows of himself nothing. For
him the scientific verdict on events has no significance
at all. The faith in miracles of natve and vital piety
stands beside the artificial theory concerning miracles of
a reflective age that in general passes judgment from the
world’s point of view, like a good conscience beside a bad
one that has been artificially appeased.

7. A dispute between faith and science could arise
only through the historical verdict on the miracles nar-
rated in the Bible, which to our fashion of thought really
do contradict in part the order of nature, little as their
narrators knew it. Now, unless apologetics is committed
to a definite theory of inspiration, we can by no means
recognize the obligation to take up arms for the historical
trustworthiness of all the miraculous narratives of Scrip-
ture, or to make the credibility of the Christian revelation
depend on it. The Biblical agents of revelation are them-
selves far from doing this. Even Jesus, certain though it
is that his miraculous powers must have reénforced his con-
viction of his calling, refused to prove his divine mission
by a miracle of the sort demanded by the opinion ruling
among his people, and rather hid than proclaimed his
miracles of healing. And for miraculous narratives out
of ancient times and circles that were not capable of
scientific criticism, the claim cannot possibly be made that
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faith, of course, by no means depends on this attempt and
its success or failure. Nor will his scientific conviction of
the reign of law be shaken if he has to leave a part of the
facts unexplained.

Jesus recognized with joy his power to perform miracu-
lous acts as a witness of God to his mission, and looked on
the disregard of them as a sign of his opponents’ hardness
of heart. His assumption of the réle of Christ is, in his
age and his race, psychologically inexplicable without the
consciousness of such powers. His disciples, too, speak
of miracles of their own wrought in his strength.! And
without the fact of the resurrection of Jesus, the origin of
the church cannot be understood. Hence, although we
are far from wishing to prove the truth of Christianity by
the credibility of the miraculous narratives of the Bible,
and willingly grant that only when the great spiritual
miracle of the personality of Jesus has won the heart will
the disposition arise to adopt, in the history that leads up
to him and bears witness to him, other standards than
those we use elsewhere, nevertheless, we cannot evade the
task of trying to comprehend also the miraculous element
in his history. But this can be amply done without our
resorting to the conception of miracle as a suspension of
the system of natural law; provided only we refuse to rec-
ognize the claims of modern culture (which is not scientific,
but sceptical) to understand the world as a whole from the
law of causation and its mechanism.

9. We have the daily experience that processes of
nature play a marked réle in the development of the inner
life of human beings, although the two spheres have in
themselves no inward connection. And this neither the

1 Rom. 15, 18 f. 2 Cor. 12, 12, Heb. 2, 4.
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is certain of being an,agent of revelation must also have
the assurance in his soul that such a coincidence cannot
fail him, if he really desire it for the spiritual necessities of
his mission (Holy Spirit). The assurance that God “ever
hears,” that it is not presumptuous to promise and expect
a sign, “though it be deep as hell and high as heaven,”
belongs to the prophetic calling (Is. 7, Matt. 11, John
11). But piety has, on the other hand, not the least in-
terest in maintaining that in such cases the divine will is
wrought entirely apart from the aid of the laws of nature,
or is contrary to them. And he who has not the assurance
.of being an agent of divine revelation will feel it presump-
tion to count on such signs. He will experience them in
secret, in his heart, but will not proclaim them “in the
market-place.”

The case is the same with the prayer of petition of the
devout man. He does not think of the “natural” possi-
bility or impossibility of what he asks for, but only of
God’s will. He does not doubt that this will can grant
everything. And he can lift himself, with the faith that
can move mountains, to the certainty of obtaining all, if he
is spiritually assured of its being the will of God that he
ask. But he does not presuppose anything inconsistent
with his accepting natural laws. He is only sure that
these are, without exception, the instruments of God’s will.

10. The system of nature is everywhere so arranged
that the free purposeful activity of personalities can ex-
hibit itself as a factor in it, not as something contrary to it
or interrupting it. And the capacity of men to change by
their action the existing conditions of nature, extends from
the most insignificant to the most important. It shows it-
self just as much when a man raises a stone from the
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science of history will have to judge these severally by
its laws of probability. Piety protests only against
judgment being passed from the point of view of dog-
matic and sceptical naturalism, instead of from that of
science.

12. Alongside of miracle contra naturam the older apolo-
getics emphasized prophecy, ¢.e. knowledge of the future
contrary to the rules of human knowledge, in order to
prove from it the divinity of Christian revelation. This
conception of prophecy (for which the name of “sooth-
saying ” (magic) would be really fitter) was doubtless not
distinguished among the Jews from the really religious
conception of prophecy. But it has no essential connection
with faith in revelation. For the latter sheds, by means.
of impressions of the divine will, light on our judgment
concerning the divine meaning of the world, — has,
that is, in itself nothing at all to do with the communica-
tion of knowledge concerning the external phenomena of
future things. And he who should try to judge Biblical
revelation impartially by the standard of such soothsaying
would, on the one hand, have to overcome psychological
difficulties of the most serious sort. For from our modern
point of view the alleged knowledge of something future
that cannot be understood as inwardly necessary, is
either an illusion or self-deception (as the case may be);
or it leads to those night sides of the soul’s life which in
the interest of religion itself we must carefully distinguish
from it. And a divine communication of such things to
men would be conceivable only under a most superficial
view of the process of revelation, a view which would drag
God down into the circle of activities of sense person-
alities. And, on the other hand, we should hardly be able
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2. Where the living word of agents of revelation is trans-
formed into literature, the character of inspiration will be
transferred to this, and will distinguish it from all other lit-
erature, making it authoritative in the sphere of religion
and the object of the highest reverence. It cannot fail
that the community will come, more and more, to re-
gard such books, even in their external form, as the
infallible word of God, as soon as the living revelation has
ceased. Thus not only the books of the Bible, but also
the Vedas, Avesta, Tripitaka, Kings, and Koran, have won
in their several sects the position of infallible books of
miraculous origin. But religious books cannot possibly
be inspired in another sense than the living agents of reve-
lation themselves. Itis,of course, true that men of God,
in communicating in writing what they have learned from
God, are upborne more exclusively by the power of their
higher life than in moments of ordinary intercourse with
others, or in communications of minor importance. Their
writing will be “inspired” in the same sense in which
their speech is inspired in hours of official activity, of sol-
emn bearing of testimony. But no more so. Belief in
revelation can compel or justify no one in ascribing to the
agents of revelation when writing capacities which it has
no claim to assume in them when preaching. Their writ-
"ings will be primarily only monuments and documents of
revelation and its history, not the revelation itself; and
the truth of a revealed religion cannot possibly be proved
from the inspiration of its sacred writings, but must be
believed before this inspiration can be granted. Every
religion, of course, holds its sacred books to be “inspired.”
And the Indian religions, like Islam, emphasize this char-
acteristic of their canon much more vigorously than does












PART III: THE REASONABLENESS OF THE
RELIGIOUS VIEW OF THE WORLD

9. The Necessity of Faith (Duty of Belief)

1. THE fact of religion is, of course, in itself no scien-
tific proof of the objective truth of the religious view of the
world. Even if it is inseparably connected with the men-
tal life of man, it might be simply one of the limitations
attaching to finite personality and its knowledge, and its
presuppositions might be subjective illusions. The devout
man has, it is true, in his piety itself the assurance that it is
not so, and this assurance is for him inferior in strength to
no sensuous or scientific certainty. But he feels precisely in
this personal religious assurance of his, that a “ scientific ”
proof, based on non-religious foundations, of the reality of
the world of faith could necessarily never be successful.
The revelation of God that has mastered his conscience,
the impression of the person of Jesus on his heart, are in
fact the basis of his conviction, not any considerations of
the reason. He must be conscious of the limitations of
the competency of apologetics. He will not fail to see
that a great part of the peculiar power and joy of religion
depends on the fact that a scientific proof of its truth is
impossible. Were it not so, the man of normal capacity,
even without the participation of the conscience and the
will, could and must be made “pious” just as well as
taught to count. Scientific knowledge of the real exist-
ence of God would make impiety simple madness (Nagel).
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advantage to human society. That takes place only when
special impulses, inseparably bound up with the life of the
individual (like love of family, of country, community of
interests), are involved; that is, only for special spheres
and tasks. Only faith in the omnipotent might of the
good and in' the absolute character of moral duty can
control our total conduct in this direction. For the unbe-
liever, man in his decisions must necessarily be, in the
last analysis, only a special case under natural law.

