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This book is a symposium based on lectures given at 
The Institute for Religious and Social Studies of The 
Jewish Theological Seminary of America during the 
winter of 1954-1955. The writers have been free to 
revise and expand their lectures as originally prepared. 
The purpose and plan of the series are explained in the 
Introduction. 

Dr. Georges Florovsky, Adjunct Professor of Religion, 
Columbia University, generously gave a lecture on 
Eastern Orthodoxy in the series, but unfortunately the 
manuscript is not available for publication here. 

Each chapter represents solely the individual opinions 
of the writer. Neither the Institute nor the editor as­
sumes responsibility for the views expressed. The con­
tributors were invited to address the Institute because 
of the special contribution each could make to general 
knowledge of the subject. 

This is a Jacob Ziskind Memorial publication. 
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INTRODUCTION 

This ~olume is in some respects unique among publications of 
the Inst:J.tute. The course of lectures which it embodies was under­
t~ken because of. a gro_wing urge on the editor's part to bring into 
direct confrontation divergent beliefs and convictions fostered by 
the_ major religious faiths represented in America with respect to the 
ultimate-and perennial-spiritual concerns of mankind. To this 
end we submitted to the several participants in the symposium a 
number of questions such as these: What does the religious body or 
movement which you are undertaking to interpret teach concerning 
the nature and destiny of man? What is its conception of God? 
What does it have to say about sin and salvation? What philosophy 
of history does it hold? Does it foster a belief in progress? How 
does it conceive authority and freedom? 

The several carefully chosen writers accepted this general frame­
work, but enjoyed entire freedom as to organization of subject 
matter, emphasis, and manner of treatment. Each writer was ac­
corded two successive lecture periods, but the two presentations 
have been combined here. Care has been taken to preserve individual 
style. We have even avoided "standardizing" in the matter of cap­
italization-which obviously has special significance in a religious 
publication. 

I have to record, with a sense of grievous personal loss, the death 
of one of the participants, Professor Edwin E. Aubrey, before the 
manuscripts were assembled for publication. 

We agreed at the outset that the purpose of the series was to be 
interpretive rather than polemic. The several writers were seeking 
neither to convert nor to confound one another. Nor was the pur­
pose in any sense "syncretistic"-not an effort to show the extent of 
"common ground" among the several faiths, in order to prove "how 

I 



2 Patterns of Faith in America Today 

much alike we all are." Our approach was far removed from what is 
sometimes called religious "indifferentism." We have been as much 
concerned with differences as with common elements. 

It may be remarked, in passing, that a grievous defect in our 
pluralist culture is the tendency to reduce religious differences to 
the category of individual idiosyncrasies, matters of no real conse­
quence. To minimize religious differences that are real and im­
portant for the sake of reducing group tensions that are largely arti­
ficial is an ill-conceived stratagem. In contrast, this project is well 
characterized by Dr. Donahue in his chapter-in words that Dr. 
Greenberg felt constrained to repeat: "a sympathetic but noncom­
mittal incursion into other people's patterns of conviction." This 
seems to me an admirable formula. Dr. Donahue also uses an apt 
term, one familiar to social psychologists-"empathy"-to define 
the attitude appropriate to such an exercise. 

We assumed that this kind of project in communication would be 
worthwhile for its own sake. It was also hoped, however, that the in­
terchange would contribute something to our cooperative efforts to in­
crease the impact of religion upon the secular order in which we live. 
A pluralist culture like ours presents a paradox in that it stresses both 
individuation-the unhampered, spontaneous expression of what is 
unique-and cooperation in pursuit of universal values. A difficult 
problem in such a culture is to keep these reciprocal processes in 
balance. The attempt to do this presupposes that along with authen­
tic--even momentous-differences, our several "faith groups" have 
in common certain overarching ends. For our present purposes these 
common ends find expression in the great basic concepts around 
which these lectures were organized. 

We are fully aware, of course, that to discuss "contemporary pat­
terns of faith" in America under only five categories is to invite 
the charge of unwarranted exclusiveness. Many clearly distinct and 
significant religious groups and movements fall outside this classifi­
cation. For the most part, to be sure, these account for but small 
segments of our population, and we are here concerned chiefly with 
the religious elements found in the "main stream" of our culture. 
The fact remains, however, that the omission of the Anglican and 
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Eastern Orthodox traditions, on the one hand, and of some of the 
most characteristic expressions of the "dissenting" tradition in 
American Protestantism, on the other hand, leaves the picture far 
from complete. 

There is, however, the counterbalancing consideration that with 
respect to major concepts, concerns, and preoccupations the chapters 
that follow actually cut across many confessional boundaries and 
give a perspective on the principal patterns of religious thought and 
belief in America. If it be objected that Biblical literalism, or "fun­
damentalism," has a much larger following than this book takes 
account of, I can only say that for the participants in this exercise in 
communication the only possible frame of reference is one that 
embodies a scientific outlook on life and a respect for historical 
scholarship. 

The seemingly disproportionate amount of space given to Prot­
estantism will, I hope, be understood. For good or ill, the religious 
bodies that claim to be Protestant present such sharply contrasting 
theological outlooks that to bring them within a single conspectus 
would be artificial in the extreme. The fact that the contrast is 
almost as conspicuous witliin as between many denominations only 
serves to accentuate it. On the other hand, the reader can scarcely 
fail to be impressed with the extent to which what we have called 
classical and liberal Protestantism, as here expounded actually 
interpenetrate. Indeed, Dr. Brown expresses the opinion that the 
agreements among Protestants are rather more extensive, on the 
whole, than the disagreements. That depends, perhaps, upon what 
elements one is most impressed by. In any case, our two Protestant 
categories seem to be a minimum for significant classification. 

Without doubt, many readers will cavil at the inclusion of 
"naturalistic humanism" in an admittedly limited and selective 
treatment of religious systems. Why go so far off the reservation? 
The answer is to be found in the actual situation that we are seek­
ing to portray and interpret. Nothing is to be gained for religion by 
refusing to recognize that in our day some of the most authentic 
expressions of religious feeling and aspiration come from men 
and women who have great difficulty with the forms and symbols 
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of traditional religion. Indeed, Dr. Randall, our chosen interpreter 
of naturalistic humanism, is the author of one of the most perceptive 
and reverent interpretations of the role of religion in human life of 
which I have any knowledge.1 And Dr. Randall, the reader will 
note, bears testimony in his chapter to intellectual kinship with 
Paul Tillich, whose contributions to philosophical theology are 
among the most influential writings of this generation in that field. 

Obviously, our several writers would not fully agree as to the 
precise value of the very enterprise in which they are here engaged. 
For what is expected and hoped for in any such exchange depends 
upon the degree of finality that one attributes to his own beliefs and 
his own heritage. However, I seem to see running through all these 
chapters a remarkable combination of firm conviction and intel­
lectual hospitality. 

Specifically, in the chapter on Catholicism-a religious system in 
w?ich there is a high concentration of authority-many readers 
will doubtless find an unexpected flexibility of thought and a cor­
responding receptivity toward non-Catholic ways of thinking and 
feeling, in which Dr. Donahue finds a certain support for his own 
position and enrichment of his own experience. Close students of 
current Catholic thought are, to be sure, quite prepared for such a 
disclosure. There is, for example, the relatively recent repudiation 
by Rome of the doctrine, widely disseminated at lower levels of 
authority, that salvation is only for those who are in actual com­
munion with the Roman Church. There is also the gradual formu­
lation of a distinctively American Catholic attitude toward relations 
between church and state. Dr. Donahue's categorical statement on 
this subject brought to my mind a conversation many years ago 
with the late Monsignor John A. Ryan. I asked him why American 
Catholics could not immediately repel, by reference to unquestioned 
authority, the charge that election of a Catholic to high office would 
subject our political institutions to a dangerous degree of eccle­
siastical intrusion. He replied without hesitation that the reason 
was simply that a Catholic position with respect to the relation 

1 Part IV, "The Meaning of Religion for Man," in Preface to Philosophy, Macmillan, 
New York, 1947. 
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of the Church to a secular state had never been formulated. 

There are two issues here, one theological and the other political, 
on which Dr. Donahue's chapter throws a welcome light. 

The presentation of Judaism has startling features from a conven­
tional Christian viewpoint. Here again I have found myself assimi­
lating the interpretation to personal experiences reference to which, 
by way of "pointing up," may not be out of order. As Dr. Green­
berg explained the almost complete absence of theistic dogma in 
Judaism, I recalled my discomfiture over the result of an assign­
ment I once gave in a graduate course in religion. It called for a 
paper setting forth the students' basic religious beliefs. The Catholics 
and Protestants had no trouble with that, but I was gently reproved 
by a Jewish rabbi in the class who said, "I never attempted such a 
thing. Judaism is not a set of propositions beginning 'I believe'; it is 
an entire way of life." This and subsequent similar experiences have 
greatly influenced my thinking. I would like to invite the readers of 
this book to test my own impression that the symposium as a whole 
indicates a trend away from rational verification to what one may 
call experiential validation as an ultimate religious resource. 

The occasional references to the "supernatural" may be instructive. 
I think it safe to say that this word, continually recurring in 
Catholic theology, has all but faded from Protestant usage, because 
it seems to connote a "bifurcation" of reality. But Dr. Donahue 
gives the word a different flavor. I hope I am not forcing a com­
parison in suggesting that his interpretation has something in com­
mon with Dr. Randall's concern to find "a natural place for the 
supernatural in the universe that men experience." The root prob­
lem here, as Reinhold Niebuhr's writings have shown, is the relative 
importance assigned to continuity and discontinuity, as comple­
mentary aspects of reality and of experience. It is an interesting fact 
that theologians and physical scientists alike are currently-and 
inconclusively-wrestling with this problem. In Protestant theology 
the crux of the matter seems to be the confrontation between two 
conceptions of history-the one, held by Dr. Aubrey's "liberal" 
school, a developmental view; the other, to which the classical 
Protestantism of Dr. Brown tends to hold, an eschatological '1iew. 
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Part and parcel of this issue is the continually debated question 
of "progress"-whether we look for the achievement of divine pur­
pose, the fulfilment of man's "hope," within history, or beyond 
history. Here, again, the reader may find rewarding a careful pon­
dering of these essays. By and large, Catholic thinking seems to be 
''above the battle" in this particular sector, and Jewish thinking 

unperturbed by it. Moreover, Dr. Brown strongly suggests that the 
negative attitude toward the idea of progress, so much emphasized 
in "neo-orthodox" literature, is gradually abating. It seems to be 
characteristic of doctrinal controversies that, as the late Dr. Mc­
Giffert said, they tend, not to be resolved, but to be relegated. This 
is presumably because they serve their essential purpose in re­
dressing the balance between neglected aspects and overemphasized 
aspects in human life and human affairs. 

In this connection Dr. Randall's comment on the possible relation 
between the theological vogue and the historical situation is in point. 
He notes that the realistic-and, in its view of man, pessimistic­
theology which has been highly influential since the First World 
War may be a reaction to turmoil and struggle, just as the "liberal" 
social gospel movement is said to have reflected the peace, stability, 
and social promise of an earlier period. The degree to which any 
cultural trend or dominant mood may be "situation-determined" 
can never be assessed, but the existence of such a causative factor 
can hardly be questioned. 

The bearing of these essays on the nature of man himself is in­
structive: Classical Protestantism clings to the conception of original 
sin as a heritage of the individual, though without any fringe of 
fable. Judaism will have none of it: each person starts life with a 
clean moral slate. Catholicism accepts the historic doctrine but is not 
depressed by it. Liberal Protestantism interprets the idea of original 
sin to the point where Calvin would have thought it quite de­
natured. Naturalistic humanism, of course, has no framework that 
could accommodate such a concept. Yet all recognize sin as a fact, 
and none questions the reality of guilt. 

Here, it seems to me, something of especial significance emerges. 
I refer particularly to the passage in Dr. Brown's chapter concerning 
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"self-acceptance." Implicitly, he indicates the difference between the 
secular psychiatrist's concept of self-acceptance and that which in­
heres in the Biblical account of human conduct. The former often 
seems to be saying, Accept yourself, period. The Biblical view is 
that man's .fitness to accept himself is conditioned upon Divine 
grace-upon God's acceptance of him. The sense of guilt, like 
physiological pain, has its uses. From both the individual and the 
societal viewpoints the secular approach to the treatment of guilt 
needs a religious corrective. 

The same is true of current notions of freedom which make it 
synonymous with the absence of restraint. There could hardly be a 
greater error than to identify the Biblical conception of spiritual 
freedom with the political ideal of immunity from coercion or the 
economic ideal of free enterprise, however important they may be. I 
will confine myself here, however, to pointing out that it happens to 
be Dr. Randall, not Dr. Donahue, who writes: " ... The very 
essence of the moral life is bondage, renunciation of certain 'free­
doms' and possibilities .... Obligation is a curtailment of the 
'freedom' to do wrong." 

An urgent need, it seems to me, is shown in these pages for a re­
examination of the concept of immortality. The idea that souls are 
inherently immortal is repudiated in the name of Judaism and of 
liberal Protestantism, and replaced by the concept of immortality as 
a moral and spiritual achievement. Classical Protestantism seems to 
leave a place for individual immortality only in relation to the 
Pauline doctrine of the Resurrection. It is hardly too much to say 
that in our time most of the preaching and writing devoted to this 
theme is a strange mixture of ancient philosophy and rather ill­
defined Christian ideas. 

One more suggestion to the reader who has borne with me thus 
far. The idea of community, which is prominent in this symposium, 
and inevitably so, is suffering violence in our day. Through a sort of 
"guilt by association" the words "community," "collective," "cor­
porate," and even "social" seem to be tainted, in many minds, with 
the evil genius of totalitarianism. This is a grievous perversion, as is 
made abundantly clear by all the contributors to this volume. The 
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_ tral in the Judea-Christian 

~ & mmun1ty arc cen . . 
'-d.e2c ~Re\ ,__t.;,,e_ ,,._c't. <J c.o . ment which our rehg10us 

-s;_:,.,_,.;:-._,""'""'""' ~:,...~ °""" ~e uemocrat1c move . . ch 
institutions both support and are supported by. Chnsuai:i C~ur ' 
Jewish Synagogue, and Ethical Culture Society, sharply d1ffenng as 
they do in ways that are fundamental to the faith of their members, 
share the basic purpose of actualizing community, in the sens~ of 
creative fellowship. For those of us who are Christians, the umque 
element of whose faith is the person and work of its Founder, it is 
of profound significance that his ministry was climaxed in ob­
servance of a communal institution, the Passover, and the estab­
lishment of a new communal institution, the Holy Communion. 

It has often been pointed out that the menace of totalitarianism 
is in its "demonic" character-not in its enshrinement of what is 
wholly evil but_ in its perversion of what is essentially good. The 
clear mference 1s that the most effective attack on this common foe 
of all our faiths is to wrest the sacred principle of community from 
hands that seek to pervert and desecrate it and to build it into 
enduring structures that hold aloft our ideal of the Kingdom of God, 
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CLASSICAL PROTESTANTISM 

BY 

ROBERT McAFEE BROWN 

Auburn Associate Professor 
of Systematic Theology and Philosophy of Religion, 

Union Tlzeological Seminary 

Protestantism is the religion of free grace. 
Such a statement may not convey very much at the beginning of 

a chapter. The purpose of the chapter, therefore, must be to trans­
form what sounds like a "simply incomprehensible" statement into 
what actually is a simple descriptive statement. • 

What Is a "Classical Protestant"? 

It will serve our purposes best to get down to fundamentals right 
at the start. In briefest terms, the classical protestant sees human life 
as a response-a response to a seeking God. He sees this seeking and 
reconciling God most clearly present and most healingly active in 
the events clustered around the life, death, and resurrection of one 
Jesus, the son of Joseph the carpenter, who lived at a specific time, 
"under Pontius Pilate." He finds that it is never enough just to de­
scribe Jesus in those terms, and he also affirms (though nobody has 
ever put it very well or very logically) that God himself was and is 
present and active in this Jesus, seeking out, transforming and re­
newing men right where they are, in their own situation of sin and 
despair and death. Those who share such beliefs live in a community 
of faith which is called the church. 

9 
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Now that may sound vaguely reminiscent. It may sound like "th 
faith of our fathers," or more probably the faith of our grandfather 
rather than the sort of thing that anyone would believe today. Bt 
this faith is not merely a museum piece, and the fact that people h< 
lieved it in the past does not make it irrelevant for the present. As 
matter of fact, its historical rootage has been a source of its vigoi 
rather than a ball and chain rendering it immobile. . . 

Thus classical protestantism is a live option for people today, wit 
a heritage in the past which it must constantly reinterpret i? te~m 
that speak to the needs of the present. It finds a significant historic, 
locus in the Protestant Reformation, and it looks upon that mov( 
ment as a genuine and significant recovery of the gospel. But it loo'k 
back behind the Reformation, as the Reformers themselves did, t 
those events which are constitutive of all true Christian faitl 
namely, th: shattering and renewing impact which Jesus Christ ha 
upon the hves of men and which he has continued to have in th 
church ever since. 

The Importance of the Reformation 
lt is important to see wh t th' h' . • 

th · h a is 1stonc constellation of events i 
e sIXteent century-th p b 

P ti• I I . . . e rotestant Reformation-was all a ou 
ar cu ar y since it is s ·1 . . 

the R f , . 0 easi Y misunderstood. It is a perversion c 
e armers intent, for exa l . • t 

invent a new r l' . mp e, to charge them with trying 
or to inaugura~ i~:~:e~: to d~ away with the need for authorit: 
the contrary was t ~f private judgment." Their concern, 0 

old but ever' livin ° ~unfy and revitalize an "old" religion, tl 
the heart and cen~e::f ;~;r new gospel which they discovered ' 

We have been told ~ew Testament. 
not "being against somrn;{? ti,1;1es that the word "protestant" meat 
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re-introduce into the church of their own day, from which they felt 
it was tragically lacking, so that they might bring all else into 
conformity with this freshly rediscovered understanding of God's 
dealings with men. For this reason they did not look upon them­
selves as people splitting off from the church, but as loyal sons of the 
true church. Calvin, for example, spoke in tones of greatest abhor­
rence of the notion of schism ("splits" in the church); he believed 
that it was the late medieval church which was in schism from 
Jesus Christ, and that Christ's church in Geneva stood in the true 
succession of the gospel, as measured by fidelity to the apostolic 
witness. The significance of the Reformation, then, was its redis­
covery of the old faith, and its attempt to make that faith speak with 
new power to men. " 

And it is thus clear that the Reformation, so conceived, has not 
ended-since making the faith speak with new power to men is the 
perennial task of the Christian-and it is indeed the necessary cry of 
all true protestants that "the Reformation must continue." The 
~hurch must always be in the midst of reformation, lest it substitute 
its own ways for the ways of God, and fail to keep all that it does 
subject to the divine scrutiny, the divine judgment, and the divine 
renewal. 

Thus a "classical protestant" is one who aligns himself with the 
point of view that what happened at the Reformation was fun­
d~mentall y right-that is, that the essentials of the faith were re­
discovered and made normative once again in the life of the church. 
This does not mean that he flails himself until he has had an "ex­
perience" identical with the anguish of Martin Luther, or that he 
checks every statement he makes against Calvin's Institutes. It does 
~ean that through Luther or Calvin he may find himself once more 
inescapably confronted by the gospel and thereby quickened, re­
newed, and made whole once again. The classical protestant thus 
has tremendous respect for heritage and tradition, not as ends in 
themselves, but as indications that there is an on-goingness about 
G~d's activity in the world, and that men may understand that on­
gomgness more fully as they are related to the ways in which other 
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men have understood it in the past. Protestants today are not con 
mitted to the Reformers' formulas and statements as final truth 
but they do find that those things to which the Reformers' formul. 
and statements point coincide with something which they ha, 
found true for themselves. The resurgence of Reformation studies i 
contemporary theology is thus not a desperate harking for a de.i 
past, or a way of avoiding the issues of a live present, but an attem1 
to see more clearly how the central experience of Christian faith­
the transformation of life by the very Son of God himself-h, 
~voked a response of faith, and how it can evoke a similar respon 
ill us. 

Now the minute one is pressed for a more precise definition 1 

classical protestantism, he gets into difficulties. For it is a matter 1 

tragic fact, that there has not been one protestantism; there ha' 
been many protestantisms, and the trkk of st1bsuming the 
"~tt:.l~w,d&""1~ .,.,i -.&.-1.nc\usive description would be a very ne 
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The Place of Theology 

Classical protestantism has had a lot of these convictions. It is long 
on theology, if the truth be told, and any discussion of classical 
protestantism immediately involves us in theology. But this formi­
dable word should not become more formidable than is absolutely 
necessary. In simplest terms, theology involves loving God with 
one's mind, as well as with one's heart, soul, and strength. It is man's 
attempt to think through the implications of what he believes. The­
ology can thus be described as both necessary and impossible. It is 
necessary in the sense that if there is to be any communication, any 
"passing on" or proclaiming of the faith to others, then one is forced 
to talk about and describe what he has experienced, or what his 
community of faith (the church) has experienced. Words are 
necessary, and it is important to use them as clearly and articulately 
and as systematically as possible. Thus the moment the believer, 
whether layman or minister, starts to talk about his belief, he is, 
for better or for worse, a theologian. The question is never, "Will 
he be a theologian or not?" The question is always, "Will he be a 
good theologian or a bad theologian?" Theology is necessary. 

But it is also true that theology is impossible, in the sense that no 
attempt to describe God is ever adequate. To whatever degree it is 
helpful, it will also be misleading; to whatever degree it clarifies, it 
will also corrupt. This is inevitably so simply because we are men 
and not God, and do not know the God of whom we speak in all 
his fullness. If we "see through a glass," it is always "darkly." If we 
"know," it is always "in part" (1 Corinthians, 13:12). All that we 
see We see with fractured vision. All that we know we know with 
hearts that are less than pure. Christian faith asserts that men are 
both finite and sinful, and therefore their theology will also be finite 
and sinful-and if it does not recognize this fact it will be a poor 
theology. Thus we must never claim too much for theology, as 
tnany protestants have done, but at the same time we must never 
giv~ up t?e attempt to speak th~ologically, for in that case our only 
option will be to remain mute. 

a Anyone who feels that the theological task can be accomplished without difficulty, 
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men have understood it in the past. Protestants today are not c0111_ 

mitted to the Reformers' formulas and statements as final truth 1 

but they do find that those things to which the Reformers' fonnuJ~s 
and statements point coincide with something which they have 
found true for themselves. The resurgence of Reformation studies in 
contemporary theology is thus not a desperate harking for a dead 
past, or a way of avoiding the issues of a live present, but an atternpt 
to see more clearly how the central experience of Christian faith­
the transformation of life by the very Son of God himself-has 
~voked a response of faith, and how it can evoke a similar response 
lil us. 

Now the minute one is pressed for a more precise definition of 
classical protestantism, he gets into difficulties. For it is a matter of 
tragic fact, that there has not been one protestantism; there have 
been many protestantisms, and the trick of subsuming these 
varieties under an all-inclusive description would be a very neat 
trick indeed. It needs to be said, therefore, that while there are some­
thing like 272 protestant sects and insects (as they have been called) 
in America today, well over eighty percent of protestants are found 
within a dozen or so denominations, and among those denomina­
tions the points of agreement as to doctrine, belief, and witness far 
outweigh the points of disagreement. There is a greater consensus, 
then, than appears on the surface. The differences arise chiefly over 
the significance of ordination to the ministry, and the resultant 
meaning and significance of the sacraments which are administered 
by those so ordained. The present chapter will not elaborate these 
difficulties, strong though the temptation is, but will try rather to 
state the central positive convictions which classical protestants hold 
-recognizing that there may be occasional agonizing wails from the 
Episcopalians on the right and the Baptists on the left ( or t1ice 
versa, depending on who is doing the wailing and who is doing 
the evaluating). 

1 It must be admitted that Presbyterians sometimes act as though Calvin's lnstitt1tes 
W~e an extension of the canon of Holy Scripture, in much the same way as Episco­
P:lians occasionally give the impression that the prayer book is a more nearly 
a equate articulation of the Word qf God than Scripture itself. 
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The Place of Theology 

Classical protestantism has had a lot of these convictions. It is long 
on theolo?')', i! the ~uth ~e told, and any discussion of classical 
protestantism immediately mvolves us in theology. But this formi­
dable word should not become more formidable than is absolutely 
nec:ssa?. In simplest ~erms, theology involves loving God with 
ones mznd, as well as with one's heart, soul, and strength. It is man's 
attempt to think through the implications of what he believes. The­
ology can thus be described as both necessary and impossible. It is 
necessary in the sense that if there is to be any communication, any 
"passing on" or proclaiming of the faith to others, then one is forced 
to talk about and describe what he has experienced, or what his 
community of faith (the church) has experienced. Words are 
necessary, and it is important to use them as clearly and articulately 
and as systematically as possible. Thus the moment the believer, 
whether layman or minister, starts to talk about his belief, he is, 
for better or for worse, a theologian. The question is never, "Will 
he be a theologian or not?" The question is always, "Will he be a 
good theologian or a bad theologian?" Theology is necessary. 

But it is also true that theology is impossible, in the sense that no 
attempt to describe God is ever adequate. To whatever degree it is 
helpful, it will also be misleading; to whatever degree it clarifies, it 
will also corrupt. This is inevitably so simply because we are men 
and not God, and do not know the God of whom we speak in all 
his fullness. If we "see through a glass," it is always "darkly." If we 
"know," it is always "in part" (1 Corinthians, 13:12). All that we 
see we see with fractured vision. All that we know we know with 
hearts that are less than pure. Christian faith asserts that men are 
both finite and sinful, and therefore their theology will also be finite 
and sinful-and if it does not recognize this fact it will be a poor 
theology. Thus we must never claim too much for theology, as 
many protestants have done, but at the same time we must never 
give up the attempt to speak theologically, for in that case our only 
option will be to remain mute.2 

~ Anyone who feels that the theological task can be accomplished without difficulty, 
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The Problem of Authority 

Perhaps the most vexing problem for the classical protestan~ 1 

the location of that which is ultimately authoritative for hu~ 
Finally, of course, this is the authority of God. But how do~s Go~ 
authority over human life "come home," or authenticate itself,_ 11 

the life of the believer? This is in some ways a peculiarly "class1ca 
protestant" problem. The locus of authority for the Rom~, 
Catholic, for example, is easily defined-it is found in the authorW 
of Christ's vicar on earth, the pope, who can speak infallibly 0 1 

matters of faith and morals for the final assurance of the faithful 
For many Jews, the locus is the law or Torah, enshrined in the Ol< 
Testament. For many liberal protestants, the final authority i 
located in personal experience. 

What, -~en, is finally authoritative for the classical protestant 
The tradiuonal answer to the question has been the Bible and "th 
final authority of Scripture" has stood as one of the most distincti-v, 
Reformation principles. But there is need for "a continuing Refor 
mthationth" at thish p~intl, s~nce most protestants can no longer accep 

e ra er mec amca view of Scriptural inspirat' h b • s o h' h th • · 1 R f ion on t e asi 
w ic . e ongma e ormers framed their answer. Furthermort 
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b athn ay ethveryB.mbla~, woman and child of the Amalakites " whe1 
o are 1n e 1 er ' 
We can work toward a reform l . 

answer by approaching the robleu a~ion of_ the cla~sical protestan 
tive. Historically, Scripture ~nd tr~~~ a slightly different perspe~ 
sources of final authority h' ha ltion have been the two basi 
Christendom.3 The uphold w icf have vied for supremacy i1 
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Spirit did not cease to be active about 150 A. D. ( the probable date of 
Second Peter, the latest book in the New Testament), and that 
therefore to place authority finally within the Biblical writings is a 
quite arbitrary limiting of God's activity. They claim that God con­
tinues to speak and act authoritatively in the life of the Spirit­
filled community which is the church. 