Hence the majority of philosophers have always felt
that true morality was inseparably bound up with “ faith,”
even though they put “metaphysical” faith in the place
of religious (v. Hartmann). Where egoism is the final
motive, there is no more real “morality” than in the
slavish obedience to authority begotten by reward and
punishment. Without faith, even Nietzsche’s anti-Christian
ethics is unintelligible. For the conviction that the strong
will, as the one capable of higher development, is in itself
the good will, and that hence the strong will has the right
and the duty to impose itself as master on the weak will
(Herrenmoral, Ubermenschen), while for the weak will the
task is set to surrender and to “fit itself in bounds,” rests,
after all, also on a faith for which natural science offers,
to be sure, some presumptions, but which can be shown
to be as little scientific as the Christian. Real naturalism
can look on the phenomenon of morality only as an
individual and transitory one of little significance, by
which nature, under certain conditions, promotes the
‘“ preservation of the species,” as she does, under other
conditions, by instinct or by the love of pleasure. It
can allege no valid reason why ethical motives, as such,
should stand higher than physical ones, or why they
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In faith there are no degrees of certainty. Doubt is felt
as a moral defect (misfortune or guilt). For it springs
from lack of receptivity for the value of the moral world.
Where the same objects come under consideration for faith
and for knowledge, they are for science a part of history
or of natural science, which know no such thing as faith;
for faith they are revelations of God to the inner life
of man, that is, are judged, not from the point of view of
science, but by their supersensual worth and meaning.
Hence to renounce faith is not to give up an uncertain
knowledge in favor of a certain and clear one, but to reject
all possibility of conviction in a sphere where we cannot
know. It means the resolve to refuse to let oneself be
determined, in one’s view of the world and life, by the
postulates of one’s own rational moral life, because these
postulates do not admit of scientific proof. If this were
a question only of the renunciation of a consistent theo-
retic view of the world, we could not speak of such a
renunciation being contrary to duty. For only short-
sightedness and lack of clearness can doubt, that if faith
be really taken away our knowledge must be limited to
the subjective perception of a narrow circle of individual
phenomena, and all comprehension of the riddle of the
world and life be regarded as impossible. The phenom-
enal world exists only for consciousness. And all science
presupposes it as a datum. And in fact our knowledge
itself never comes about without the help of our self-
postulating personality. “It is at bottom an act of the
will, to accept knowledge as valid” (Lessing). “The
will holds the primacy in self-consciousness” (Schopen-
hauer). “The whole man makes the choice” (Nagel).
But it is not our duty to understand the world as a
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And this is unaffected by the fact that, in the lowest stages
of animal existence, a communal life can be seen where
a whole is made up of organisms which have no individual
consciousnesses and yet can exist if removed from the
whole. For even here the fact of individual feeling re-
mains. It is a question of associations which, it is true,
mark the transition from plant life, but are still asso-
ciations of feeling beings. And the more highly de-
veloped life is, the more completely do such conditions
recede behind the clearer and clearer consciousness of
the individuals. Least of all can the personal moral
and spiritual consciousness of man be explained as sim-
ply the result of mechanical processes. Says Lange:
“ Between man as object of empirical investigation and
man knowing himself as subject, an eternal gulf is fixed.”
The motion of what does not feel cannot produce feeling.
So Lange: “The atomic theory is no more able to-day
than in Democritus’ time to explain even the simplest
feeling of sound, light, warmth, or taste.” So Lotze:.
“ Between the highest combination of the inorganic ele-
ments which we know and the first dawn of feeling, the
gulf always remains the same.” The feeling subject is
never explained by mechanical processes, however com-
plex. The unity of consciousness can never be the result
of the working together of many parts. An organism
can be understood from the materialistic point of view, but
not a subject. The bridge between organic and inorganic
life, between natural phenomena and spiritual activities,
can never be built on materialistic lines. The material
atom as ‘““substance” is by no means the main thing, nor
is force merely subsidiary, the ‘“accident.”” What we
actually know by experience are invariably only forces.
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that relation to God in which lies the essence of all
religion.

4. Pessimism, in so far as it is a judgment on a definite
part of the evolution of the world and our own life, is, to be
sure, both irrefutable and inseparably bound up with the
fundamental mood of every higher religion. OQur inborn
instinct toward perfection and happiness demands it in
view of our own moral defects and the ills of our life on
earth. The rejection of the ““ world,” of the ‘“flesh,” and
of our own goodness, as well as the dissatisfaction in
perishable things, are the primary elements of Christianity.
Pessimism can be the ally of Christianity, in so far as it
tears off the mask of hypocritical satisfaction from the
fleshly and unbelieving view of the world. And like John
and Paul, like Augustine and Pascal and Innocent III,
so Rousseau and Kant are pessimists in this sense. - Inthe
presence of the external world as it exists at present,
optimism is certainly irreligious, and a view of the world
based on it (Wolff, Leibnitz, Paulsen) shallow. The
attempt to justify from the point of view of ‘happiness ”
an optimistic verdict on empirical life (¢.g. Jiirgen Bona
Meyer) can never attain its goal, because “happiness” is
purely subjective ; because every satisfaction is felt much
less vividly than the corresponding pain and often is
nothing more than the cessation of discomfort; because the
progress of civilization manifestly increases the dispropor-
tion between pleasure and pain by necessarily increasing the
susceptibility to pain and the dissatisfaction at the sight of
the greater “happiness” of others; and because theexistence
of the “happy,” even if these were in the majority, is no
consolation to the “unhappy.” An unprejudiced glance
into prisons, hospitals, madhouses, —into the misery of
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decisive thing. The perception of the duty of playing
a réle by thought and action in the realm of truth and
morals, and the becoming receptive to beauty, order, and
right, must in themselves make life seem valuable to
man. He who seeks first the kingdom of God is an opti-
mist and knows that pain and pleasure serve for his good
(Rom. 8, 28. Matt. 6, 3 3). And religion will guarantee him,
not sense satisfaction, but the permanence and the goal
of his moral personality in the world. It does not pre-
suppose at all that the world, as phenomenon, is arranged
for the sense satisfaction of the individual. On the con-
trary, in that case the world would not rouse the sense of
the need of religious satisfaction. Just because the world
offers an unfavorable balance in the pleasure and pain
account, it keeps the highest good from harm (Rauwenhoff).
The world’s failure to satisfy is the last bond that still
binds the irreligious man to God (Pascal). Religion
demands only that the world include the moral ends of
man, and that it be adapted to waken religion in him.
Then it must pronounce the world “good.” Pessimism
is a valuable ally of religion inasmuch as it uncovers the
hypocrisy of satisfaction in the world without religion.
But, like materialism, it judges the world by standards
of the phenomenal life of sense, without regard to its
spiritual and moral quality and without the sense of the
absolute worth of the morally good. But it judges, not on
the basis of an alleged science, but on the basis of moods
and feelings. Optimism is a moral duty.

11. Thke Proofs jfor the Existence of God

1. The theology of the present has, with right, grown
accustomed to look with strong misgiving on the tradi-

ves e,
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of the spiritual personality. To be certain of the existence
of God is, at bottom, to recognize the religious view of the
world as necessary. Now it does not satisfy the demand
for certainty that the psychological fact of religion can
be shown to be a universal one, inevitable to mankind at a
certain stage (Schleiermacher). This is, it is true, of great
significance for our question. But it could also be inter-
preted as a mere subjective illusion arising from our wishes
or from the nature of human consciousness; an illusion dis-
sipated by reason and from which man must free himself,
as from other subjective fancies. Piety demands an assur-
ance of God that is as certain as the fact of our personal
existence. But from the nature of religion this is possible
only if the fact of our own personal spiritual life, as one
qualitatively distinguished from the life of nature, be taken
into account in the survey of the world, and ourselves
and the world regarded as one whole.!l He who will do
neither cannot possibly be scientifically convinced of the
existence of God. Thoroughgoing scepticism is irrefut-
able on its own ground. But it condemns itself, inasmuch
as it draws its conclusions on the assumption of the
trustworthiness of thought, that is, of the reality of the
spiritual life in man.