No classical protestant would have difficulty at this point in the 
formulation. His difficulty would begin at the point where the for­
mulation begins to be spelled out more specifically, and it becomes 
clear that the "tradition" has to be the "authentic" tradition, as op­
posed to all the other traditions, presumably not authentic. This 
~uthentic tradition is claimed by a bewildering variety of groups. It 
Is equated with certain marks of the Spirit, in various sectarian 
groups; or with assent to certain dogmatic formulations, in Roman 
Catholic and certain Lutheran and Reformed groups; or with be­
liefs which are the property of a divinely instituted apostolic suc­
cession, in Anglo- and Roman Catholicism. Thus there are com­
peting traditions. Which one is really authoritative? In answering 
this question, liberal protestants by and large have tended to say, 
"We will appropriate those elements from any tradition which strikes 
a responsive chord in our own experience." There is an important 
truth enshrined in this answer, namely, the repudiation of sterile 
protestant scholasticism, of "wooden" orthodoxy, in favor of a faith 
which is warm and alive and (if the liberals will permit a some­
what controversial word) existential. But there is a danger in the 
answer, too, in that the appeal to experience may be no more than an 
appeal to experiences, experiences of such a diverse sort that 
Christian faith on these terms can scarcely be more than "what 
makes an appeal to me." And if something else makes an appeal to 
you, that is all there is to it; there is no more ultimate criterion by 
W~ich a further judgment can be made. To the classical protestant 
~his_ m~sses (if another controversial word may be permitted) the 

0 hJect1vity," or the givenness, of something which has happened, 
and to which a response must be made. 
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The Centrality and Authority of Scripture 

What, then, does the classical protestant do with this dilemma? 
There is no "party line" answer to the question, but there is an 
approach to an answer which can be sketched briefly. The classical 
protestant takes his stand somewhere close, at least, to the Bible. 
He can no longer, as has been suggested, go to proof texts, or assume 
the verbal inerrancy and historical accuracy of every single state­
ment in the record. He must thus, in a sense, not point to the Bible, 
as such, as his authority, but rather to that to which the Bible itself 
points, namely, the "mighty acts of God" which are transmitted to 
each age through the Bible. Thus when one is faced with the 
familiar chicken-and-egg problem, "Which came first, the Bible or 
the tradition?" the reply must be, "Neither; both arose out of the 
gospel." And that which must be ultimately authoritative in the 
life of the believer is the gospel itself, the good news, the central 
cl_aim of Scripture, which is a message about the living God making 
himself known to men in Jesus Christ. The classical protestant thus 
affirms that rather than leaving a hierarchical chain of spiritual 
descendants, the apostles of Jesus Christ left us an account of the 
transforming, life-giving event which had remade them, and that 
we find this account in Holy Scripture. Thus it is through Scripture 
that we are confronted by the God revealed in Jesus Christ, to 
whom ultimate authority must be given.4 

H_owe~er, such a claim gives rise to a whole nest of problems. 
~hie~ pi~ture of Jesus in the Scriptures is the right one, and ~us 
uthontative for us? Why are these events decisive for our faith 

~ather ~an those? What happens if the historicity of a given event 
is qu~stioned by the Biblical critics? To these and a host of other 
questions, the classical protestant must attempt an answer along 
the following lines: As the believer tries to live with his Bible, to 
~_udy it honestly and critically, to use it devotionally, tries to feel 
f imself a participant in the whole Biblical drama of God's concern 
or man, he discovers that a kind of corporate testimony emerges, 

P 'Jenkin~, T~e Nature of Catholicity (Faber, London, 1942) elaborates this very im-
ortant point . . hi 1· S • ,. 

• lll convmcmg fas on, in Chapter II, "The Aposto 1c uccess1on. 
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witnessing to the centrality for faith of God's redemptive activity in 
Jesus Christ. Somehow tlzis is what is crucial. The Old Testament 
is a necessary preparation and forthtelling of what God is doing and 
will do; the New Testament tells the story of what God in fact did 
and is doing in Jesus Christ, and these decisive events, clustered 
around his life, death, and resurrection, assume final authority over 
the life of the believer. 

Notice how this approach to an answer is related to the other 
answers suggested earlier. If our final authority is found in God's 
redemptive act in Christ, then the Bible is of central significance 
since it witnesses to that act and tells us all that we know of it. The 
traditions and on-going life of the church are important to the ex­
tent that they, too, witness to that act, illumine it, and give it con­
temporary meaning. The sacrament of the Lord's Supper, for ex­
ample, becomes a re-enactment, a "making alive" in our immediate 
experience, of what it means that once and for all a body was 
broken and blood was shed on Calvary. And likewise, all of this 
must "come home" to experience, as something which speaks to our 
experience, and as something to which we respond in our experi­
ence. Thus, Bible, tradition, and experience are all components of a 
full answer to the problem of authority, but all are important only as 
they witness to the good news of the gospel which they exist to 
serve. 

These comments should indicate why the Holy Scriptures have 
been so central for classical protestantism, and also why most 
contemporary classical protestants feel compelled to disavow "funda­
mentalism" as an adequate understanding of how God reveals him­
self in Scripture. Fundamentalism, as a matter of fact, is a relatively 
recent phenomenon and not truly typical of the classical ap­
proach. Luther, the first great Reformer, had at most times a very 
free approach to Scripture. "Scripture," he said, "is the cradle in 
which Christ lies." He would have been quite willing to excise the 
book of Revelation from the New Testament, and referred to the 
book of James as "an epistle of straw." But at the same time, 
Scripture was for him normative and central, for there he found 
the assurance of the "gracious God," coming to men in their need, 
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with his forgiving love, and Luther's own experience of need and 
forgiveness was reinforced and underlined by what he found in the 
Bible.6 

The point to be made about contemporary protestant funda­
mentalism is that it must be rejected, not because it is too orthodox, 
but because it is not orthodox enough. The fundamentalist says, in 
the final analysis, that God reveals himself through statements; 
these statements are recorded on the printed pages of the Bible, and 
since God spoke them they cannot be tampered with by us, with­
out our being guilty of great impiety and blasphemy. The classical 
protestant, on the contrary, would affirm that God reveals himself in 
his acts, in what he does, and that as we respond to his activity we 
enter into creative relationship with him. The Bible is the account 
~f. these acts. Now one can have a personal relationship with a 
hvmg, acting, personal God, but scarcely with an impersonal 
statement. The statements in the Bible are important only as they 
put the believer in touch with the One to whom they point, namely, 
the living God himself. Fundamentalism errs in assuming that God 
gives information about himself. The classical protestant counters 
by asserting that God gives himself, and that this is precisely what 
the Bible is trying to tell us. The point of the Bible is not that we 
may believe in the Bible, but that we may believe in the God to 
whom the Bible witnesses. 

Perhaps an analogy can clarify this important distinction. Imagine 
~at you are standing in front of a brick wall. You can see beyond 
it only if there is a window in it. But do you look at the window? 
If you do, you may see the details of the sash very clearly, and 
perhaps a few thumb prints on the panes themselves, but as long as 
ru look just at the window, the scene beyond will be blurred and 
uzzy. No, you must look through the window, at what is going 

0 n_ outside. If you focus on the activity beyond, an occasional thumb 
pr_itt on the pane isn't going to blur your vision too drastically. So 
Wit the Bible. To look at it, at the statements, is to fail to perceive 

w: Not (uite as much can be said for Calvin. He certainly approaches closer to what 
to ;ou d call "fundamentalism" today, but even he is trying merely to be faithful 
texts ec:n_tra! Biblical witness, rather than lining up an impressive batch of proof 

• Vlll is much maligned on this point. 
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God's activity with clarity. But to look through it is to make use of 
it as a "window" by means of which we can see God at work, and 
make our active response to what he is doing.6 

How Do We "Know God"? 

These comments make possible a transition to the doctrine of 
God, as this belief is formulated in classical protestantism. First of 
all, how do we know God? It has already been suggested that 
classical protestantism is best described as a religion of response to 
the prior activity of God. God seeks-men respond, by accepting 
him, or rejecting him, or remaining indifferent (which is probably 
the most insidious form of rejection). God seeks men in many 
places: in the events of history in which his hand can be discerned 
by eyes of faith; in the utterances of those whom he calls forth as 
his spokesmen, the prophets; in the activity of Jesus Christ; in the 
life of the community of faith which grew up in response to God's 
activity in Jesus Christ, the Christian church; in the Bible, which 
tells us of God's activity and becomes itself a further means of his 
reaching out toward us; and in numerous other ways. And it is 
the witness of classical protestants that when they have gone 
"seeking God" and have found him, they have had to revise their 
estimate of the whole situation. For what they discover afterwards 
is that it was God who was first of all seeking them, and they have 
done no more than respond to his initiative. 

This means that classical protestantism has by and large taken a 
dim view of attempts to "prove the existence of God." Not only are 
the proofs usually suspect on grounds of logical or philosophical 
analysis, but even if valid their cumulative effect is no more than 
to suggest that the evidence points toward a "Something Some­
where," that appears to have a slightly better than fifty-fifty chance 
of existing. This is a far cry from the outgoing, seeking God of the 
Bible. 

More significant, however, is a further fact about the approach 
to God through proofs. While not all classical protestants are as 

8 This analogy is elaborated from•a suggestion in Emil Brunncr's Revelation antl 
Reason (Westminster Press, Philadelphia, 1946). 



20 Patterns of Faith in America Today 

vigorous in their denunciation of "natural theology" as Karl Barth 
has been, many of them would agree with him that if God has, in 
fact, sought us out in Jesus Christ, then there is something almost 
perverse in our refusal to recognize this fact, and to seek for him 
everywhere else but the very place in which he has sought us. 

Lest this sound too obscurantist and stubborn, it must im­
mediately be said that one who does see God at work in Christ finds 
that his whole vision, his whole mind, is liberated, so that in the 
light of that central conviction, he can indeed see God at work in 
many other ways. Thus the approach which is being suggested here 
is close to the one historically developed by Augustine and Anselm, 
of faith seeking understanding. "I believe in order that I may 
understand," is not scholastic nonsense, but a proper description of 
the situation which exists in man's relationship to God. It is not a 
denial of reason, but a setting of reason in its proper context. For as 
one believes, as one stands committed, he is then obliged to use his 
~ind just as honestly and rigorously as he possibly can, in clarifying 
his understanding of what has happened and of the one in whom 
he has come to believe. As Anselm himself put it, in full recognition 
of ~s fact, "Just as the right order of going requires that we should 
believe the deep things of God before we presume to discuss them 
by reason, so it seems to me negligence if, after we have been con­
firmed in the faith, we do not study to understand what we be-
li ' 7 eve.' Exactly. 

To ~ut the same point another way, where the Roman Catholic 
Thom1st and perhaps the liberal protestant would say, "Start with 
reason and let that take you as far as it can, before you rely on faith," 
th: cl~ssical protestant is more inclined to say that the starting 
P0_10~ is God's revelation of himself, to whom we respond by com­
~tting ourselves in trust. In this situation, reason is liberated by 
h~1th to do its proper task, which is "to think God's thoughts after 

im." 8 

: ~ur Deus_Hom_o, Chapter II. 
ard ~ood d1scuss1on of the relationship of faith and reason is contained in A. Rich­

son s Ch • • 
Reas ,, risttan Apologetics (Harpers, New York, 1947), Chapter IO, "Faith and on. 
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The Doctrine of God: Affirmations and Problems 

Many of the insights of classical protestantism about God are 
shared with Roman Catholicism and Judaism. With Judaism the 
stress is Biblical, as against what is usually a more philosophically­
oriented approach to God in Catholicism.9 With Catholicism, the 
affinities lie at the point of common allegiance to Jesus Christ. 

It would be possible to write many pages about the God of 
Biblical faith by whom the classical protestant claims to have been 
touched, in terms of his love, mercy, holiness, justice, grace, and 
so on. But among many things which could be singled out, two 
things have been particularly stressed in classical protestantism's 
understanding of God, and these are really only two ways of saying 
the same thing. 

The first is the acknowledgment in classical protestantism of 
God as gracious. "Grace" is one of those Christian words that 
classical protestantism has rediscovered. It stands for God's active, 
outgoing love, by means of which he seeks men even when men 
repudiate him, takes the initiative in trying to call them back into 
fellowship with him, identifies himself with them in their sin, so 
that he can thereby redeem them from their sin. The initiative is 
his. And this is the "good news," which remains not merely a pious 
hope but a concrete fact, as it is enacted for men ( and not merely 
talked about) right where they are, in human history, in the 
activity of Jesus Christ. To be sure, God is a judge, who judges 
men and finds them wanting, and we shall comment later on the 
"wrath" of God. But God does not forsake men at the point of 
condemnation. Rather than being vindictive and making them pay 
to the last penny for their wrongdoing, in Jesus Christ he takes the 
consequences of their wrongdoing upon himself, suffers for them, 
and so redeems their situation. The Christian sees this in forecast 
in the "Suffering Servant" passages in Isaiah; 10 the Christian sees 

8 Thomas Aquinas, the "official" Roman Catholic philosopher, proves "the existence 
of God" on the basis of Greek philosophical categories, with no dependence upon 
Biblical faith until much later in the development of his system. 

1° Cf. especially Isaiah, 52:13-53:12. 
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this as concrete fact in the cross and resurrection of Jesus ~~1r_i 
Here is God in an act of outgoing, suffering love, idenu Yll 

himself with mankind. d 
The second distinctive emphasis in classical protestantism's r~ 

trine of God is suggested by the phrase, the sovereignty of Go~-
is a stress which is found in the Bible, in Augustine, in Aquinas,. 
Luther, but which is most forcefully associated, historically, WI 

~e ~ame of Jo?n Calvin. The significant thing about God, ~or ~ 
vin, is that he is God-all-powerful, all-controlling, all-knowing, 
that happens is referable ultimately back to him, for he is no secofl 
rate deity trying to "realize himself" in the moral struggle, 'f 

U• £th • f h be no on o e sovereignty o God thus safeguards all that as_ 
stressed so far-the emphasis on God's initiative, his capacity 
redeem an~ save men from lostness. All this is the work of God 
the sovereign God-and not of ma 

N th" • n. l 
ow is _is a m_ajestic and powerful conception of God. It a: 

however brings with 'it • t h n Y' ' . i s own attendant problems. For W e 
press the logic of this p • • . . · d nd A • d' d 11 _osition, as Augustine and Calvm di , a . 
ti:i::d ~su' llyou arf nve at a position usually known as predestll~ 

, a Y re erred to • f b" es I this· Since God · . m tones o itmg sarcasm. It go 
• 1s sovereign • th' . . 1 to referred back to h" . ' smce every mg is ultimate Y . 

is sovereign w·n • . 1 l da1P 
all that takes place • 1 d" 1 , it 1s c ear that he 1as or d 

. , inc u mg the • h" h on 
hrm. I accept him as the Lor _way m w ic men resp . tl' 
because he willed that I h 1 d of life, let us say. Why? Obv10b.· 
and take the consequ s ou ~- Suppose, however, that I reject 1 
Wh d. ence of be' f h" 10· y 1d I do this~ Ob . mg orever cut off from is 
outcome of this lin~ £ viously because he willed that too, So t 

f O reasonin ' ·d s save a ew people b h g seems monstrous. God dect e 
people (usually ~ost e tso deliberately decide~ to damn sol 
show his sovereign m~:~~ ~ as it Works out), and this is dooe 
~o~ does the conte~p~rar 

this diffic~lt aspect of his h y. classical protestant try to deal ,w: 
least, are in order: entage? The following comments, 

UA • 
gamst the R.orn 

God" it needs to b a~ Catholic Polem· . 
destination. Sec, fo: c:!!a\-'.',quinas ;:~:h~ inveigh against Calvin's "ba~b~ 

e, is Summa Cont;a ~s a _very rigorous doctrine O :){ 

entiles, Book III, Chapter cJ., 
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I. It is important to defend what the doctrine is trying to safe• 
guard on the positive side, namely, the stress upon the initiatory 
activity of God, the recognition upon the part of the believer that 
h~s salvation is a gift, and not something he has procured through 
his own resources. We do not become "worthy" of God's love; he 
gives it to us precisely in the midst of our unworthiness. Our sal­
vation is his work, and not our own. 

2. Also on the positive side, it is worth noting that the doctrine 
Was stressed by the Reformers not as a device for scaring people 
:Vith the threats of God's vindictive justice; it was stressed as an 
instance of God's love and graciousness, as a reminder that even 
though no man deserved salvation, God was pleased in his infinite 
rnercy to elect men to that status. The point of it all was to assure 
believers, not to terrify non-believers. This had important practical 
consequences. It meant that the believer did not need to sit around in 
constant gloomy introspection. His salvation was assured! And 
rather than taking his own spiritual pulse continually, he could go 
out and live as one for whom Christ had died. And his job as one 
of the elect was clear. It was to help transform the world into the 
Kingdom of Christ. Thus the doctrine of election led to strenuous 
acti~isrn rather than (as might have been supposed) to lassitude and 
pass1 visrn_ 12 

. 3- It also needs to be pointed out that election is to be understood 
iny1e sense of election to responsibility, and not election to special 
Privilege. In the Old Testament, for example, the Israelite nation, in 
U?derstanding itself as the "chosen people," came to realize that this 
did . not mean having special privileges, but rather having the 
sp_ecial responsibility of being "a light unto the Gentiles," i.e., 
Witnessing to the rest of the world of God's steadfast love. So, too, 
t7e individual, if he feels, for example, that God has "called" him, or 
e ected hirn, must not allow this to produce a feeling of smugness 
and self-satisfaction on his part over the fact that he has made the 
tearn while somebody else is sure to fry in hell. It means, if he 

th; 1z:aeltsc~ PUts it, in a discussion of the Calvinist ethic: "The Calvinist knows 
atte . is calling and election are sure, and that therefore he is free to give all his 
Soc;~10; to t_he effort to mould the world and society according to the Will of God." 
Yoe~ eachmgs 01 the Christian Chttrches (Allen and Unwin, and Macmillan, New 

• 1950), Volume II, p. 589_ 
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understands his calling aright, that he now has a responsibility to 
the rest of mankind, and must offer himself as a means through 
whom God can call others. 

4· With regard to the negative implications of the doctrine 
~What about those who are not called, but are rejected, by God?) 
lt seems clear that the contemporary Christian must exercise a 
greater degree of "reverent agnosticism" than has sometimes char­
~cterized Christians in the past. He may feel sure of his own call­
ing, but he has no right to be sure of anybody else's rejection. 
There is a frightful snobbery and pride in the outlook of a person 
who has a very clear idea about who are the saved and who are the 
damned. (Those who make the apportionment always seem to end 
up on the side of the "saved.") Furthermore, the suggestions (a) 
that God's resources are so limited that he cannot win all men to 
him in his own good time, or (b) that he would ever finally "give 
~p" a child of his own creation, are suggestions which cannot be 
~ghtly adopted. Is the implication, then, that everyone is "saved"? 

here does not exist clear agreement among contemporary protes­
~ants _on this point, though the position is now more widely held 
han it once was.13 On the other hand, the integrity of human free. 

dom must not be jeopardized by an easy view that "everybody makes 
the te " • d' 'd 1 h. • h "f am regardless. We must retain for them 1v1 ua 1s ng t, 1 

te ~o chooses, to say "no" to God. But we must also allow for a 
imi~less love on God's part which can reach out to those desolate 

0 ~ _his love or even of the desire for his love, recognizing the possi­
bility that he may have ways beyond our understanding for bringing 
men to free acceptance of him. 

Thus it is only when the doctrine of predestination and election is 
~shed in pitiless fashion that it becomes the kind of monstrous 

ing that its critics always claim it to be. It is essentially a positive 
affirmation about God's outgoing concern to win men to himself, 
af ~d as such is an absolutely integral part of classical protestant 
a1th. 

13 

G d A clear treatment of the pros and cons of this problem is found in H. H. Farmer's 
G:d an1 Man (Nisbet, London, 1946), pp. 143-151, and in his The World and 

(Nisbet, London, 1947), PP• :253-259. 
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But a further attendant problem is raised for those who affirm the 
cl~ssical stress ~pan God's sovereignty. Does not this make God 
directly responsible for all evil? Some protestants have not boo-gled 
at answering this question in the affirmative thouo-h for many ~ore 
• ' C, 

1t remains a real difficulty. Without launchino- into a full-scale 
discussion of the problem of evil, we must atteZ:pt to indicate how 
fro?1 a viewpoint which takes the claim of God's sovereignty 
seriously, the problem of evil can be approached.H 

Even the most rigorous predestinarian still stoutly affirms that 
men are to be held responsible for their wrongdoing and sin. They 
cannot escape from responsibility for this by blaming God. God 
must be given the credit for whatever good man does, but man 
must take the blame for the evil which he perpetrates. This may 
seem grossly unfair, but actually it is descriptive of what almost all 
Christians have found true when they have examined themselves 
with sensitive consciences. They cannot hold God responsible for 
their sin; nor have they the arrogance to attribute their goodness to 
anything but the grace of God. This may be logically difficult, but 
it is descriptively true.15 

The question for the classical protestant thus becomes: Does God 
"do" anything about this situation of sin and evil in which man has 
gotten himself involved? Does God have resources for meeting man 
in this situation and transforming both man and the situation? And 
the heart of the classical protestant attempt to come to grips with 
the question would be developed along these lines: God, rather than 
ignoring man in his plight of evil and sin, lias taken steps to cope 
with the situation and meet it right where man is. The classical 
protestant sees the cross of Christ not merely as a great martyrdom 
and example of suffering love, which it is, but also as in a very im-

" It must be stressed that the following paragraphs are not an attempt to treat 
the problem of evil comprehensively, but only that aspect of it which is of particular 
significance for classical protestant faith. For a brief but rewarding grappling with 
the problem in its entirety, see J. S. Whale, T/1e Christian Answer to the_ Problem of 
Evil (Abingdon Press, New York, 1936). Also, H. W. Robinson, Stttfermg, Human 
and Divine (Macmillan, New York, 1939). 

us The best discussion of this fact in recent protestant writing is in D. M. Baillie, 
God Was In Christ (Scribners, New York, 1948), Chapter V, the sections on "The 
Paradoxes of Faith" and "The Central Paradox." 
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2 • G d 111 ·1 Here 1s O ' • 
portant sense the victory o£ God over evi • . t where it rnakes i 
Christ coming to grips with evil at the porn ·1 ilate the very S_c 
greate~t challenge to God, in its attempt t~,,ann~1 vulnerable, whic 
o£ God himself where he is most "expose . an . 1£ evil c3 
is in the humiliation and weakness 0£ the mcarnauon. d God b: 
conquer at this point, then the battle has been ~on ~nt then h 
been defeated. But i£ God can conquer at this pomc;n ever t 
victory over evil is assured, for no greater challenge 
thrust at him than this one. . 'd triurnph ~ 

And the Christian claim, of course, is that God dt t'on th 
• c • esurrec 1 

this point. In the total event of crucmxion--r . t Go( . , • aga1ns 
Christian sees the power 0£ sin at work, man s sin l sees th 
epitomized in man's crucifixion 0£ Christ; and h~ a so bis ver 
power of death at work, since Christ on the cross gives up d God' 
life. But more than that, he sees these powers overcome, an s fro!I 
power vindicated, by the fact that God raised this_ sa~e 1 e~u courst 
the dead. Without the resurrection, the crucifixion is, 0 h fi[13 

k d · • ees t e star trage y. But with the resurrection, the Christian s •1 ifll 

verification 0£ the fact that God is at work, wrestling with e:'1 ' i[l : 

conquering it. And it is by this faith that the Christian can hV~ esS 
world which so often seems devoid of God's power and goo [l 01 
H k h . . a\rea , 

e nows t at the final victory is God's and that 1t has fl 
b d th . . . 1 st wo 

een won, an at it 1s this fact which transforms the a 
about life from "despair" to "victory." ttl' 

Now_ this is heavy going. This is not a view that will easily c~te! 
mend 1tsel£ to those "on the outs'd ,, f f • h £ r that fl'.la, ·, . . th . 1 e o a1t , nor, o it 1-
1s 1t one at 1s easy to grasp "£ h • • d ,, £ £ • th But _1, . rom t e 1ns1 e o a1 • faiv• 
certamly clear that this is the • h' l h Ch • stian 'th b th point at w 1c1 t e n the e1 er ecomes e g d 1 or 
b d l 00 news supremely and powerful y, 

a news supreme y and shatt • l io enng y. 
11 These paragraphs have covert\ b . is, b0'~, 

God "at-one's" himself with u Yd een stating a doctrine of atonement, that is re 
stated in the next section • s an asserts his Lordship over life. The theroe f (Pis 
d . . , in another · t o e 

octnne is Aulen's Christus v· perspective. An important treatmen 510a!I 
Coffin's The Meaning of th C ictor (Macmillan, New York 1951 ) HenrY .ell 

th e ross (Scrib ' • prO" 
to e same problem, from a difi . ners, New York, 1932) is a simpler ap 

erent viewpoint. 
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The Centrality of fesus Christ 

These comments already presuppose the convictions to which we 
must now turn, namely, the convictions which are held by classical 
protestants about Jesus Christ. Here we come to the heart and cen­
ter of all Christian faith. It will be discovered that what contempo­
rary classical protestantism affirms about Jesus Christ is similar to 
what the New Testament affirms, what the early church affirmed, 
and what is found in the affirmations of the creeds and councils of 
the church throughout its history. Without pursuing the matter in 
detail ( which in itself would take an entire book) it can be noted 
~hat classical protestantism's distinctive emphasis has been on what 
Is usually called the wor!( of Christ ( or the doctrine of the atone­
~ent). That is to say, the normative thing is found in the fact that 
1n Christ God did something. What he did can be described in 
tnany ways, both traditional and non-traditional. The most familiar 
formulation would perhaps be the Pauline summary of the faith 
that "in Christ, God was reconciling the world unto himself" 
(2 Corinthians, 5 :19). And protestantism could almost be described 
as an attempt to make men conscious of what that claim implies, 
and what they must do because of it. Somehow, the classical prot­
estant affirms, in the life and death and resurrection of Jesus Christ, 
Go~ achieved "the redemption of the world" unto himself-in 
Christ, God gave himself to men, bridging the gulf between men 
and God which men's sin had created, coming to men right where 
they_ Were, offering his love, and even when his love was rejected, 
co~ti_nuing to love through suffering. The Christian sees in this 
~ctivuy of God in history, a picture of the activity of God above and 
Tey_on_d and also throughout all history. This is what God is like. 
h his Is what God has done and is always doing. This is the very 

eart of the matter. This is the work of Christ. 
fr~hen this. has been grasped, when the. Christia~ has b_een c~n­
b nted by this kind of shattering love, which can (1f he will let 1t) 

rkeak through his defenses and transform him, he is then forced to as 
h sorne such question as, "What must I affirm about the one who 

as done this for me?" The answer to this question is treated 
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. . £ Ch ist ( the doctrine ~ 

systematically as a d1scuss1on o£ the person o r "" h flesh" l 
· · · h G d • rnate or in t e th the mcarnat1on, i.e., t at O was mca ' . • that 

Jesus Christ). And it is in trying to answer this queStlOn £ e th 
l . • ( d there or 

greatest theological difficulties and perp exiues~ an h h ppen 
greatest theological fights) have been waged.1' For w at_ atice t, 

b h. l"k h" • er does JUS always turns out to e somet mg 1 ·e t 1s: it nev l an o 
the situation to describe Jesus in terms which are merely 1urn d th 
merely divine. Christian faith does not £eel that it has exhau5te 110r3 

meaning 0£ Christ when it has said that he is the greateSt 1 sue\ 
example, or the greatest teacher, or the greatest prophet: h th 
answers do not take into account the foll activity of God w 11c ai-ni 
believer finds confronting him in Jesus Christ. Nor, by the 5 wa 

k . . d d . . l h t Jesus to en, 1s 1t an a equate escnpt1on mere y to say t a tha 
God, that he was divine-for this does not do justice to the foe~ re< 
God has related himself totally and folly to men, that he has s a 
in, participated in, been a partner in, man's struggle. dis 

So, confronted by this situation, the classical protestant. h~~' ha: 
covered that no answer to the question "Who is Jesus ChnSt • }-lt 
ever been adequate unless it has included both 0£ these elernents, ol 
is on the one hand "the Word made flesh" the creative pow~r , 
C?od which has been at work from all ete~nity, folly indwell_111; :i 

h£e on ;,arth; he is on the other hand "tempted at all points hk be­
:'e are, not a pretend person or a phantom, but a real hurna~ c: a· 
mg who gets hung ff • • Th ·dent1r1' . . ry, su ers, cnes, sleeps and 3okes. e 1 ·st 
tlon lS complete So th f 11 ffi • ' . • J chr1 
· b h • e u a rmat1on must ms1st that esus 
1s ot God and man. 

Now this is an accu t d . . . testafll 
.c. d b ra e escnpt1on of what the classical pro _,.:1s 
nn s to e true for hi b • g 1J> 
statement to h" m a o~t Jesus Christ. But as for reduc1n de(' 

somet mg wh h " k ·1 uri 
stood, there is simpl no lc . ma es sense," and is eas1 Y 00e 
be both God and y ..,way m which it can be done. How can .,~1 

man r lt • . . . 1 g1 " 
answer to the questi • (l _is impossible to give a coldly O ·ve 

on. t 1s al • 'd "bl to gi "Th' • h . so, mc1 entally imposs1 e 
1s 1s t e point of h " ' h' Christian ch h . t e creedal c • ,, . • of t f urc , which were att ontrovers1es in the early centunes 11it1 

~h;e~u\·A convenient brief tre::::~/0 rfeguard both the divinity and the hurllj5 j~ 
troduc~· ing (S.C.M. Press, London o )this period is in A. Richardson's Cr~ !ti' 

ion to the Early History of c?-35_ • A fuller study is Bethune-Baker's ,i 
r1st1an Doctrine (Methuen, London, 1951)• 
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a coldly logical answer to most other important questions, such as, 
"What is it like to be in love?" "Why would you be willing to die 
for your country?" "Why would you bear pain for someone else?") 
And all through the centuries, Christian theology has struggled with 
atte~pts to find more, rather than less, nearly adequate ways of 
tnakmg this affirmation.18 

. In ~he last analysis, the only language which will do here is 
liturgical language, the language of faith at worship, the language 
of the community of believers appropriating the best that it can 
from the past, seeking to make that its own, and yet finally bowing 
down in adoration before a mystery which defies full rational ex­
tlanation. This will always remain the central paradox of the faith, 
?th the glory of its profundity and the despair of its attempts to 

dispel the mystery. And if Christian faith has sometimes seemed 
to Vacillate between one affirmation and the other, it has never 
finally found a point at which it could be satisfied without both. 