Hence all the so-called proofs for the existence of God
can be convincing only if we include the spiritual life of
man as unique, and do not let ourselves be disconcerted by
the refusal of scepticism to recognize this factor, but on
the contrary simply assume reason and conscience as the

1 «The Christian view of the world holds, not for man as a limited part of
nature, but for man as moral person” (Herrmann). And metaphysics as such
(ontology), being neutral as to the distinction of nature and spirit, must be
different from any religious view of the world (A. Ritschl).
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finite causes is conceivable, the conclusion is drawn that
our thought can stop only with the assumption of an Abso-
lute. For anything that was not absolute would have to
be conceived as at some time “non-existent.”” The argu-
ment is in ‘itself irrefutable, but suffers from the defect
that it tries to extend the law of causality, under which
we know the phenomenal world, to a region which is
expressly distinguished qualitatively from our phenomenal
world. To our thought, inseparably bound up as it is with
the law of causality, the right must be denied of making
assertions concerning a Being that is to be thought of
as exempt from precisely this law. Concerning the im-
possibility of a cycle of finite causes and effects we can,
for the same reason, not pass any decisive judgment.
But even if the argument as such were recognized, it
would never lead to what religion calls God, but only to
a supersensual substance and force that can be just as
well conceived of as working in the world, as transcen-
dent and apart from the world. Now the argument can,
it is true, be improved by pointing out that the actual
interaction of finite things would be unintelligible apart
from an ultimate reality common to them, influencing
them and effective in them; inasmuch as a mere “ law”
could neither exist nor have power over things, and inas-
much as we cannot conceive how one finite could produce
change in, and be in turn acted upon by, another finite?
(Leibnitz, Lotze). But it follows from this that a rational
consistent comprehension of the phenomenal world is im-

1 The isolated elements serve to constitute the world only in case they
carry with them their necessary relation to all others and are themselves also
determined by such relation. The whole is just as much presupposed in each
individual part, as is each part as a constituting element of the whole (Sieg-
wart).
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ganization of nature to the products of human skill which
presuppose an artificer, infers that the wealth of purpose-
ful phenomena that appears in this world points to a
supreme purposing reason, in which the conception of
the world has (logically) preceded the world itself. This
argument has impressed itself early on simple piety! and
really leads, if it is accepted, to a God who, as purposing
personal creator and guide of the world, has significance
for religion. It would be, of course, by itself invalid if
the world’s adaption to purpose has to be denied, not
merely in the sense of pessimism, but in general as an
illusion bred by our purposing reason from the results of
the law of causality; a view of nature which excluding
the wonder-worker, purpose, has been held from Lucre-
tius to Strauss. Even if the result of the world were a
miscarriage from the point of view of ‘“happiness,” the
purposefulness of the world would remain untouched, if
judged by other standards. But it would vanish if what
seems purposeful to us from the point of view of our rea-
son be explained by heredity and development under the
influence of that struggle for existence which allows the
more favorably equipped individuals to maintain and prop-
agate themselves; if organs and creatures be conceived
of as formed in the course of uncounted zons by need and
by the influence of the external world; so that light has
produced the eye, the stress of life thought, etc.

It is obvious that this view is fully justified for a very
wide range of organic life. The natve teleological view,
which looked on things and creatures as purposely
arranged for the physical well-being of man, must be

1Ps. 19; 97; 104. Job 12, 7; 37ff. Acts14,17. Rom.1,19 ff. Preach-
ing will always keep it within proper bounds.
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the fair dream of sentimentality of the * perfect” world.
There are so many incomprehensible and yet inevitable
cruelties and miseries in the world, so many germs perish
undeveloped, so many glorious “possibilities” go to wreck
on the iron laws of nature, so many nobler creatures are
overwhelmed by the brute force of less worthy ones, —
that “ nature,” however certainly it proclaims the glory of
God as a whole, only too often serves as an accusation
against him in detail. On the ground of the bare “view
of the world,” one might arrive at the assumption of con-
flicting deities forced into common action by an iron law,
or at dualism, or at a God who has only partial control of
the world (Mill). The God that religion demands is not
found even by the teleological view of the world, certain
though it is that the undeniable adaptations in the world
are best and most simply explained by belief in an omni-
scient Creator, and that the human spirit, in setting aims
for itself, will always feel itself driven anew to recognize a
purpose at the basis of the world.

4. The arguments for the existence of God do not gain
really convincing power until the fact of the qualitative dis-
tinction between the processes of nature and the life of the
human spirit is recognized and taken into account, viz. in
the facts of thought, of religion, and of morality. The
ontological argument, based on the fact of thought, and
carried on from the suggestion of the ancient philosophers
by the church fathers, by Anselm, and by Descartes in
various forms, has won new recognition in the school of
Hegel. Its older forms, at any rate, rest on unmistakably
false inferences. Augustine starts from the assumption
that our thought, since it presupposes being and life, but
is not already involved in them, must be something higher
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though it is that such longing is a prophecy of religion,
it is nevertheless of doubtful wisdom to build on wishes,
even the apparently most inevitable and best grounded,
the proof for the reality of the thing wished for. We
shall do better to stop with the fact of religion as a uni-
versal human phenomenon. The conviction of something
above the world, to which we can and must absolutely
surrender ourselves, is part of a normal human life. The
existence of God is thus proved practically from our inner
consciousness of our relativity, instead of by the meta-
physical argument from the sufficient basis of the world.
It is true that the scope of this argument can be denied,
if it is claimed that a satisfactory inner life can be led
without the religious feeling, or if religion is regarded only
as an illusion, inevitable at certain stages of human de-
velopment, but not the less baseless on that account. The
consensus gentium, which can at best never be certainly
proved, can be easily met by pointing to the cultured
atheists of all ages. In that case, to be sure, the attempt
must be abandoned to feel oneself other than a personal
being helplessly entangled in the mechanism of the world,
— which is to renounce happinéss.

6. The teleological argument gains convincing force
from the fact of morality (moral proof). It is true that the
recognition of the absolute validity of the moral law can
scarcely establish logically the postulate of practical rea-
son, that happiness must correspond to virtue, 7.e. that
moral law must have its basis in a God who rules the
world. For the complete and relentless exclusion of all
thought of happiness in morality can be insisted on, and
the control of the world by the good be taken in the sense
of Fichte’'s idealism. But whoever feels himself abso-
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also renounce true rationality, happiness, and morality.
Hence at bottom God himself bears witness to his exist-
ence in the spiritual life of man (Zestimonium Spiritus
Sancti internum). The devout man, the sage, and the
moral man are the living proofs of the existence of God.
For the Christian, Jesus is the sum and crown of this
proof, as the perfectly devout man (Son of God), as the
revealer of the meaning of the world (Logos), and as the
victor over the world by his death on the cross. Jesus is
for us the apologia of religion.
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that in a certain sense stand above all party, have little
significance for the living cult. They leave the feelings
cold, like a primitive metaphysics. Magic and sacred for-
mulas that protect from the anger of the gods or assure
their aid are the innermost “mystery ” of religion. Sacri-
fice, in its highest form, is communion of the community
with the divinity; in it the two become one by the rite of
partaking of a common food. With the moral life of the
soul religion has, as yet, no connection. It is true, how-
ever, that reverence for the gods and fear of their ven-
geance serve the moral interests of the clan. Probably
almost all the social customs that exist in our society
have some sort of religious origin. Certain spots be-
come “holy” (taboo), and so protect from vengeance and
robbery. Ordeals and oaths lay the foundation for a
primitive conception of law. The house and marriage
have almost never been left without dedication to the
spirits that protect the family and assure its continuance.
And with self-denial in the service of the gods begins
a moral discipline. In fastings and castigations man
practises the subjection of sensual inclinations to higher
motives. The dedication of the youth with pain and
abstinence steels courage. The cult of ancestors rouses
piety. But the ends that religion is to serve are, never-
theless, in themselves purely sensuous, and the activities
resulting from it are an arbitrary ritual, that can almost
never be interpreted from the point of view of moral pur-
pose. Special usages in respect to food, arising from
certain natural objects being held sacred or from super-
stitious notions; choice of days; avoidance of particular
places as sharing in the “sanctity” of the god and
dangerous; definite sacred dress; sacrifices with prescribed
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and Manit, were worshipped, or to the Kaaba stone.
The springs of Kadesh and Beersheba were sacred, like
those of the Syrian and Arabian deserts. The gods of
the Semites are primarily, as in all primitive paganism,
very numerous, and can be increased at pleasure, accord-
ing to the local cults and the needs of individual tribes.
But in the numerous local gods the same divine activity
was, after all, felt at bottom. Hence they could be ex-
changed, and the worshipper could turn from one to another
without thinking of a real religious change. With this
pagan tendency Israel had to struggle down to the time of
the Exile. Along with it went, for instance among the
Arabians, the conception of “divine beings” that enjoyed
no tribal cult and as “demons” (Jinns) lived only in
the fancy of the people. Of a monotheism in the higher
religious sense there was no trace, and just as little of any
theological interest in the throng of deities. The Arabians,
Assyrians, and Arameans have adopted the artificial multi-
plicity of divinities of the civilized races among which
they lived without any feeling of inconsistency. The
Edomites, Moabites, and Ammonites have not felt them-
selves to be monotheists in the presence of the polythe-
ism of their neighbors. And the religious history of
Israel becomes unintelligible, if a conscious theoretic
monotheism is thought of as its starting-point.

But among all these races, the character of the deities
as nature divinities — chiefly connected with the manifes-
tations of light in the sun and in tempests — was entirely
cast in the shade by their relation to the life of the tribe
and to its territory. The god to whom worship was ad-
dressed was the Baal (lord) of the fruitful soil, or the lord
and king of the tribe. The tribal community was con-
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God,” is the natural expression of piety in these tribes
(Ruth 1, 16). Here lie the roots of monotheism, of uni-
versal religion, of prophecy, and of the belief in the self-
revelation of God. Only as religion can they have a
sound growth. The impulse of thought toward the con-
ception of the highest as a unity never actually attains
to the monotheism of religion, but only to the pan-
theism of priestly cults or the philosophical idea of the
absolute.