"The Nature and Destiny of Man" 10 

. It may seem that thus far we have been making a number of 
il!icit assumptions. We have talked about a "gracious God," who 
Visits man in his situation of despair and sin. We have talked about 
~e "work of Christ" as something which transforms man's situa­
tion and "saves" him. It is therefore time to look a little more 
car_efully at classical protestantism's estimate of the human situation. 
Is It as desperate as the remedies it calls forth would seem to indi­
cate? Can't man tidy up his own life without such exaggerated 
stress on G d' . . ? o s mtervent10n. 
h In the recent resurgence of interest in classical protestantism there 

as been a tremendous emphasis on the doctrine of man. In this 
28 Perh B ·11· • I r f aps the best contemporary attempt is the book by D. M. a1 1e prev10us y e erred to G d 
"Th· ' ~ Was In Christ. . . . , 

cl • is heading is consciously designed to draw attention to Remhold Niebuhr s 
ass1cwkf . d. f 'h a I or O the same title which deals with the protestant octnne o man wit 
re evanc d ' · ·11 un· e an Profundity which the followmg pages WI not even attempt to 
itate An · · f · h th' · so • Yone Who wants to grapple with the Chnsuan a1t at 1s pomt must oner or lat · 

er expose himself to Dr. Niebuhr's analysis. 
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3 . . t saying any . 
whole discussion, classical protestantism _is no porary id1t 

• 1 • g 111 contcm C 1, particularly new, but simp Y re-saym ' f Luther, a 
things which were prominent in the thought ? "d ntally, ha< 

h• lf ho rnc1 e ,o Augustine, St. Paul, and Jesus 1mse -w ' ll member.-
• f h e usua Y re t much more somber view o man t an w d the no 

Much of the recent discussion has centered aroun . m has bt 
• h l • 1 rotestanus . of sin and it cannot be demed t at c ass1ca P d this < 

' • . • text an long on sin. But sm must be set m its proper con ' t of a tG 

best be done by making three affirmations which are par 
protestant doctrine of man.21 ll oship tV• 

The first of these is that God has created us for fe. 0~ give 01 

him. This is our destiny. We were created that we mig t d to G 
selves folly to God. As Augustine put it in words ad?re~se ificaric 
( which are so overly familiar as almost to lose their stgn ntil th 
"Thou hast made us for thyself, and our hearts are restles_s us wotl 
rest in thee" ( Confessions I :1). This is what some w~iter 'fhiS 
call our "essential" manhood, our uncorrupted situauo~;. nage 
also part of what classical theology has meant by the ll 111ari 
God" in man. God has breathed his spirit into man, so tht 111ir!' 
somehow a "reflection" of the divine. (The analogy of t 1e d wi1 
is often used by the Reformers.) We are created, then, by G\ '0sif 
a very high destiny; we are given the opportunity of freely c :d ot 

to return God's love toward us "by giving up ourselves a oi r h' • ' love ives to is service," and it is as we thus love God that we !' 
ne~ghbors-two sides of the divine commandment which Jes1.1s 
minded _us were precisely the same thing. bOl 

That 1s the first affi • U f l • • t the VI , rmat1on. n ortunate y, 1t is no rt:rftl' story. For we have ·m d" l d lH!• · 
• h" h 1 me 1ate y to go on to make a secon wsh'l 

t1o_nth' wh _ 1c godes lhike this: we have spurned God's offer of Jello es \l 
wi im, an ave reb ll d . . . d reat 

"th f d • e e against this destiny. Go c . •s tt wi ree om to give hi . ·f it l 
be real th ~ our love-but this very choice, i . 1-.iti 'opens up e poss1b"li th ive P 

i ty at we may choose not to g 
~ ~ • See, for example, his strictures u1tc:Jtl' 

m~rk, ?:21-~2. on the Pharisees (Matthew 23), or the 5 . /I 
he following analysis has b [Jib 

Speal(_s to You (Westminster Pres;e;h~evcloped more fully in the writer's Tfie 
' iladelphia, 1955), Chapters 13 and 14· 
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our love, since love, if it is to be real, must be freely given. We may 
rebel, we may separate ourselves from God, we may choose to 
organize life around ourselves instead of around him, and all of 
these statements are merely circumlocutions for that crucial word 
"sin." For sin is not exhausted in describing individual acts which 
a_ren't. very nice. "Sin" is fundamentally a description of our entire 
situation, one of separation from God, alienation from him, arising 
out of our rebellion, our refusal to do his will, our insistence upon 
following our own wills. Sin, in short, involves trying to "play 
God" ourselves, pretending that we are "the masters of our fates and 
~he captains of our souls," and refusing to acknowledge that there 
15 a God who asks our allegiance. It involves succumbing to the 
temptation to "be like god" (Genesis, 3:5). 
f Now this carries consequences with it. We are not, as a matter of 
act,_ God, and if we try to usurp his place this act of rebellion can­

not JUst be ignored. And it is at this point that we can best refer to 
the notion of God's judgment, or his "wrath," which has carried so 
tn~ch Weight in classical protestantism. As Luther and others have 
s~id, God's "wrath" is the negative side of his love. It is the way 
~is love expresses itself toward wrongdoing. When men refuse to 
hve under the conditions God offers, then life simply goes to pieces. 
':'7hen tnen do not love God, and do not love their fellow men, but 
simply love themselves then conflicts arise, clashes become inevi-
table " • ' • • " d h • . ' nation takes up sword agamst nation, an we ave a situa-
tion Which is adequately described on the front page of any morning 
~ewspaper.22 This is, in a very real sense, God's judgment upon our 
sin n " • k" • d d : qe cannot simply pass over, or wm at, our sm an wrong-
boing. If this is a moral universe, if God is a holy God, there must 
ea d' • ivine reaction to sin. 

th 
22 

Most newspaper headlines are more effective examples of man's sin writ large 
an any b k b D D • d "b th • for, and th 00 ?n theology can ever hop£ e. to e.f 

11
• R. av1es escn es e necessity 

Su . e resistance to the concept o sm, as o ows: 
rvey1ng th ' 

lllarked t e ruins of a house in a badly-blitzed town in the west of England, I re­
Original ? t~e 0 wner, who was a gracious lady of really fine charac!er, that ~ere was 
~.urely, M~. tn op_eration. She turned to !1'e with a look of pain_ed s,~rprise a!ld said: "?:Jut 

Such d dfavies, You don't believe m that dreadful doctrine? To which I replied: 
dreadful r~a ~l happenings as these"-pointing to the ruins-"demand some sort of 
1946) Pp octnne in explanation," Down Peacock's Feathers (Macmillan, New York, 

' • 45-46. 
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But-as we find the Old Testament, the New Testament and the 
testimony ot the church through the centuries insisting-Goc\'.s 
judgment is not divine spitefulness, it is judgment to save. B11, 

punishment is punishment not merely to punish, but to wieero.. l 
is a kind 0£ divine "shock treatment" to briner us to our sense: 

b ff to help us see the folly of our ways, to enable us to realize that 1 

lived apart from God is hell, and that our hope lies in repentanc 
and turning once again to him. The Bible abounds in illustrations c 
this. Take the Exile. The Israelites (the "people of God," no less! 
are uprooted and dragged out of their own land to be slaves in fai 
away Babylon. Here surely is an indication tha~ God has forsake 
them forever. But no-certain of th h th • · ht to see tht th' • . em ave e ms1g h 

is,.too, is pum~hment to redeem; there can be a restoration; t ~ 
c~n mterpret their exile as a means of bringing them to their sen~e. 
t ey can see that even through this God . 11· h back to b1rr 
~ u~~t~ 

Another thing that 1 • l d · th 
d th d . c assica protestantism has stresse 15 

ep an pervasiveness of h . 1 th 
drag of the ph • 1 uman sm. Sin is not, for examp e, 

ys1ca upon th • • l "l wer 
impulses in us a · 1 , . e spmtua , as though there were 0 

- nima '1nstin t " h t W'J. with our "higher" • l c s sue as the sexual urge-a 
impu ses and • · · l" ide 0 us. On the contrary th . . corruptmg the "sp1ntua s tJI 

highest impulses 1r' is e tr~gic th1ng about sin is that it corrupts O ls 
our ability to li~e f plrecisely that which sets us above the anirna 

d ree y and r 'bl . stir ren er to God which . h espons1 y, to give ourselves in . 
' is t e sou f h r s1! can express itself in " . rce O t e trouble. Of course, ou 

b h many sins" f h tt1re ut t ese are merely s m O a P ysical, even animal, na , 
something which ex~enroms of a more basic disorder. Sin is th~; 
~ense, our "corruption" is '~tothr~~ghout our whole being-in ~;; 
!~ exempt from this desire t tal, that is, there is no part of us wh\ 
thpure" and "undefiled " Tho put self before God no part which ! 

e words of th G • us when ' d 10 ( h e eneral Co f . protestants acknowle ge, ,, 
a:e pn~:::Jftle~ ot:1itted in t~eess10~, that "there is no health in b\J:~ 

u g1ng in b services of "l'b 1, h h ) t 1 
appraisal of th . tn_or id gloo . l era , c urc es ' 'J.tC 
health- • h e ~1tuat1on. W rn, but simply making an accor l stn as v1f e have £ tot:! 
experience f iated and ent d . no remaining center o J 

' rorn the 1 ere into 1·£ a,J.l 
0 west to th h' every area of our 1 e 

e tghest. 
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" This sounds pretty depressing. This doesn't sound like the 
gospel," the good news, at all. This is bad news, if there ever was 

any. And, indeed, if this were the whole story, such an appraisal 
Would be exactly right. So we must go on to our third affirmation 
about man. This affirmation insists that although we have been 
created for fellowship with God and have spurned that offer, God 
lias created conditions under wliich our fellowship with him can be 
restored. From our situation of disruptedness and need, we can be 
r:stored to wholeness and health ( which is what the word "salva­
tion" originally meant). 
f Bo~ is this accomplished? It clearly cannot be done by ourselves, 
or this would simply be a further feeding of our pride, which is 

the root of all the trouble to start with. "Aha!" we could say, 
" ' We re not so bad after all. We've saved ourselves. We've achieved 
our own salvation." 23 No, it has been the emphasis of classical 
r~testantism that our salvation is the gift of God. It is not our own 
. 010g; we are not saved by our "works" but by God's "grace." That 
is to say, although we do not deserve this gift of love, God gives it 
~o us anyhow, not when we have finally made ourselves worthy, but 
in the very midst of our unworthiness-this is what makes it such 
a tremendous gift of love. We are never worthy, we never "do 
e_nough" to earn God's love, but God loves us anyhow, and con­
tinues to love us, even if we do not love him in return. "W liile we 
tfJere • • • "Ch • d' d f " yet sinners," Paul wntes m amazement, nst ie or us 
~~orna~s, 5 :8). This is just what t~e ~hristian s~es etc~ed out i? 
dr~d re_h:f in the event of the ~rucifix10~. Here. m ~hnst God 1s 
. rnatizing his love for us comme- to us m our s1tuat10n of human 

sin d ' ~ . 
I an struggle sharing in the struggle, lovmg us when we do not 
ove h· ' . 

irn, continuing to love even when we put him to death. Here 
W~ are shown (and not merely told about) the extent of God's 
;e eerning love. And we are asked merely to believe that this is 
/Ue. Two lines from Paul Tillich sum up this side of the situa­
t~n perfectly: "You are accepted. All you need to do is to accept 
no: tc~ that you are accepted." God accepts you now. He does 

au for you to "prove" yourself; he does not demand that 
.. F 

With : a t_elli~g description of "Why We Cannot Put Ourselves Right," see the chapter 
at title in John Baillie's lnvitation to Pilgrimage (Scribners, New York, 1942). 
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34 Be aco 

·11 d • to love you, 
You become good before he Wl eign to accept d ? You are 
You right now. And what are you to O • ted you 

k h u are accep , 
acceptance. And once you now t at yo h people, • 

b • ccept ot er 
accept yourself, and then you can egm to a ted-not 
thus a new situation of health (salvation) has been crea 

you, but by God. hoanalysis· 
This-expressed in language borrowed from psyc lked abi 

very close to what the Reformers meant when they. ta. ht) \I/ 

"justification by faith." How are we "justified" ( or set ri eno1.l1 

God? Once again, not by what we do-that could never are jl.l 
and even if it could be, it would make us proud. 1•foff ,.~e 10ve 
fi.ed by what God has done, in coming to us in su enn~ored t 
the person of Jesus Christ. He has set us right, he h~s r~s the cc 
relationship, and we merely accept this in faith, i.e., live in God l 
viction that this is so. We are justified by faith in what hen th 
done in Christ. This is what the Reformers meant, too, wd' acti1 

Th. • Go s 
stressed the term sola gratia, by grace alone. 1s is d wit 
outgoing love, his grace-reaching us at the point of ~ur n~his at 
out regard for our merit, and redeeming our situation, ' 
th. l ~~ is a one, can restore health, or salvation. It is by grace a f J'.11e 
. And this emphasis, of course, is not something that the Re 0,rest 
invented. It is something they found throughout the NeW. yat 
ment, from Jesus' parable about the workers in the "10\ee 
(Matthew, 2.o:1-1_6) to Paul's claim, "For by grace you ~ave gi 
saved through faith. d th" • d • ·t 1s the f G d , an 1s 1s not your own 01ng, 1 (f.PP.' 
0 . 0 -not because of works, lest any man should boaSt" ell 
s1ans 2 :8-g) It • • f . h haps, be ' d r · is a git, ere, more than anywhere else per gJl"" 

P un er ~ned_ the statement with which this chapter beg 
rotestant1sm 1s the religi f f on o ree grace. 

The lnescapability of the Church 
All of this sounds sus • • . • • '' aJl' 

this charge has ofte b pmously like "individualistic rehg1oll, bl:l!gt 

is a distortion whic~ ee: leveled at protestantism. But the c t!:i,\ 
place which the chu chan eSt ?e corrected by looking at the cell -col 
. . re occup1 • 1 • ht .J:J it 1s basic to the R f es in c ass1cal protestant thoug • 1. e armers • • n"b 1 • as it 1s certainly basic to the vl 
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writers, that man is not truly man in isolation, but only as man-in­
community. There are no "individual" Christians in the book of 
the _Acts of the Apostles, for example. There are only Christians 
gettmg together, sharing, doing things in community. Their love of 
God impels them to love one another and to look out for one an-
0ther. A later New Testament writer puts the same point the other 
:ay around when he says, "He who does not love his brother whom 

e has seen, cannot love God whom he has not seen" (1 John, 4:20). 
Exactly. Love of God and "love of the brethren," commitment and 
com • 1 mun1ty, a ways go together. 
h From the perspective of classical protestantism where do we find 
~ e origins of the church? One might be inclined to reply, "In the 
h eformation." But this would be inaccurate. The Reformation, as 

as been stressed repeatedly above, is not the invention of something 
new, but the rediscovery of something old, a recapturing of the 
apostolic witness to Christ found in the New Testament. The 
classical protestant will thus affirm as his own those elements in the 
~edieval heritage which are consistent with the apostolic witness; 
e claims to stand in a continuity with the whole of Christendom. 