4. In its content Semitic paganism originally presented
by no means a high stage of religious development. It
has supplied strong and valuable incentives neither to
morality nor to culture. And it has put actual obstacles
in the way of theological and philosophical thought. The
tribal lord of these religions demanded obedience, humility,
and exact fulfilment of the requirements that he had made
known. To reflect on him, or to try to fathom the rules
by which he acted, seemed a violation of religious rever-
ence. The races that have remained at this religious stage
have not been able to attain to a higher spiritual life.
Only a higher stage of culture, in which the rude life of
the tribe became a really national life for which morality was
an important consideration, and a stage of spiritual devel-
opment that recognized in the inner life of the soul and in
its attitude to the idea of the good something higher than
lay in the prosperity of the tribe, could open higher paths.
This, however, demanded higher manifestations of the
divinity than primitive paganism expected, viz. revelation
and prophecy. On the other hand, in the absolute devo-
tion to the will of the divinity as the tribal lord, in the
absence of a definite mythology and of a female divinity,
and in the belief in the living intercourse of God with his
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natural symbols of the beneficent (cow). The sacramen-
tal blessing of these religions is the life-giving moisture
whose granting or denial determines the fertility of the
earth. It is often symbolized! as an inspiring, soul-elevat-
ing draught, and then forms the crown of the cult. The
powers hostile to life keep it prisoner; the gods of life set
it free. The captive “virgins” are freed by heroes. The
nourishment-bringing “cows” (clouds) are untied. The
storm-god, armed with lightning and hammer (thunder-
bolt, Indra’s club), dashes in pieces the huge monsters that
represent the destructive reign of winter. He is the
Scandinavian slayer of the Giants, the Vritah4n, the victor
over the Titans (Zeus, Indra, Thor). Man feels himself
related to the gods. The divine spark lives in him too.
His ancestors are of the same race as the fathers of the
gods. The mysterious centre of the cult is the kindling
and preservation of the sacred fire in house and city.
The fallen heroes are with the great gods. Now they
appear riding the storm with the storm-god, as Odin’s
(Indra’s) army; again feasting in the castle of the gods
(Valhalla), or in the heavenly fields beneath the ocean of
the sky (Frau Holle). They may return in new form to
earth. Out of the Fountain of Youth the “souls” pass
into new-born bodies to new life. The forces of nature
become forces of historical life and of culture. They appear
as representatives of time and of fate, Parcee and Norns
(Urdhr, Verdhandi, Skuld), as lords of the battle-field
(Walkyries), as guardians of the eternal rights of human
ordinances concerning family and law (Erinyes), or as
representatives of love and of inspiration (Graces, Muses).

1 Soma, nectar, mead, milk, honey. Dionysus. Only through this food do
the gods become immortal.
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to almost no one, ! appears the original indifference to the
distinction between the individual deities; and in the cult
of the sacred fire, in the solemnities of marriage, in the
mundus (cave of spirits) of the cities, in the painstaking
protection of the rights of each divinity, and in the tradi-
tional ritual formulas, the relation of religion to the events
and interests of the house and the city is shown in all
its strength. The 7ex sacrorum, the pontifices and augurs,
show the political character of the piety. Figures like the
larve and lemures recall the worship of the dead. So also
in the popular piety of northern Germany and in the local
cults of Greece the religion of the Edda or of Homer is
not to be assumed, but a simple unsystematized worship of
life-giving and life-preserving spirits, connected with the
worship of ancestors and memories of the home.

1 Nigidius Figulus and Terentius Varro,
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fact that priestcraft had created from the old local gods a
cycle of divinities that were seen in the great processes of
nature, especially in the revolution of the heavenly bodies,
and that were looked on as revelations of the one divine
power ruling in nature. - Monotheism, as religion under-
stands it, was remote from both, but their development
urged them toward a philosophical monotheism of a pan-
theistic character. These two religions have naturally, in
view of the lively intercourse between the realms on the
Nile and the Euphrates, often modified one another and
have had a common influence on the civilization of western
Asia.

3. The religion that developed, first in the ancient
priestly cities of southern Mesopotamia ! and then chiefly
in Babylon, probably owed its chief content, not to
Semitic immigrants, but to the earlier inhabitants of the
land, in whose tongue and script its oldest documents are
couched. Still, the Semites contributed their own reli-
gious ideas to this older religion. This religion, therefore,
is to be defined as “Hamitic,” Ze. as arising, not from
purely Semitic elements, but from a mixture of the
Semitic with a foreign southern civilization. The local
cults of the various cities and provinces, with their magic
formulas and sacred emblems, were, of course, never fully
absorbed by it, nor made impossible by the exclusive wor-
ship of one great god. The merging of the old gods
into one whole of which they are the separate manifesta-
tions, never had, in general, any significance for the reli-
gious life of the people, but only formed part of the
culture of the priestly class. The ethical element, al-

1 Telloh, Eridu (E4), Agade, Urflk (Sin). Then Uru (Sin and Ishtar),
Babylon (Mardfik, Nebo).
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very primitive and strongly totemistic popular religion,
viz. from the local cults of the various Egyptian cities
and provinces, and is, like the Chaldean, the outcome of
a long historical development and of a mixture of differ-
ent tribes. It never had vogue among the people. The
latter, on the contrary, clung with tenacious affection to
their local gods and their sacred animals; their religion
appears, at the close of Egypt’s independent history, not
spiritualized, but fossilized and vulgarized. The peculiar
conditions of the valley of the Nile and its marvellous fertil-
ity naturally play a dominant réle in its myth. Khemi,
the black earth, is the blessed land. Hapi, the Nile,
to which zealous homage is paid, the counterpart of the
river of heaven, is the life-giver to the land that it waters
and nourishes, and to which it reveals the blessings of
heaven. As early as the old empire, Memphis added to
its cult of Phtah a universal Egyptian cult.! Much more
marked is, in the middle empire (in Thebes and On), the
progress toward a consistent ethical and religious develop-
ment2 A theological phase proper, however, the religion
had not reached, when, after the expulsion of the Hyksos,
the dynasty of the Rameses and the succeeding ones
(eighteenth to twenty-first) gave the new empire the char-
acter of a religious theocracy. For a time the powerful
priests of Thebes wielded a real lordship after the fall of
Khu-en-Aten, who, as it seems, tried by violence to trans-
form religion in the direction of a henotheism of the
sun-god (disk of the sun, eighteenth dynasty). In this

1 Phtah is incarnate in the Apis-bull; his symbol is the scarabseus. Beside
him stands Tum. Yet even then the cult of the gods of light flourished in
On and Abydos.

2 The labyrinth in Thebes was the meeting-place of all the Egyptian gods.
Tum-Ra, the one self-created god, gave it its name,
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of the dead and escape the dangers of the other world,
they become Osiris, that is, sharers in the nature of the
one divinity. The dead then assume, like the deities, vari-
ous animal forms and remain connected with the artificially
preserved body. Those who do not pass the tribunal fall
a prey to destruction. The Book of the Dead, preserved in
many forms and very ancient in its substance, describes the
dangers and trials of the journey in the other world and
contains the magic formulas that offer deliverance and
protection for this journey. Horus (Osiris) receives the
soul as judge in the Hall of the Two Truths. Forty-two
judges question it, each concerning one mortal sin. Thot
writes the final verdict. The life beyond the grave re-
ceives in this religion the greatest attention. On its ac-
count the body is guarded from mutilation as a mummy.
The great pile up pyramids to protect their graves. This
interest in the other world has later taken a peculiar form
in the cult of Serapis and strongly influenced ascetic mysti-
cism and the hermits of early Christianity.

The ideal of morality in many ancient inscriptions
reminds one of J/ob and the Old Testament Proverds.
Wrong and offence toward others, the overburdening of
the laborer, slandering one’s own servants, deceit, usury,
false weights, appear as chief sins in the tribunal of the
dead. The deceased boasts: “I have oppressed no one,
let no one starve, nor made any weep.” ‘I showed love
to my father, reverence to my mother, and was just, to the
joy of my brothers.” “I have given bread to the hungry,
water to the thirsty, clothes to the naked. I have received -
the rich and also the poor on the street. The gates were
open to him coming from without.” Yet there is no lack
also of sceptical and eudemonistic utterances. The skull
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of the Veda. Their end, when they have seen the legal
fulfilment of the ancestral cult assured by a son or grand-
son, is withdrawal into complete solitude and heroic
asceticism, in which they meditate on the mystery of
being and free themselves from the phenomenal world.
They are freed from all civic burdens. All honors are
open to them. By their favor the gods dwell in heaven.
They preserve the world by their prayers. ¢ There are
two kinds of gods, the gods in heaven and the gods
among men, namely the Brahmins learned in the Veda.
The world is in the hands of the gods, the gods in the
hands of prayer, prayer in the hands of the Brahmins. So
the Brahmins are our gods” (Manu’s Laws). The Vedas,
from whose no longer understood texts the power of
the Brahmins flows, are revered as increate, as Brahma’s
breath. And those learned in the Vedas and the Laws
rule the people by the terrors of conscience. For every
existence is the punishment or the reward of the preced-
ing one. Man is the creature of his will. Every man
brings with him, merely by his birth into a definite caste,
his fate for this life as the result of his conduct in earlier
existences. For evil deeds the man is born a mineral or veg-
etable; for evil words, a beast; for evil thoughts, a man
of a lower caste. Lofty virtue can lead to birth as citizen
of the heaven of the gods; grave crime, to birth as a crea-
ture in hell. By faithful fulfilment of duties and by under-
going the sufferings of his caste, man can, under the
guidance of the wise, earn the right to mount upward in
a succeeding existence. But as long as the “journey”
lasts no one is at peace, no one is assured against sinking
into the abyss of misery. The highest goal is not to be
born again into this world, but to enter into Brahma.
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But, in fact, it lets both exist, conceives of both as indis-
pensable conditions of the process of redemption, and so
has no popular power. The Buddhism that bursts these
. limits with prophetic genius, and reveals a Brahminism
xata mvedpa to the “poor in spirit,” is the executor and
heir of this philosophy.