St, Augustine for example is at least as great a fountainhead of 
cla • ' ' • • ssical protestantism as he is of Roman Cathohc1sm. The protes-
;ant traces his lineage back to the group of disciples gathered around 
esus, and sees there the roots of the Christian community. But he 

~ust push back even farther. The disciples all came out of the 
fa ebraic heritage, and with this heritage the Christian feels a pro­
h. Uocl sense of continuity, so that he has to push back through the 
th;to_ry of the Jewish people in the Old Testament, realizing that 
.A.b: Is also his history, and he goes back at least as far as ~e :all of 
th aharn ( Genesis 12) and in that event sees the real begmnmg of e ,, ' ' 

people of God." And everything subsequent to that event is 
Part of h' 

I is own heritage. 
06 tnany ways the most normative event in this heritage is the esta I' h . 

i is tnent of the covenant ( or agreement) by which God enters 
nto sp • l d . . h rel . ecia relationship with his chosen people, an mamtams t at 

Per~ionship even when the chosen people forsake him. This is 
aps the tnain theme of the Bible: the faithfulness of God in spite 
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of the faithlessness of his people. It is the "steadfast love" 0£ G~c, 
God's covenant love, of which the Old Testament sings, and whi~ 
the New Testament describes by pointing to the person who 11 

carnates it. This is the very charter of the church. For the church 
the community of those who are. "c.e..\\-c-\ Cl\.\i.;' as tn.e '?eop\e ot G~ 
'<--"'-'-{i. '-~ wnom God's "steadfast love" is ever off ere(\. \\1\1en. )ereroi: 
described the possibility of a "new covenant," written not on tabli 
of stone but within the hearts 0 £ men (Jeremiah, 31 :31-34), • 
based this hope on the possibility of God's forgiveness. And whe 
at the last supper, Jesus said to his disciples "This cup is the nt 
covenant in my blood" ( I Corinthians 12 ·2~)' he was so protestaf, 
f l bl. h' , . ) , , V 
ee ' re-e~ta is mg the people of God on the basis of a new co 

nant which was no longer a hope for the future but a reality for ~ 
present. And the little band of 1 h b, the ChrisU~. 
chu h £ lt h . peop e w o ecame t 1 

J re Che . t aht their whole existence was tied to this fact, tha i 

esus nst t e d • • h' 1 d ti 
ld . ec1S1ve t mg had been done which sea e 

o promises and bro h th . . 
Anothe . ug t e new covenant mto bemg. _i. 

r event imp 11 d th . · s u, 
event of Ch · , e e em to their witness. This wa l 

nst s resurr • I • 11 ers 
Jesus were reall " h ection. t is clear that the early fo oW c 

Y t rown" b h' d tter 
historic fact, what actuall Y is eath, and that, as. a rna £ th 
"good news" was th . f Y got them started as proclaimers O 111 

death in raising ct~ afith that God had triumphed over sin a th 
• • nst rom the d d Th . . ,.,as positive testimony th t h ea • eir testimony vY p'l 

munion with Jesus ~ht. ey were once again in fellowship and co 0, 

proclaim this world- hnst, _and that they must now go forth ah l 
d• d S h s attenng f t h' h . . h t t e i • o t e early Ch • . ac -w ic 1s precisely W a 0 • ,, d nstians w "th urre tlon, an they Were th " ere e community of the res ned 
themselves, "the true 1: ~ew Israel," or, as they sometimes ca. o 

activity and mighty act:~ of God," witnessing to God's ongoifld 
now through them, as the rough the history of the old Israel, aflot 
the gospel as it had come :rwe~t forth to proclaim the folness 
ta:ha~ ;as it that sustaine~ve i~ Jesus Christ. de!' 

m? • 0 be sure, Jesus h clan. empowered them in this un ,e 
conscious of h • a rise f we> 
the d' is presence but n rom the dead and they . i, 

irectness th h ' soon h 1 d w1V' 
at t e apostles felt a e ~o anger appeare ·oO· 

while after the resurrect! 
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Shortly thereafter, however, they begin to talk about a mysterious 
power which they call "holy," and they demonstrate an unfaltering 
assurance that God is now working through them in a new way, 
undergirding them, empowering them, in all that they do. This 
they call the Holy Spirit-God in action, God present with them, 
G~d as power, filling them in such a way that they are vessels of his 
will. And it is this that the classical protestant claims has sustained 
the church ever since-the power of the Holy Spirit. In this sense 
at least, the church is never just "another group," but a channel for 
the creative, active energy of God as it is unleashed in the world. 

This, then, is the community of faith to which the classical protes­
ta?t. belongs. It is a description that many Christians would be 
willmg to acknowledge as close to what they, too, believe about the 
church. What, then, is the particular contribution of classical 
~rotestantism to an understanding of the church? The two dis­
tinctive marks of the church in classical protestantism have been 
tlze Word and, tlie Sacraments. Calvin's statement is typical: 

37 

Wherever we find the word of God purely preached and heard, and the 
~a~raments administered according to the institution of Christ, there, 
It Is not to be doubted, is a Church of God (Institutes, IV, I, ix). 

This means first that where there is a sense of responsible 
fidelity to the Biblic~I witness, where the word is read and shared, 
;here an attempt is made to understand it and mak:. it relev~nt 
hrough preaching, there is fulfilled one of the cond1t10ns which 

make the church really the church. The church is to be a group of 
People who live close to the Bible and seek to make its message their 
me f th' • h • • ssage. Everyone has a responsibility or 1s, not JUSt t e mm1ster. 
Th_e true meaning of the Reformation phrase, "the priesthood of all 
believers," is not that everybody is his own priest, so that no com­
munity is necessary but rather that everybody must be a priest to 
everybody else, so that community is a necessity.24 As Luther put it 

2, s . . . 
"Chr· 0 Luther, who has been stubbornly and persistently misunderstood on this pornt: 
of 1st has so operated on us that we are able spiritually to act and pray on behalf 
Cit;;~ another, just as the priest acts and prays bodily on behalf of the people." 
P 6in Rupp, The Righteousness of God (Hodder and Stoughton, London, 1953), • 31 Th· . 

• IS Is the best recent book on Luther's thought. 
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• r neighbor. 

in a bold phrase, "You must be a Chnst ~ y~~ d is preached-
is all part of what it means that the W or o o 

and heard. . l life of the church 
But there is a second emphasis-the sacramenta . . t al to al 

d h L d, S This is cen r in the acts 0£ baptism an t e or s upper: . of their con, 
the Reformers and it is due to a perverse misreading . ni1.11izec 

' • f ts have m1 . cerns that so many later generations o protestan entahstrl 
• d d d • l uate sacram 1 this emphasis, an ten e qmte wrong y to eq . ess tha 

with "rags of popery." For it is the classical protestant witnd with 
• • • • h" h • enacte , h the gospel 1s not 3ust words; 1t 1s a drama w :c is . d he hig 

Christ as the chief actor. And in the Reformauon perw ht crospel, 
point of worship together was always the enactment of t e d v,ras 
the dramatization of God's infinite love for man, as b~e~bly re­
broken and wine was poured, and worshippers we~e ~isi d to be 
minded that Christ gave his body to be broken, and his b 00 

shed, on behalf of them and of all men. h t this 
It was the intention of Calvin and Knox, for example, ~ a 'fhtlS 

drama should be enacted every Sunday at morning worshif d for 
all present could participate in the fact that Christ had :e 11erY 
them, and they could also, by taking the elements into their 11 ill 
bodies, dramatize publicly their desire that Christ should "dW~ uld 
their hearts by faith with thanksgiving." Thus the sacrament s O the 
aclwh ~ys_ be a public re-affirmation of the central meaningh_ fopr oiot, 

n~tian community, of the drama of Calvary. Here, at t .15 idst, 
cl~ss1cal prot:stants believe, Christ is truly present in their f!l 
with all of his forgiving and he 1· 25 th 

W th a mg power. d e 
e can us say that the life of the church is centered aroun hO 

~othrd of Gohd-the Word of God made flesh in Jesus Christ, wG d 
1s e very ead and d f 0 
• th B"bl cornerstone of the church· the Wor O ill 
in e I e as the Bibl • ' •vitY ' e Witnesses to God's redemptive acU 
~ It ~s a canard to say' as certa· . . atholi~ 

beheve 1n the "real presenc ,, f Ch 1!1 ~olem1c1sts have said, that Roman C . '{C )il 
the "real absence." A peru:alo f 1nst in the sacrament, while protestants belie t o! 
Calv" n' tr O a most · · th bjeC ' I • 1 s . eatrnent of the Lord's Su . any wntmgs of Luther on e su ti'{C 1 
~isp~i this notion. There is this PJ; in Book IV of the Institutes, should effe~ gists 
hspe bout" the presence of Christ b erence, that while Roman Catholic apo O caiitS 

ave een more content to leave they rn means o~ Aristotelian metaphysics, protes 
atter ultimately a mystery. 
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Christ; the preacl1ed Word, by which the church attempts to keep 
the Word always relevant and alive and present, and not merely a 
Word from the past; and the enacted Word in which the drama of 
God_'s_ encounter with men is re-lived so that ~en at all times may be 
participants in God's saving acts, and not merely view them at 
arm's length. 

These elements all come together in the worshipping life of the 
~~mmunity, as the "people of God" gather together in praise of 

rm. The proper place for the conduct of worship, in the Reformed 
tradition, for example, is behind the communion table, so that all 
the people, minister and laymeri, are thus gathered together around 
the table of their Lord. The fact of congregational singing-a Ref­
~rmation introduction into worship which has not been killed even 
Y the bad hymns of the nineteenth century-likewise stresses the 

communal aspect of the faith. The recitation by all of the creeds or 
confessions of the particular denominations, the open invitation to 
all who "put their trust in Christ," and do "truly and earnestly re­
pent of their sins" to partake at the Lord's Table, the significance of 
the open Bible-all of these things are visible and tangible reminders 
of_ God's gift of love and salvation to all men, and it is to proclaim 
this, and witness to this, and invite others to share in this, that the 
protestant church finds the reason for its existence. 

In the twentieth century, the most significant fact in the protestant 
Understanding of the church has been the rise of the ecumenical 
": 0 vernent,20 called by William Temple "the great new fact of our 
tun"R • h h • e. ather than remaining fiss1parous, protestant c urc es m 
the past fifty years have shown a determination to come closer to 
~ne another. This has resulted in a significant number of mergers 
h etween specific denominational groups, but more significant per-

aps even than that has been the emergence of the World Council 
of ~hurches. This is not a new "super-church," but a means through 
Whr~h churches can meet together for discussion and worship, for 
consideration of their common problems and common failings, for 
a chance to explore more fully than has ever been possible before 

20 F 
throu rhrn the Greek oikumene, meaning "the inhabited world," hence, the church 

g out the World. 
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40 • recognized now 
the things which keep them apart. It is d clearly contrabr) 

d• • • ,, the phrase goes, stan ay e "our unhappy ivis1ons, as . . 'ld "that they m j 
to the expressed will of Chnst for ~1s chi ren, t lies one sign o 

,, (John 17 ·II) In the ecumenical movemen one , • • . d 21 
potential hope for the future of Christen om. 

The Ultimate Dimension of Life 
01 

• onsta h' • their c One of the values of the ~se of creeds i~ wo:s ip is be forgot:en, 
reminder of emphases which are otherwise hkel_y to f saints," 1s a 
Such a phrase as, "I believe in ... the commumon °. . n· those 

• 1 • sutuuo ' reminder that the church is not merely a tempora m . . it more 
who die do not leave it but in some very real sense hve 1~hey rnaYs 
fully than ever before. And when protestants pray that rth,'' ~ 
live "in fellowship with the faithful both in heaven and on ~a mean­
they are reminding themselves, and being reminded, that t e h btJt 
ing 0£ life is not exhausted by a few decades of life on ea_rt ~0J.1le 
that ther_e is. a mo_re u~timate dimension to life, and that :\fe of 
sense this dimension 1s experienced within the corporat . pot 
the fellowship of believers, the "communion of saints," which ~sn of 

l • • b l · d. ns10 on y m time ut a so transcends time. And it is to this 1me 
0

,v 
l • l • , ust J1 , c ass1ca protestantism s understanding of life that we m . y ' 

I • d f h1stor ' turn. t is summe up in such phrases as "the meaning O re 
"th 1·£ l t· " " ( d rn° e 1 e ever as mg, eternal life" and more recently an 
difficultly) "esc~atology," or the ,.'last things." pas 

The whole discussion of "eschatology" which preceded aucl at 
followed the 1954 conference of th W ld C ·1 f Churches t 

Ill• • e or ounc1 o tat'l Evanston, mo1s, has served t . impor 
• b • • o pomt up some very • 0o thmgs a out Christian faith h h h f th di· scuss1 , even t oug muc o e 
27 Literature on the ecumenical . . fu!le51 

and most authoritative is Rouse a~0;'.;1?ent ~s rapidly becoming inexhausub_le-
1 

r,fot!t' 
ment, 1517-1948 (Westminst p eill, e~itors, A History of the Ec11memca tatio!l5 
include Horton, Toward A R ;r ress, Ph1ladelphia, 1954). Popular presen puse!l• 
World Christianity (Abingdo: 0

~
11 ~h_urch (Harpers, New York 1 949), Van . gshiP 

of ;;hrist (Penguin, Harmons~or: vi\~e, Tennessee, 1 947), and Bell, The ](in 
A phrase from the prayer of c~ Middl~cx'. England, 1954). .

011 
ill 

The Book_ of Common Worship £ ;secrat1on 1n the service of Holy Commu!ll 
0 e Presbyterian Church. 
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ha_s seemed strange to American protestants. In negative terms first, 
th1s whole dimension of Christian faith serves as a reminder that 
history does not complete itself, that life on earth is always frag­
mentary and unfulfilled, and that never in itself does it contain final 
;eaning. For example, human sin always defeats the possibility for 

nal fulfilment in a human life, and human death seems to witness 
tbat . every life, no matter how splendid, is being swept toward 
no~hingness. On these terms alone, if there is a final word to be 
;n~te_n ~bove the human scene, it must be such a word as death, 
nnihilation, or extinction. 
Th· • 

Is Is one reason why classical protestantism has been so cool 
to t~eories of progress. For although there can be genuine "pro­
g;es~ions," and areas of life can be made better and better, the facts 
0 sin and death stand over the whole enterprise, placing it in 
constant jeopardy. Thinrrs can get better, but the very things which 
mak th b 
T e em better can also be the means for making them worse. 

he airplane, to take a hackneyed example, can rid a fever-infested 
a~ea of disease by delivering serum, but it can also destroy a whole 
;~~y With a single bomb. And no matter how much we may improve 

ings, the final fact of death stands as an ultimate negative over all 
~;r strivings. In the inelegant but apt language of James Thurber, 

he claw of the sea-puss gets us all in the end." 29 So all this 
ahPParently confusing "eschatological emphasis" is pretty much to 
tep· d f .. if 0111t after all, and drives home the esperateness o our situation 

0Ur Whole story is told in terms of the "three score years and ten" I 
a lotted to us. 