5. The pantheistic mysticism of the Bhagavad-Gita, in
which the incarnate Vishnu ! reveals “ monism,” is the most
pleasing poetic expression of this philosophy.? It has most
life in the twenty Vishnu brotherhoods, whereas the Siva
and Sakti cults have kept the orgiastic character of a
perhaps non-Aryan nature religion (begetting and anni-
hilation). The conception of Brahma, Vishnu, and Siva
together, as Trim(rti, is of modern origin (1400 A.p.). In
the various philosophical systems, however, that seek to
interpret this religion, above all in the Vedanta® and
Sankhya 4 philosophies, lie ideas that in oriental form have
influenced to a certain extent the course of modern oc-
cidental philosophy down to Hegel, J. G. Fichte, Scho-
penhauer, and v. Hartmann.5 An acosmic monism, with

1 Krishna, Rama, Gopala. He has also entered on the poetic legacy of the
Indra myth.

2« He who sees me everywhere and sees all in me, from him I never de-
part nor does he depart from me.” “I myself am at once the source and the
dissolution of the whole world. I am fragrance in the earth, and light in the
fire, living in all living, renunciation in the renouncer. All this is good, to be
sure, but I hold the wise man like myself.” “The highest sacrifice am I my-
self here in the body, good mortal.” ¢The soul is its own friend, the soul
also its own enemy. The soul is the friend of the man who conquers himself
through her. But by friendship with the unspiritual he becomes his own
enemy.” “ Whoever will honor any god by faith, him I always reward with
this constant faith.”” Ardshuna says: “I see all the gods in thy body, God;
and a band of various beings, Brahma the Lord sitting in the lotus cup.”

8 Acosmic monism.

4 Dualism of matter and spirit, 6 In all, six orthodox schools.
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it is true, inspiring ideals for the soul of the northern war-
rior. But they are not world-conquering powers of good.
They are contingent, and are themselves involved in the
transformations of nature. And the Last and Highest
stands above and beyond them, as above men. Hence the
fundamental condition for any genuine religion is lacking.
Moreover, the whole development is at bottom artificial
and has never practically overcome the old non-ethical
rudeness of nature religion.

3. In a more perfect form and one of far greater signifi-
cance for the spiritual history of the world, the poetic and
philosophic powers of the Hellenic race created a cycle
of religious types outside those local cults of popular re-
ligion that are for us of no significance; a cycle that, based
on Homer and Hesiod and proclaimed by Pindar, Aschy-
lus, and Sophocles as its prophets, took form in the statues
of Phidias and Praxiteles, was spiritualized by the masters
of thought beginning with Socrates and Plato, and that
even to-day influences our civilization powerfully. Over the
gods of the cults and the myths reigns an eternal order,
the asthetic and ethical law of harmony and of measure,
before which the insolent forces of nature, the Titans,
must sink into the realm of shades, and the arrogant races
of Tantalus and Laius are brought to the bar. In Her-
acles the figure typical of human struggle for the good
of the world is elevated to the ranks of the gods. In the
mirror of poetry the local deities are gathered into one ad-
mirably composed group of gods, of which many pass
into heroic legend as demigods and heroes. The divine
is exhibited in their several figures, like light in the col-
ors of the spectrum, as the law of a harmony and a beauty
that are good in themselves. The stern ethical vigor of the
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has arisen outside of religion or in opposition to it (Plato
to the Stoics). Hence early Christianity felt itself the foe
- of Greek religion and did not see that one side of the reve-
lation of the divine has nevertheless found imperishable
expression in the world of thought and fancy of the
Olympian religion. The Christianity of the present can
understand and appreciate the immense significance of the
Greek spirit, even the religious, for human progress. We
see that it was only through contact with the Greek spirit
and Greek culture that the religious spirit of the Hebrews
became capable of producing a universal religion for the
civilized races; that * Japhet must dwell in the tents of
Shem.” But primitive Christianity could not feel so. As
religion the world of the Greek gods was doomed to
destruction, to live in art. The Greek world itself, even
before it turned to Christianity, turned away dissatisfied
from the gods of Olympus and sought satisfaction in mys-
teries and foreign cults. Alongside of the mysteries of
Eleusis, the secret cults of Mithras and of Isis flourished
in the world of Greek and Roman civilization. Or it
turned with scorn and unbelief from popular faith, and
sought a substitute in spheres of philosophic thought that
were not, as in India, children of religion, but born of
opposition to it.

18. Ethical State Religions

1. The intertwining of religion with the large interests
of society and the state is common to all culture religions,
just as all primitive religions are based on the interests of
the family and the clan. But of all Occidental races the
Romans have, in accordance with their instinct for purpose
and order, most completely developed the religion proper


















PART III: PROPHET RELIGIONS

(2) ON ArvaN SoIL

19. The Reformation of the Aryan Religion of Light
(Dualism)

1. NEITHER priestly philosophers nor poets nor states-
men have been able to guide religion toward its true devel-
opment. Only when it calls forth in souls endowed with
religious genius so powerful and unique a sense of its
reality that their religious life takes that of others captive
and carries it on with it toward a goal, can religion perfect
itself. Where that happens we speak of prophet religions.
And we do not primarily inquire whether this sense of the
divine is a pure and true revelation. The main thing is,
that such religions spring from overwhelming religious
experiences of personalities endowed with religious genius.
In them the founders always constitute, directly or indi-
rectly, the main content of the religion, because the way in
which they experience the divine is decisive for the com-
munity.

Now it is true that very different views may be held
concerning the limits of the right to this designation.
Whether the religion of the Avesta is really a prophet
religion or only a culture religion developed by the priests,
and how far an historical Zarathustra is essential to it, is
very dubious. And in the same way Buddha can be looked
on as originally only one of the circle of philosophical
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gion was probably founded by the non-Persian Magi, and
came from Media. Raghae is the ancient sacred mountain
of the successors of Zarathustra. It was first generally in-
troduced by Artaxerxes Longimanus, and at the restoration
of the Sassanides became the state religion, even though
the Arsacide, Vologoses I, Nero’s contemporary, was
among its confessors. It goes back to Zarathustra, the
friend of King Gustasp (Hystaspes), 1000 B.c. And since
Zarathustra appears even in the Gathas as a real human
figure, the historicity of this tradition is probable. In the
later writings he is, it is true, a wholly divine being, the
helper of Ahuramazda, and his revelation. Sacrifices
were made to his gensus. The evil spirit flees at his magic
words.!

3. Itsorigin was probably not due to conscious opposition
to the old Aryan nature religion that was turning into
Brahminism. On the contrary, it appears as a further
development and reformation of this, while retaining the
greater part of the existing material. The religious forms
and expressions of ancient India recur in large numbers,
as for instance, Yama-Yimi, Soma-Haoma, Vritahan-Vere-
thragna, Mithras, Agni, Varuna. So also the sacred produc-
tion of fire from the “wood ” by friction, the ritual use of
the sacred girdle and the holy boughs, of bundles of grass,
of cow urine, etc. And if in the use of the name Asura as
divine name, and of Daeva for evil spirits, there seems at
first glance to lie a clear opposition to Hindoo thought,
this arises only from the later Hindoo use. In ancient
times, even by the Hindoos, the word Deéve was used in-
differently (= daluwr) and Asura was a divine name. The
further development may have taken place gradually in

1Yagna, 9, 12. Vendidid, 19.
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And its view of the world differs only at certain points
from that of the Sankhya philosophy. The fundamental
idea of Buddhistic philosophy is not being, but becoming.
But whereas, according to Brahministic teaching, redemp-
tion is possible only by ascent within the castes,in Buddhism
it becomes possible for every being that understands its
true welfare. By this the castes are abolished from within,
without Buddha, as it seems, having actually opposed and
rejected them. ‘As the four rivers on falling into the
Ganges lose their names as soon as their waters are min-
gled with the sacred stream, so all who believe in Buddha
cease to be Brahmins, Kshatriyas, Vaigyas, Sudras.” And
whereas an aristocratic secret lore (knowledge of the Veda)
and an asceticism impossible to the common man seem to
the Brahmins the sole means of deliverance (&ya and
yvdars), here faith in a simple gospel intelligible to every
child saves (the four Truths)! By this the mysteries of
Vedic lore and the pride in secret esoteric knowledge is
banished from religion forever. Buddhism can take its
place as a world religion.