13-:~t there are positive things to be said as well. Surely the 
t ~ heal Witness and the wit11ess that classical protestantism has 
tied t b ' 1 · l d th O ear, is that God is able to comp ete our mcomp eteness, an 

• at the hope of the world is not our own striving, but that Christ 
ls the h d ·1 · e h ope of the world; that we are strangers an p1 gnms on 
art wh th • h I • wh· ' 0 seek another better country, at 1s an eaven y, a city 

li: ~ch hath foundations, whose builder and maker is God ( see 
are :ews, I I). All the symbols we use to characterize this dimension 

: inadequate, because they describe things which transcend the 
l'hurber M . . ) f 

' Y Life and Hard Times (Harpers, New York, 1933 , pre ace. 
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42 . . 11 we know hoW 
bounds of time, and events m time are a akina an atternpt 
describe But this does not excuse us from m ;::,d corning ol 

• k b l "sccon d When the classical protestant tal s a out ne . nrr a ate 
• ll • <la)' settl o d· Christ" for example, he is not usua y, lll our ' ·11 descen ' 

' 1 • 1 se wi When the skies will open and a man on aw ute 1or . . God, so 
• b • ng in . rather, he is saying that just as history has its egmn~ . 11 that it 

h • th h" • • • 1 a direcuo ' it has its end in C nst; at istory is moving 11 . nd pur-
does have meaning and purpose, and that its m~am~g lat Christ 
Pose are not found merely in human striving, but 111 al hnas or the 
means and is. He stands at the end-not con us10n ° f • r c ao 

devil. d has ways 
All this eschatological emphasis means, then, that Go . l·. g up, 
d • • • d. f pie ...tn an means, past our 1magmmg or understan mg, 0 . th our 

transforming, renewing, refashioning, what we have done w~ stirtY 
lives. The classical protestant, trying to apply this to the tty of 
of the individual, for example does not talk about immort~ 1-dual 

' • d1Vl the soul, as though somehow an indestructible part of the in the 
had the right to some kind of eternal bliss· no he talks about oil' 

• f ' ' " 1 pers resurrection o the body ( the body standing for the tota rtt 
1• " f h • d" 'd ·nhere a ity O t e lll ivi ual) which is raised up not by its own 1 be! 

worth ?ut by the power of God. All 0 £ 'the individual, in :bile 
words, 1s of c~ncern to God-not just a part of him, his soul, beaP 
all t~at pertained to his body is thrown on a celestial scra? :J.S 
and Junked. The classical protestant thus claims that all of ltf~od 
repre~ented by the total person, can be redeemed and used by red 
for his eternal purposes and that th . h' h G d 11as staf •s 
• , l"f • ' e pro1ect w 1c o lf 1 m mans 1 etime, namely th 1 . . £ f himse ' d 
something that G d ' e rec aiming o man or b urt , 

• f t" do can continue and complete beyond the o anes o ime an space. 
This is clearly an affir . ly ri0 

way in which it can be ~:~on ~f faith, and there is ab~olut: le:J.st 
that it is an affirmation ff ~~ to the skeptic. But notice a tb:J.Jl 
an affirmation of faith • 0 ait in God and his power, rather 

0
re 

f in man and h" · he Jl o free grace enters in . is power. Here again, t bi? 
with God, is not earnedu~ ultimate salvation, eternal fellow: iJS 

love, and it is because th: clese~ved; it is the gift of God's grac; 0f 
ass1cal protestant believes in a Go 
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gracious love that he can make positive affirmations about the life 
ever lasting. 

Human history (returning now to man's collective situation) will 
pre~umably continue for a long time, unless we blow the whole 
business to bits ourselves. But history will continue to have its ups 
a~d downs, to remain precarious, and no "utopia" at the end of this 
historical chain of events can ever "justify" the suffering of the 
~hous~ds of generations who died before its arrival and would thus 
e denied participation in it. To place ultimate meaning and fulfil­

~ent there would be a decidedly "immoral" resolution of the prob­
em.30 The ultimate fulfilment must thus be "beyond history," rather 

than at some dateable point in the future. This does not, however, 
~~gate the significance of historical striving. Everything we do in 
h~story can have an ultimate significance, because at any point in 
b~~tory we ca? be as close to God a~ at any ot!1er p~int, an~ a!so 

ause the historical scene has been mvested with ultimate sigmfi­
~ance due to the fact that God in Christ has deigned to live within 
~' to participate in it, and to conquer within it. Thus history is 

lled with meaning, not just in itself, but precisely because it is 
related to that which is beyond it. It is for this reason that the 
Ch· • 

nstian can never turn his back on history and refuse to be con-
fce~ned with the state of the world. He must always live out his 
aith • h . ng t where he 1s. 

The Heart of Protestant Ethics 
It • 

f . is 0 nly from this perspective that we can engage in a proper and 
rui:ful discussion of the place of ethical concern in classical protes­

::~~sm._ Protestant ethics can best be described by some such term 
I gratitude ethics" or "response ethics." It is because God has been 

P eased · h th fo . to grant new life to the believer w en ere was no reason 
lll r him to do so, because God has visited man in his need, that man 
o- Usdt r_espond in acts of love and gratitude. Thus "trying to live the 
000 hf " • G d' 1 • 

80 e 1s not for the protestant an attempt to earn o s ove; 1t 
On this • 'b N Y k ) C:hapt X Point see Berdyaev Tlze Meaning of History (Sen ners, ew or , 1936 , 

er "Th ' . " ' e Doctrine of Progress and the Goal of History. 
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l • • s beauufu y 

is a response given in gratitude for God's love. '1: 115 1. nswer to 
expressed in a statement in the Heidelberg Catechism, in a 
the question, "Why must we do good works?" b bis 

d us also Y 
Because Christ, having redeemed us by his bloo , rene:vs ay 5ho\\' 
Holy Spirit after his own image, that with our whole hfe w\rn glorified 
ourselves thankful to God for his blessing, and that he may e faith bY 
through us; then, also, that we ourselves may be assured of ?u~bors also 
the fruits thereof, and by our godly walk may win our neig 
to Christ.31 

£ the 
Significantly, this approach to ethics comes under that part 0 

catechism called "On Gratitude." • n bY 
T h • h" "salvat1° ow atever extent, then, "justification by fait , or f 0 rds, 

l ,,. lf ·gow grace a one, 1s rea or the believer and not just a stnn y tO 
th b 1· f ' G d must tr e e 1ever out o thankfulness and gratitude to o thicS 
live out this life of response. This means that religion and :st be 
can never be separated; it is always because of God that ma? rn. the 
concerned for man. Calvin makes the point in stately fashion in 
fu~~~= d 
Th' • · ted all i~ is a very important consideration, that we are consecra ditate, 
dedicated to God; that we may not hereafter think, speak, rne 0 w-fl, 
obr do anything but with a view to his glory . . . If we are not our d tO 

ut the Lord's 't • 'f ·d an h d ' i is mani est both what error we must avoi ' t oil! 
w at enh all the actions of our lives are to be directed. We are 110 ·nate 
own; t erefore neith cl do1111 
in our d l'b . er our reason nor our will shoul pre f ~e let 

e i erat1ons and • h re o, d us not propose "t actions. We are not our own; t e ccof , 
ing to the fles~ Was our end, to seek what may be expedient for us a sii,le, 
f • e are not ou th f 1 f as pos e orget ourselves and all . r own; ere ore et us, as ar we af 
God's· to him th £ things that are ours. On the contrary, efo!e 
l , , ere ore let u r d' ther J et his wisdom and w'll ' . ~ ive and die. We are Go s; af s 
h' th i preside in 11 . G d' • to"1 ~m, erefore, as our onl 1 .. a our actmns. We are o s, ·ves pe 
directed (III, VII, i). y egitimate end, let every part of our h 

And Luther, with typical s . s tbe 
same point. Describing th ponta~e1ty and enthusiasm, rnake ):ills 

"1 Answer to Q . e Way in which the Christian roan 
York, 19 1) V uestion 86, cited in S h ~e~ 

3 ' olume 111, p. 338. c aff, Creeds of Christendom (Harpers, 
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been freed f b d d rom on age, an can now serve his neighbor Luther 
cornments: ' 

"Well nowl G cl h . 
any . • my O as given to me, unworthy and lost man, without 
in c:~nt, absolutely for nothing and out of pure mercy, through and 
forth nst,d the fu_Il riches of all godliness and blessedness, so that I hence­
Fathe,~ee h nothing more than to believe it is so. Well, then, for such a 
in ,·et '. w O has ~o prodigally lavished upon me His blessings, I t{Ji/l 
Him u,ndfreely, 1oyously and for nothing do 111/iat is t11ell-pleasing to 

, an also b Cl . . . . to... e a 11nstran tot{Jards my neighbor as Chnst lias been ,,,e • and I ·11 , 
and b,I wi do nothing except only what I see to be needful, useful 

essed fo h" b . . everyth. . r 11~, ecause I indeed through my faith have enough of 
in God mg In Chnst. See, thus there flows from faith love and delight 
for noth ~nd from. love a free, willing, joyous life to serve our neighbor 
our su 10f For JUSt as our neighbor suffers want and is in need of 
in need:; u?dance, so have we suffered want before God and been 
for noth. His grace. Therefore, as God through Christ has helped us 
but h I mg, so ought we through the body and its tvorks to do nothing 

e P our neighbor." 3!l 

de~~: dd~es this tie in with the eschatological stress which was 
lllotiv e f 111 the preceding section? In this sense, that the impelling 
''resul e ,, or ethics is the doing of God's will, whether this has 
on ea t~ :r not. The fact that there may not be an unlimited future 
hut r:~ or men does not mean that the whole enterprise is hopele~s, 
a Very er that one tries to fulfill God's will right where he is, and m 
lllake real sense leaves the outcome to God, confident that he can 
of his U1s<: of our successes and even of our failures in the fulfilment 
h u htnat • f • G d' ands th e purposes. If one is sure that the future 1s sa e m o s 

, at h" h can, if h istory moves toward Christ rather than chaos, then e 
Wise b e th00ses, live in a more daring fashion than would other-

'rh. e_ Possible. 
•. 1s 1sthf· . • lCl Vin1sts. 'J'h e auh, for example, which undergirded the ear Y a -

a.nd th ey Were sure that the ultimate issues were in God's hands, 
b at the e afraid? Y Were God's instruments. Of what then was there to 

a; • Kings? Soldiers? Magistrates? No. And the result: as one 
c· [[ lted in N' 

• P. Sog itaI_Ygren, Agape and Eros (Macmillan New York, 1939), Part II, Volume 
' ~~d~. ' 
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• • "I h d ather see coming • · seventeenth century wnter put it, a r l ne Calv1nis 
me a whole regiment with drawn swords, than one o 

• • f G d " 33 convinced that he is domg the will o O • f l • cal prote: 
k• • l eas o c ass1 Let us conclude by loo mg at two typ1ca ar stant er! 

d• • • e prate . tant ethical concern. One of the most istmctiv d' val perio1 

h f • D • the me ie , Phases has been in t e area o vocation. unng l ,, calling• 
d,, d "secu ar a distinction had grown up between "sacre an b monk, t1 

The highest calling, the greatest service to God, was to e J devotion 
give oneself totally to God, and to the life of prayer and woinen) 
withdrawn from the evil and seductive world of men ~ a~ he cof!l 
Ordinary run-of-the-mill Christians might remain Wlthin t dlestid 
mon, sinful world, and work as butchers, bakers'. and ca~hristial 
makers, but this was a distinctly second-rate kmd of 
calling. . n aoi 

d• ·ncuo What the Reformers did was to cut through that lStl atio!li 
assert that one's calling could be fulfilled in any kind of occu~ ,:he 

d • • 'fi h put it, an not JUSt m a speci cally "sacred" one. As Lut er . doe5 
h k d • . h priest s oema er can serve Go at his bench JUSt as fully as t e . . g tO 

at the altar. Calvin's way of putting it was that instead of reur:bole 
the monastery to serve God the Christian should see the . the 
world as God's monastery, a~d serve God right where he was 10 ,, j( 
midst of the life of men.a4 Thus the "sacredness of the secularGod 
~he phrase may be allowed, was reaffirmed. One's response to s ill' 
m love could be carried out wh All of life W'J. • erever one was. 
vested with meaning and all w k . d 'th dignity. d'', • • , or was mveste wi d 1~ 

This view has had a long and l h' It has raise ll~ fi lt• • comp ex istory. . · ca , cu ies; sometimes all kind £ k h b uncnt1 0 ~:fi d d s o wor ave een too l tO sancu e , an sometim . litt e 
h 'th th es protestantism has become a s i c ummy wi e Worst f f But a 

orms o capitalist expansion. 
83 Th" • t I 1s atutude is clearly O wba 

d • Pen to abus • • • f b that a!S want to o IS also God's will w· h e. it 1s ar too easy to e sure rcse•· 
a real source of power for eth. • 11t ~ll of its dangers, however the attitude rep 

.. T 1 h ica action ' )• 
• roe tsc_ describes this attitude a • ... . . 60? ~ 

His exhaustive work, previous} f s intramundane asceticism" (op. cit., PhrisftP f 
Churches, 2 volumes, should ? re erred to, The Social Teachings of the C ..,e o 
the "dated" • e consulted • th" . t sow . d 

rnatenal in Troelts h • in 1s regard. A correcuve O 1b'' 
Years Later," "Theology Toda/• ;:l~rovided in Bainton, "Ernst Troeltsch-- o_,/}6, 

me VII, Number 1 (April, 1951), PP· 7 
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r~eral principle, granted the need for constant redefinition in the 
~g t_of differing cultural situations, the emphasis on Christian voca­

tiond is an important contribution to the ordering of man's total life 
Un er God. 

hAnother dimension of protestant ethics can be subsumed under the 
~ r~se_ "the protestant principle." 35 The "protestant principle" is 
uf _insistence that no partial object of loyalty may be made into an 
le:i~te o~j~ct of loyalty; that is, nothing which is manmade, or 
bes t Jn divme, may be treated as though it were divine, and thus 
stf Jn the necessity of criticism. This is really another way of 
for ng ~~e first commandment, "You shall have no other gods be­
stree me (Exodus, 20 :3). It is a way of underlining the Biblical 
to ;s up_on the dangers of idolatry-for we are always tempted 
the orship false gods, to give our allegiance to something less than 

true god. 
This me f . . final U _ans, or example, that the protestant must never give his 

cei·,. a egiance to the state. Nothing a nation does can rightly re-
,e Un •. 

the . d critical and absolute loyalty, but must always stand under 
to JU gment of a higher loyalty. Nor may final allegiance be given 
err a clzurch, since a church is composed of human beings who 
truth~~ whose judgments are always something less than divine 

or ~e may never say, "My country, may she be right, but right 
rong m "M 1 b • • h or w ' Y country." Nor may one say, y a or umon, ng t 

h rong ,, "M . • h " "M t eoto ' . y corporat10n, ng t or wrong, or even, y 
Prate gy, right or wrong." It is only to God himself that the 
i\s Rs~ant may commit himself with total and absolute devotion. 
the p;inhold Niebuhr admirably puts it, summarizing the task of 
We In Otestant, "We must fight their falsehood with our truth, but 