4. The four Truths are: (1) Pain is the necessary accom-
paniment of every existence; for there is no being, but
only becoming (Samsira). Everything is and is not, is at
once eternal and non-existent. Change is eternal? From
heaven to hell all is transitory, and hence comes woe.
There is no happiness but calm. (2) Pain arises from the
impulse to existence, from passion, desire for happiness
in the world of the senses. No god drives beings into

11In the actually existing state of things the resemblance to the relation of
Christianity to Pharisaism is undeniable,

2 « Change, O disciples, has its beginning in eternity. No beginning can
be known.” ¢ More tears have flowed than all the water that is in the four
great oceans.” (Seed, tree, fruit, seed. Egg, hen, egg.)
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Jesus to belong to this kingdom. Hence, that at which
religion, as religion, aims and in which its inner neces-
sity lies, is here presented in an absolutely perfect form
and one capable of no further development. Moral per-
sonality becomes free from the world, in the midst of the
world’s causal law, through faith in the God revealed to
it in the redeeming love of Jesus; in the God who is love
and life, who has created the world for the kingdom of the
good and realizes it omnipotently, personality is assured
of its value and its eternal goal, and happy even though
“through hope.” And it has the power to rule this world
morally as God’s world, in God’s spirit, as the inalienable
task of all genuine ethics demands. He who does not
hold religion to be illusion, must, if he thinks logically,
become a Christian, and a Christian in the sense of the
free evangelical conception of Christianity. To show the
highest good, in the sense of Christianity, in Jesus’ person-
ality and to proclaim it by deed, is the sole way that
promises success for missions in the realms of Islam and
of Buddhism. Dogmatic instruction can there count on
no result at all.

26. Deductions from the Christian Idea of the Highest Good

1. Religion and Morality.!— As long as the highest good
has not been rightly revealed, religion and morality must
walk beside one another more or less estranged. From
the common weal of society and from practical reason
there arise everywhere demands on the action of the indi-
vidual. The actions that bring honor and advantage to
society and promote the welfare of its members appear in-
creasingly praiseworthy to the reason. Breach of faith,

1 Theol. Studien und Kritiken, 1883, pp. 60 ff.
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believers by the revelation of the grace of God. The
belief that God’s love aims to create a fellowship of
love must in itself give birth to the spirit of love, if it
is a real belief, not self-deception or falsehood. Hence
it must show as its fruits the activity of the truly moral
mind — genuine good works. The kingdom of God, as a
fellowship in activities springing from the divine love
revealed in Christ, includes all true moral action of neces-
sity. Christ is the end of the law. The letter becomes
spirit, submission to command conscientiousness. Action
takes the stamp of individuality and of moral freedom.
It knows no other unchangeable rule than this: to act
under the given conditions in every case according to
holy love, and to aim at the greatest possible promotion
of moral fellowship. This becomes the task of the new-
born personality, and carries religious happiness with it.
It can become ever new in its manifestations, and yet re-
mains always the same in its principle. Its essence lies
in the mind of love. He who should give all his goods
to the poor and his body to be burned would profit
nothing without love (1 Cor. 13). Itis based on the assur-
ance of God’s love, and hence is free from false fear and
hope of reward. But it brings with it the consciousness
of its value for the eternal world (reward). And its ideal
stands at every moment so high above reality that humility
and penitence must take the place of self-satisfaction.
From the will of God revealed in Jesus and from the
idea of the kingdom of God can proceed no special
ordinances having reference to the merely natural life.
All that pointed to this is shadow and figure. All nature
is in itself pure, being the work of God. The kingdom
of God is not eating and drinking. What goes in at the
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in the realm where the special capacities of the man
assign him the leading place. Like him, she is a moral
end and not a means. The physical mystery of sexual
love is pure and springs from God’s creative will, but
only where it is put in true marriage (monogamy) at the
service of a moral good. Otherwise it is rejected, with
an energy and clearness that the old world never knew,
as a desecration of personality (mopvela). Marriage is
thought of as instituted by God and indissoluble where
it is a marriage of true Christians. And through the
supernal redeeming love revealed in Jesus, wedded love
becomes a good of eternal significance and the image
of that highest love that unites the church with Jesus
(Eph' 5’ 32)°

3. Culture, Art, and Science.— The realms of art, social
life, and science are in themselves, of course, independent
of religious conditions. Born of inalienable instincts of
human nature, they develop wherever a certain stage of
culture and sufficient development of talent offer them
the necessary conditions. They may be very undeveloped
beside high piety, highly developed beside a low state
of religion. As they had in pagan antiquity a period
of bloom never again attained in many respects, so also
they are the splendor of the worldly age of the Renais-
sance and flower most in the unbelieving circles of our
society, that fancy they have in them a valid substitute for-
the religion they have lost. Hence they often present
themselves as dangerous surrogates of piety. And in the
same way the life of trade with its results, and the higher -
developments of private rights, depend in no way on reli-
gion. But since without health in these spheres a human
‘culture cannot develop and grow noble, only that religion
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will of deity to the community, that determine its life and
fortunes and aim to establish in it a standard of piety and
morality. In Israel we meet this new sort of prophecy,
and can trace its development from the primitive type,
with special distinctness. A religion that rests on such
revelations of God through prophets is thereby permanently
linked to its historical origin. The individual revelations
from which it arises constitute a history. And if the com-
munity is no longer conscious of a living revelation in its
midst, it still feels itself religiously and morally determined
by the past revelation and its record, and looks on its reli-
gion as finished, even if the possibility of a further revela-
tion is not theoretically excluded. The two unite without
contradiction. After the formation of the canon the Jew-
ish scribes regarded religion as a fact and, as far as their
own religious life was concerned, as finished. And yet they
have never denied the theoretic possibility of its further
development and completion, as presupposed by prophecy.
In Islam, on the other hand, the revelation contained
in the Koran is held to be absolutely final. And even
Christianity, in the presence of the assertions of the per-
fectibility of its religious essence, cannot admit the possi-
bility of a really higher revelation, as long as it holds to
the doctrine that Jesus is the Son of God. In such
prophet religions do we first find firm religious convic-
tions of a final character, objective religious fellowship,
and unified moral and religious conceptions. This gives
them the capacity to awake in their members an immov-
able personal conviction. But it carries with it also, to-
gether with the new danger of intolerance, other not
inconsiderable disadvantages. Later generations must
accept the revelation on authority as an historical one,
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Christianity lives and toward which it aims, that he has
identified his life with and given it for this ideal, can be
doubted by no reasonable man; nor that for him this ideal
has been no foreign one, that had dawned on him per-
haps in the highest hours of his religious life or in ecstatic
exaltation, but one identical with his personal conscious-
ness of his calling. In the circle of his earliest disciples
there is nowhere any conceivable starting-point for this
new life. Least of all in Paul, who has himself been con-
quered by it and has then incorporated it in the formulas
of theological thought. The existence of a community
of men filled by a new religious spirit that they can have
received from no one but Jesus, is a fact that makes
every explanation impossible but this: that Jesus is the
personal revelation of a new life that daily approves
itself to the conscience as the true human realization of
the divine, as the true liberation of personality from the
world, and as the true bliss amid sin, guilt, and death.
In Jesus’ own personal life, and nowhere else, has the
sonship in God dawned, and with it the assurance of the
eternal and supernal significance of human personality.
In Jesus’ religious experience God is revealed as love,
light, and life, and the goal of man as the fellowship of
love, truth, and happiness. All this would be unintelligi-
ble if Jesus had not really been what he was convinced
that he was, and what his church sees in him.

5. But even an historical proof of the dignity of Jesus
as the perfect revelation of God is entirely possible for us,
provided it is not meant that we are to prove, for instance,
the dogmatic statement of the belief in him (divinity
of Christ) scientifically, or show him to be the greatest
philosopher and theologian, or guarantee the historical
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sinlessness in the strictest sense. It is psychologically
wholly false to maintain that transient moral obscurations
~and weaknesses at the period of childish growth must
necessarily have left permanent scars on the conscience
and have hindered a prophet, after he had attained perfect
peace with God and gained the consciousness of being
engaged in a great prophetic task, from speaking to his
contemporaries as physician of souls and herald of the
grace of God, without reference to his own sins. It will
be difficult to persuade a conscientious man who does
not as yet believe in Jesus, that it must have been im-
possible for Jesus to say the Lord’s Prayer with his dis-
ciples without expressly omitting the dges, with which,
however, Matt. 19, 17 seems so well to agree. The abso-
lute sinlessness of Jesus is no result of historical study, and
hence, too, no dogma of apologetics. If it is understood
that “sin” is something more than the conscious trans-
gression of definite injunctions of God, it will also be seen
that the question of “sinlessness” leads into those depths
of the inner life which no historical observation penetrates.
The sinlessness of Jesus is a dogmatic doctrine, an infer-
ence that thought makes from faith’s experience of the
influence of Jesus. It is true that even dogmatics will
have to surrender the utterly inapt negative word * sinless-
ness,” because, if too low a view of sin be taken, it says
much too little, and does not really characterize the pecul-
iar character of the personality of Jesus at all; while, if a
really deep view of the ultimate nature of human sin be
taken, it is apt to beget a Docetic view of the historical
Jesus. The word must be replaced by the positive phrase
“religious and moral perfection,” in which the creative
genius of Jesus really finds expression.
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earliest disciples, and hence look on it as an authentic wit-
ness for the revelation of God made in him to man.

28. Deductions from the Fact of Christian Revelation

I. Only in Christianity is God fully revealed, and
that in a personal human life, that is, without any
dark remnant of the natural and without any arbitrary
or incomprehensible element. Only here, therefore, has
religion attained full actuality. God draws near us in a
personality that reveals the kingdom of the good as its
sole aim in life, that addresses itself to all men, summoning
them to this kingdom, and that aims to open to them the
same happy fellowship with God that it enjoys. And God
draws near to us in a life that reveals God’s grace to the
repentant sinner, and exhibits triumphantly the omnipo-
tence of redeeming love amid the depths of the most terri-
ble suffering. Hence perfect childlike trust in God is here
possible. God is the almighty love that guides personality
to its true goal, even through sin, and makes all worldly
things means to this end. God reveals himself as spirit.
In surrender to him is therefore perfect deliverance from
the world. The dread and the magic rites of paganism
cease here, as does the servile effort to satisfy the un-
intelligible demands and to appease the uncomprehended
anger of God, which reigns in Talmudic Judaism and in
Islam becomes apathetic resignation to Kismet. God
reveals himself as the idea of the good. But this revela-
tion does not aim at condemnation nor at making men
unhappy. God means to lift every one who yields his
soul to him and trusts him, beyond servitude to the world
and his sins, above the world, and to unite him to himself.
Thus the goal is reached at which all religion aims. The
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be looked on, not as material for the moral personality
to work with, but as the goal. In Christianity the lord-
ship of the world that personality demands is no longer
sought in the shape of a supposed temporal conquest of
the world by a magic that fancies it makes God’s miracu-
lous control of the world subservient to itself. It is given
immediately in the certainty that we are the object of
God’s almighty love. The relative justification of pessi-
mism (the misery of every effort for satisfaction in the
world, and the worthlessness of the world where it is
made the goal of personality) attains here just as logical
recognition as in Buddhism, nay, a more logical one. For
in the consciousness of sin aroused by the person of Jesus
human personality appears incapable of itself to free itself
from the misery of the world. Learning, art, and civiliza-
tion appear only futile attempts to veil the nullity of the
world. But at the same time Christianity brings the true
optimism. Since the world is of God, that is, is means for
his ends and material for moral good, it is absolutely and
without exception good. There is nothing in nature in
itself unclean or evil. Only opposition to God’s will is
evil. [Even the ills and sorrows of the world are good as
material for moral virtues. The verdict on the world as
foundation for the kingdom of God must be an entirely
optimistic one. For the highest goal is positive, not nega-
tive. In Jesus God reveals himself as active and pur-
posive, as the highest good aiming to realize itself in the
world. And “all things must work together for good to
them that love God.” Optimism is a religious duty, and
its noblest expression is the hope that the world is to
become wholly the instrument of God’s will, that is,
transfigured. Pessimism is the verdict on the world as
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tion that that should not be, which yet by his own will
really is. Nor is sin opposition to an arbitrary divine will,
nor does it consist in the violation of certain prescriptions
for which divine punishment can be feared, apart from
inward self-condemnation, and for which remission can be
found in the same arbitrary will (Islam). Sin is the oppo-
sition of the will of personality to the true purpose of God
with it that is revealed in Christ, and the surrender to the
natural instincts that ought to be material for the divine
love, that is, to the sensuality and selfishness of the natural
man (odpf). It is found wherever the new life in Christ
does not exist, wherever, and so far as, men are children
of the first Adam, even if the order of life be externally
satisfied. And yet it is always an act of the individual will,
and is not in the physical sense a misfortune that men have
to “bear.” The judgment of self in regard to the whole
natural trend of one’s own personality that the cross of
Christ awakes, is the true religious recognition of sin and
wholly independent of theological or philosophical expla-
nations. And this judgment of self means the immediate
consciousness of a guilt that cannot be bought off by ser-
vices to the divinity, but demands reconciliation.

4. In the Christian revelation reconciliation and redemp-
tion are immediately involved as an act of God, and are
an absolute and happy certainty for every one who lets him-
self be touched by it. The loving will of God aims to
make the world of sinners into a kingdom of God and to
draw them to him, in spite of sin, as God’s children. It
reveals itself in Christ’s life, and above all in his death, as
an almighty world-conquering reality. Hence the sins of
all who let themselves be received through repentance into
the kingdom of God no longer separate them from God
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manded endless happiness or endless torment for their
compensation, and as if there were no bar of judgment
in ourselves. Only when the eternal world had shone as
a reality upon this world and an eternal and blessed
goal for man had been revealed in fellowship with God,
could such shadowy pictures yield to the assurance of
faith. Only with the resurrection of the Crucified, and
with the belief that his cross and his resurrection are valid
for all mankind, has immortality become a happy certainty
and a consoling conviction. The “ Spirit” is the pledge
of resurrection. And the purity of the Christian hope is
not dimmed by the fact that pious fancy has adorned it
with the colors of earthly happiness. It does not occupy
in Christianity the position it does in Islam, in whose
eschatology sensuality and selfish carnal enjoyment ap-
pear as the real content of hope, while moral perfection,
fellowship with God, and unity of human aims are wholly
lacking. The bliss which the Christian conceives of is
no accidental worldly happiness. Its centre is the vision
of God (full religious satisfaction) and the loving fellow-
ship of men (moral perfection). The ideal of hope is the
kingdom of Jesus Christ, who is the judge of the hostile
world, not an egoistic life of pleasure. The Spirit of
truth and love is the pledge of hope. All other “happi-
ness’’ appears only a necessary result of communion with
God. And since this is so, it is a matter of complete
indifference to religion if the imagination lend this hap-
piness natural forms. Equally distant from a material-
istic entanglement of personal life with the course of
nature and from the surrender of a well-equipped and
effective personality for the blest, the hope of Christianity
makes at once for moral purification and for happiness.






300 Christianity the Perfect Religion

concerned in them, in the direction of an unlimited and
healthful development.

2. With religion the “ priest ” entered the world. At first,
it is true, paganism knew no priestly caste distinct from
the chiefs of the family and the tribe. But on the ground
of the assumption that certain formulas and acts can influ-
ence the divinity and certain rules interpret its will as
revealed in the phenomena of nature, there grew up of
necessity a special calling in which the offices of priest and
prophet were blended. Bound to the conditions of nature,
often hereditary, the earliest priesthood had no moral dig-
nity and was more an object of dread than of real rever-
ence. Magic and ceremonies are the expressions of its
life. With genuine civilization and knowledge this type of
priesthood is by its nature incompatible. It is even inimi-
cal to religion, for it prevents men taking a personal and
spiritual share in the religious process. But it maintains
itself tenaciously even in the culture religions of highly
civilized races. Is the priest who by his sacred formula
transforms the earthly elements into the present God or by
mysterious sacramental rites works a change in the inner
life of a personality without any act of its will, at bottom
anything else than the perfected form of the magician
of the ancient religions ? — In principle the hostility of this
office toward culture was not changed when among the
civilized races of antiquity the priests became a highly
cultured caste set apart to care for religious interests.
The priests of this new sort were, it is true, themselves the
chief representatives of the national culture and developed
it into a sort of religious science. They claimed high rever-
ence by virtue of their connection with religion. And the
more these religions ceased to be simple and popular, the






302 Christianity the Perfect Religion

All prophet religions are by nature anti-hierarchic. The
prophet is, it is true, in his oldest form closely akin to the
priest. Both interpret God’s will. The priest has only
the advantage that the possession of a recognized shrine
carries with it. But the prophet, as. founder of religion
and channel of revelation, is something very different from
the priest of the legally established cult. He feels himself
authorized by the new religious life that stirs within him
to give a new form to the intercourse with God and cannot
cede to the representatives of the established order the
right to gauge his piety by the sacred forms of the past.
So prophet religions seem to the representatives of
priestly rights and traditions as by nature revolutionary
and hostile to “piety.” And they have no impulse to
beget a priesthood themselves. They arise mostly in
direct opposition to the accepted religious traditions; and
their revelation, addressed to the intelligence of the mul-
titude, creates a holy community conscious of a living
fellowship with God and his will, and necessarily lays
more weight on the whole conduct of life than on
unchangeable forms of ritual. Without exception they
give the impression of laying the chief emphasis on lay
piety over against the clergy. Christianity has in this
point attained complete finality. It reveals the whole will
of God in a personal human life, one valid for every
individual personality, and the norm for all its relations
to other men. It has no place for an independent external
cult alongside of the moral task, but demands a spiritual
worship that no one can perform for another. It knows
nothing of unintelligible magic words and acts, and puts
every member of the community in direct relation to God
as his child. Its mysteries are acts of the community.
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wherever the earthly calling is pursued with trust in God,
patience, and prayer, that is, with living faith. And in the
western world even Catholicism, however firmly it holds to
the false conception of perfection from which it deduces its
false valuation of monastic life, has nevertheless in fact
developed this institution almost everywhere in such a
way that instruction, benevolence, and civilizing effort
have become the real moral content of the consecrated
life directed only to God. True Christianity lifts man
spiritually above all transitory interests. But it lends all
true moral interests an imperishable content. All nature
is pure. The world is for the Christian God’s world. The
great laws of the natural and moral life of man are “of
God.” And “love” carries with it the inner compulsion
to be everywhere, in external as well as in spiritual things,
active in helping, improving, and doing. Hence Christi-
anity is a salt that preserves culture from the rottenness of
servitude to the world. But it furnishes also the highest
motives for vigorous action in the world.

4. The most immediate contact of religion with life is
in the cult. This has at first been the whole of religion,
and the artificial surrogates for religion still feel themselves
forced to create a cult — that is, to be sure, lifeless. Even
where the cult has no real meaning, as in Buddhism and
among the Chinese, it is nevertheless retained from inner
necessity. And even the rationalism of the Positivists
and the Simonists as well as of the Independents, has not
suppressed the need of a cult. The original cult aimed
partly at mysterious union with the divinity in a common
blood or by magic rite, partly at gaining its favor by bribery,
flattery, and self-abasement. Rite and sacrifice are its two
fundamental forms. The community fancies that it attains
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nothing nor please him, but only offend him, since he is
being treated as a shortsighted being with physical needs.
They insist on the worship of moral conduct, on penitence
of the heart, and sincere faith. He who thinks to “ buy
God for profane ends and with impure mind, tries to
deceive the Omniscient. And by the revelation of God
in Jesus this confusion is fundamentally done away. God
is revealed in Jesus as the love that wills the welfare of
men. Thereby all cult is excluded that seeks to gain the
favor of God by human acts. God is humanly revealed
in Christ. Hence communion with God can no longer be
sought in rites, but only in the reception of his historical
revelation ; that is, in the word and the sacrament. God
aims only at the kingdom of the good, to which end his
omnipotence has made the world. Hence he can be served
only by doing of the good, and time and place are as ines-
sential to his worship as are things of nature and worldly
forms. Sacrifice is replaced by the surrender of the per-
sonality to God’s will, and the solemn ritual expression of
this self-consecration by the community. Physical acts of
service to God are replaced by the self-surrender of the
rational personality. Thereby sacrifice is at once perfected
and abolished. Worship becomes the reverent acceptance
of the historical revelation. Instead of an ecstatic com-
munion with God in mysterious and unintelligible acts,
communion with him is sought where he presents his
historically revealed fellowship of love in word and sym-
bol, intelligible to every one and yet above all comprehen-
sion. Instead of plunging into the dark life of nature, the
Christian submerges himself in the sacred story. Thus
the mystery in the sacrament is at once perfected and abol-
ished. Prayer ceases to be a magical formula and be-
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5. In the lowest phases of religion there is neither
science nor faith.! Nature and history are looked at
only from the point of view of religious poetry, unless
immediate practical advantage is involved. We have
myth instead of science, sacred legend instead of histori-
cal investigation. And faith, in its turn, appeals to natu-
ral phenomena and historical events, that is, to objects
of scientific knowledge. Out of superstitious elements of
knowledge and pseudo-scientific statements of faith arise
the obscure beginnings of theology. To the people this
“doctrine” is wholly a matter of indifference. They
demand only the proper performance of the cult. There
is no common creed and no religious instruction. To try
to convert men of other faiths by teaching seems an
absurd idea. To think of salvation as dependent on theo-
logical views enters no one’s mind. Among the holders
of such views the complete tolerance of indifference
reigns. With growing culture there is developed in the
circles of the priests the beginning of a real knowledge of
nature and history (astronomy, medicine) and of a philo-
sophical system (cosmogony). Religion becomes the
mother of knowledge. But the false mingling of faith
and knowledge is not put away. The learning of the
priests is looked on as a sacred religious knowledge and is
mixed with elements of vague faith. And thus necessa-
rily with the beginning of a real knowledge the struggle
with “theological” knowledge must arise. But by this,
at this stage of religion, religion itself is undermined.
Theology becomes the enemy of science as the augur who
laughs at its own predictions, or else the master of

18chultz, Die Theologie in ihrem Verhiltnisse zu Wissenschaft und
Frommigkeit. 1890,
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gious significance, but also all that is historically connected
with his personality. The transmission of the revelation
having finally become literature, the reverence of believers
will be kindled, not merely by its actual content as reve-
lation (word of God), but also by its form as literature.
Hence arises the danger that theology may treat various
elements pertaining to the sphere of knowledge in the
same way in which it treats the revelation on which reli-
gion rests, making them objects of faith.

But in that case it must come, in a manner still more
fatal than the theology of the pagan priests, into necessary
conflict with true science. For the latter cannot concede
that any part of history or any question concerning natural
things can be withdrawn from its laws on the ground of
belonging to the sphere of faith. Science then seems to
theology sceptical, and theology is regarded by science as
unveracious. Where religion, as in Islam, has bound itself
to its sacred book in the sense that all the scientific state-
ments in it are to be treated as objects of faith, theology
must make all true science impossible and be itself opposed
and enfeebled by it. It can only suffer beside itself such
science as, like logic or mathematics, is of a purely formal
kind, or that contents itself with simply objective observa-
tion of detail. Dammed up by an Index or by penal legis-
lation, in races of intellectual vigor the scientific impulse
will then, openly or in secret, seek its satisfaction at the
expense of religion. But this conflict lies only in misap-
prehension of the revelation, not in the revelation itself.

Jesus has revealed no scientific truths, and the sacred
Scriptures of Christians have arisen from human writings
that have claimed only to offer the record of revelation
and to be inspired by the new.spirit of Christianity. Unless
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the religious life at first has the same tendency. Even the
Reformation has been at first anything but rationalistic.
Humanism, which at first was friendly, has soon, in its
chief representatives, turned away from it in displeasure
because the excess of theological interest seemed to it
inimical to culture. When recent Roman Catholic polemics
denies that the Reformation has been an ally of science
(Janssen), it is quite right. Only its blame is praise. For
it witnesses to the purely religious character of the move-
ment. — But things cannot remain permanently as they
were in the first vigor of a new religious development.
The scientific impulse and the scientific conscience neces-
sarily begin to stir among the people. At first science
respects the sphere laid claim to by theology, and theology
tries with honest conviction to find a place for science in
the religious view of things. This is the stage of Scholas-
ticism that has the courage to include knowledge and
faith in one grand system of knowledge. It is grand and
imposing where it is the natural expression of the stage
reached by religious and scientific culture. So it stands
before us in the Middle Ages, and has been able to pro-
duce a sublime poetic picture of the world (Dante). But
when it is artificially revived, in an age that has long lost
that nafve assurance, in order to veil a contradiction that
every honest man sees, then scholastic theology is a con-
temptible piece of insincerity (poor apologetics, compro-
mise). The stage of scholasticism cannot be permanent.
Soon the wrongfully claimed elements react as scepticism
and, when the church is feeble, as destructive criticism.
The theory of a “double truth” (nominalism) veils but
poorly the contradiction that soon becomes mockery of
theology. Now, of course, the religious interest, as the
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cal agitation mistakes its purely religious character and
cannot help either corrupting historical Christianity or for
the sake of his political ends separating himself, openly or
secretly, from Christianity. This must be emphasized in
view of the developments of Christian socialism. But it is
entirely right to assert that, in its fundamental principle of
human love and in its recognition of the kingdom of God
as the highest good, Christianity has in it the irrepressible
instinct to aim at health and a worthy human existence for
all, without which no one can do his personal share for the
kingdom of God. It must defend the nobility of all honest
toil, preach the conception of wealth as a tool intrusted to
us for moral ends, and maintain the possibility of .every
Christian’s attaining perfection by fidelity to his calling.
Christianity is the highest humanity. And among the good
angels of social progress in our time, that of Christianity is
the Holy Spirit.
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