Iii ust also fight the falsehood in our truth." 
" Pau1 T·l • ,.rot I heh h • • th' • • Ch' estant h as been particularly responsible for stressing 1s point m recent 
ti. lcago 1 t ought. See his Tl1e Protestant Era (University of Chicago Press, 

on " • 953) Ch 1 • s· ,,,.· • apter XI, "The Protestant Principle and the Pro etanan 1tua-
b One f 
Cl O the b • th 1· • ll} 0cated • h as1c differences between protestantism and Roman Ca o 1c1sm can 
cnts of th.~g t at this point, since Roman Catholicism exempts the ex catl1edra state­

Pope from this kind of criticism. 
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b f h testant et ic It is both the glory and the pro lem o t e ~ro . he resuli 
it is in effect an ethic without rules-anti-legalism. It is t h refore 
of ;n attemp: to take seriously the statement, "Stand fast_ t e 5.1) 

• • d f ,, (Galatians, •. in the liberty wherewith Chnst hath ma e us ree h t h1S· 

But to be honest,. one_ must immediatel:,r ackno":led~:. ~~ere is 
torically protestantism 1s shot foll of demals of this fa alisJ11, 
scarcely anything less lovely than self-righteous protest_ant :~:rnned 
displayed under a set of rules by which everybody is co . is a 
except the self-appointed enunciator of the rules. And yet 1.t has 

f th 1 f • • that it further part o e g ory o the protestant position ~ chall 
correctives within itself. There are few things more glorious ill 

• h' h h • lf even the way m w 1c t e protestant principle can assert 1tse uleS 
h• k' d f • • d • 11 • e to r t 1s m o s1tuat1on, an msist that it is not in a eg1anc l ,ie 
that God is served, but in allegiance to God-and that the 0tly 
which "seeks the good of the neighbor" cannot always be nea 
known, or derived from a series of general principles.37 . l tJS 

Th 1 • 1 · 1s t 1 e c assica protestant, when he is true to his heritage, • \)' 
• l d • h precise not ent1t e to sit on t e sidelines contemplating heaven. pe 

because he feels himself to be the object of God's unceasing loV~ere 
must respond to that love by living out a life of love right W ll \V 

God has placed him 1·n •1m d' . l · h hi's fe 0 
• • , me 1ate mvo vement wit 

men m time and history. 
"'Th' • · its 1s 1s one of the reasons h Jace 111 1., ethics for the appeal t " w Y protestantism has always had a lesser P catbO 1 

0 natural law " h' h • • • R man 3P ethics. The protestant fe l h , W 1c 1s so prominent m o 011 c 
discover self-evident trut:/ ~ at a natural law ethic, which claims that rea\ 00 _it. 
least two counts. ( 1 ) It cla' 0 conduct to apply to specific situations, is suspec abi\11) 

th 1ms too much f , 1 . h I reate! I ,v to corrupt e understanding f h . or man s reason, w uc 1as a g rt! 3 

theories recognize. ( 2 ) The O w at is the "self-evident good" than most natu_r~,atio01 d b l protestant feel th . . n's s1w . 3 ten to e e evated in natu l h . s at contingent elements m ma th!' 
hierarchy. ra t cones to a place of absolute value in the e 

Such conclusions have th d' pc'~ 
fid l e isadvanta f ot 5 ·o so con ent Y as can the R ge or the protestant that he cann d •' 1 • • • oman Catho!' b Id o l' a given situation. But the ic a out "what the Christian shoU "el 

n c a f Protestant Id . b a 11 e ess ry part o the total p t Wou also msist that this may e 11111c 

~r- ~ny huma_n judgment in ::;st~nt pr~nciple, which must never claim too_ bllp!• 
Ra;t • ~nd,, ~tstory (Scribners N~:e~ situation, See further on this point :Nie illd 

ts at~?ful ram which the ~hove ork, 1949), Chapter 11, "Beyond LaW re iS 
~ \ e P 6) material in Bennett Ch c?~rnents have in part been drawn, '!'he rl'''I' 

or ' 194 ' PP, II6-124. ' 1'1Sfian Ethics and Social Policy (Scribners, 
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And so it is t • h d • th . . is the r . rue m t e en , as m e begmnrng, that protestantism 
re Igron of free grace. 

Bibliograplzy 

re~:;e~~u~crous books have been mentioned in footnotes, to give the 
chapt irection for further illumination on matters which the present 
book er! may leave obscure. The following list is meant to supplement 

s a ready f d l{· . re erre to, althoucrh a few titles are repeated. 
istor1cal m t .• l . Th . ~ . 

tant . . . a e11a s. e wntmgs of Luther best exemplify the protes-
spmt Ill th fi f1 h . . Venient E . e rst us of its new discovery of the gospel. A con-

nghsh d" • • lenber P e Itlon Is Works of Martin Luther (6 volumes), (Muh-
the w!J_/ess, Philadelphia, 1936-1943). See especially Volume 2, with 
Man,, B _nown tracts of 1520, especially "The Liberty of the Christian 
nati;g amton's Here I Stand (Abingdon, New York, 1950), is a fasci­
'l'he .R~~ount of Luther's life, times and thought. In addition to Rupp, 
(11:uhJ ig bteousness of God, cited above, Watson's Let God Be God! 
theo]o en erg, Philadelphia, 1949) is a good treatment of Luther's 
rern.ai;Y·J The most systematic statement of classical protestant theology 
delphias ohn Calvin's Institutes, 2 volumes (Westminster Press, Phila­
the lib;, ~936). The forthcoming translation by John T. McNeill, in 
~ede all aihy of Christian Classics (Westminster Press), will surely super-
1 h ot ers A b • f I • ' • • s is O • nef introduction to the essentials o Ca vm s pos1t10n 
On theswn Instruction in Faith (Westminster Press, Philadelphia, 1947). 

e and h • h and ['0 ot er protestant writings see also, McNeill, Books of Fait 
tver (I-I 

For a arpers, New York, 1949). 
se readab] • f • • If e Bain e mtroduction to the events of the Re ormauon itse , 
130ston ton, The Reformation of the Sixteenth Century (Beacon Press, 
l> ' l942) I-I · • . ress, Ph·I ' • T. Kerr, Jr., Positive Protestantism (Westmmster 
1n h I ade] h' k t e .Refor P. ia, 1950 ), gives an interpretation of what was at sta e 

A.n b rnation. • a le h· t1ah istor d • • • f h R £ ·• to th Y an mterpretation of protestantism rom t e e orma-
(S e P h • • • 

cribners N resent is Dillen berger and Welch, Protestant C nstiamty 

r !'he be;t ew York, 1954). 
~0u exp • • • ·11 b nd in os1t1ons of contemporary classical protestantism WI e 

suchw 
orks as the following: 



50 Patterns of Faith in America Today 
. "b New York Karl Barth Dogmatics in Outline (Philosophical Li rary, . ork 

' h' aior w 1954) for a brief introduction to Barth's thought. Bart s m nini 
Church Dogmatics (Scribners, New York, 1936-1956), n~w bein! 
volumes strong with several still to be written, is gradual Y Clark) 
translated into English by a team of Scottish translators (T. & ~- brie 

Emil Brunner, Our Faith (Scribners, New York, 1936) ts a u·cs' 
• f h" "dogma and moving statement of his own faith. Two volumes o is h . 1;11i 

have been published, The Christian Doctrine of God, and The_ C/:S hia 
Doctrine of Creation and Redemption (Westminster Press, Phtla e P 
1950, 1952). ) is a 

Reinhold Niebuhr, Beyond Tragedy (Scribners, New York, 1937 J-1il 
• f " • ,, h" h • h whole. series o sermomc essays w 1c introduce his thoug t as a . rs, 

major work is The Nature and Destiny of Man, 2 volumes (Scribn:ht 
New York, 1943). See also Faith and History, and The Self and 

Dramas o! ~istory (Scrib~ers, New York, 1955). york, 
Paul Ttlhch, The Shaking of the Foundations (Scribners, New 1ic 

1948)' is a collection of sermons. The volumes of his definitive SySIC": 11 go 
Theology ~re being gradually published by the University of Ch!ca 0f 
Press. An unportant book of essay • Th P E (UniversitY • s 1s e mtestant ra f{ar· 
Chicago Press, Chicago 1948) a· 1. l b k D · f Faith ( • , 1s 1tt e oo ynamzcs o 
pers, New York, 1957) is very readable, e 

Volumes on the th h f b ve ar, 
d oug t O the four theologians noted a O ' 

pl~nne by Macmillan, in the series "The Libra of Living Theologj• e 
edl itedd by Kegleyd and Bretall, The volumes on T1lich and Niebuhr ha" 
a rea y appeare . 

Good books on the conte S ript\lre 
are B. Anderson R d' ~porary protestant attitude toward c ..,0,k, 

, e iscoverzng th B "b N w J. 
1951); C. H. Dodd Th B' e I le (Association Press, ~ press, 
Cambridge, England: 195; . ible _Today (Cambridge Univers~ty fforJ 
Book_ of the Bible (l...-a )_,llA. Richardson, editor, A Theological 1 trO' 

• •vt cnu an N y h tl 
ductory Articles in Th 1 ' ew ork, 1953). See also t e b'Jlt 
d e nterpret , B 'b (~ 1 on, New York 1951 6) ers I le, Volumes 1 and 7 ll 

• ' -x95 Th' d 9,S testimony to the centr 1· • ts twelve-volume work stan s pt 
h h a tty of th B'b testll t oug t. e 1 le in contemporary pro 

Probably the best b • f b :s 
J ne ook . e , 
• S. Whale, Christian Do t . on the classical protestant het1t9g 1,r c rme (M .11 . lll 

acm1 an, New York, 1947). fl1s 
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Work, The Protestant Tradition (Macmillan, New York, 1955), contains 
valuable historical material. W. M. Horton, Christian Theology: An 
Ec~menical Approach (Harpers, New York, 1955) is a treatment of the 
Vanous types of theological thought which are being articulated at the 
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University of Pennsylvania 

The late Dean Inge of St. Paul's Cathedral once said that all labels 
are libels, and this is true of theological tags. In recent discussion the 
term "liberal" has become almost an epithet, associated with an 
outmoded nineteenth century outlook, characterized by an un­
warranted optimism and by a naive faith in inevitable human prog­
ress, cut off from its roots in biblical faith, and too confident of its 
ability to solve all problems by reason. I do not propose to debate 
these characterizations, but I hope that the ensuing discussion will 
serve to clarify the liberal position, and to show that the agree­
ments with what has been called "classical Protestantism" are such 
that a fruitful interchange can be continued. 

Certainly liberal Protestant thought has benefited from some of 
the corrections offered by "neo-orthodox" theology. But this is just 
the point. Liberalism has tried to remain open to light from any 
quarter, and can thus share sincerely in such a symposium as 
this volume represents. At the same time, I must make clear that, 
since there is no one official liberal theology, but a great diversity of 
views among liberals on particular doctrines, I speak as one liberal 
Protestant; and while I think that most of my colleagues in the 

• Preliminary editing of this chapter was done by Professor Aubrey, but he did not 
live to see the final version. 
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field would agree with most of what I have to say, I would not 
want them to be convicted of guilt by association. This should be 
borne in mind in connection with the bibliographical notes attached 
to this chapter. 

I. The Starting Point 

The liberal starts with the proposition that experience precedes 
theological formulas. In other words, religious experience is more 
fundamental than theology. Therefore, in order to understand the 
theology we must go to the experience behind it. 

Now, there is a great variety of forms of the religious experience, 
and the liberal's attitude toward all of them is one of respect and of 
willingness to investigate. Some years ago William Ernest Hock­
ing defined the liberal attitude as one of reverence for reverence, 
and in a very deep sense this is a fair statement of the fundamental 
attitude which the liberal takes in his thinking in the field of re­
ligion. And so, in encountering a number of faiths, he tries to 
understand them. 

A person's religious experience may be the experience of a fellow­
ship of faith, in a church or synagogue, and the sense of belonging 
to a group which has given him a recognition of his own meaning 
and worth, a group which seems to him to be guided by an attitude 
toward life and one's fellow men that gives him greater security and 
confidence. This may be the kind of religious experience to which he 
refers when he tries to explain what it is that he believes, theo­
logically speaking. 

Or it may be that one's religious faith has come to him through a 
personal struggle with frustration and despair. At the end of his 
wits, in the exhaustion of his own resources, confronted by an in­
soluble problem, a person has very often been driven to a sense of 
the need for something beyond himself to lift him out of this 
desperate condition. And testifying to such an experience he may say 
that he was driven to God. 

Again it may be that a person comes to his religious experience 
through the striving for wholeness of life and for some organization 
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of life's meaning. There is nothing necessarily very exciting about 
this. He may just be trying to "figure it all out." And in this effort 
he may, therefore, be drawing together all the various kinds of ex­
perience he has had in order to make some sort of coherent interpre­
tation of them. And yet there is also along with this a feeling that 
he does belong, as an integral part, to something much greater than 
himself, and what this whole is to which he belongs he tries to state 
for himself as best he may. 

There are other people who come to this conviction through some 
overwhelming experience of the nearness of God. They cannot 
describe it for you too well. They halt and stutter when they make 
the effort, and yet to them it is a quite clear and vivid experience 
which they not only can never forget but will never give up. 

I recall a passage in Horace Bridges' essay in My Idea of God, 
a symposium published a number of years ago, in which he told of 
being a boy in London and feeling, in a vague way in which 
children will sense it, a great oppressive cloud hanging over the 
home. He didn't know what it was, whether someone had died or 
someone was very ill, but he went out into the backyard. Seeing a 
glorious sunset, he said, it seemed to him as though some voice said 
to him, "Never mind! Underneath are the everlasting arms." And 
Bridges went on to say that he did not care how the psychologists 
might pigeonhole this, or what questions the philosophers might ask 
about it, for he was willing to think further about it; but that ever 
since then he had never doubted the reality of God. 

Yet again, a person might come to his experience of religion 
through the pursuit of ethical values-the dedication of his own 
life to the best he knows, breeding thereby a sense of duty and a 
dogged determination to do his duty. This may have brought to 
him a sense of contact somehow or other with the deep stream of 
existence which for his present activity is best expressed in the form 
of a moral enterprise. 

When the theologian tries to determine what is meant by religious 
faith he continually reminds himself that people, when they talk 
about religious faith, may be talking of any one or more of all these 
things; and with his reverence for the spiritual experience of other 
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people, he tries to keep all of these in mind. He is, therefore, some­
what distrustful of glib theological formulas that rest upon one of 
these experiences to the exclusion of the others. And he would insist 
also that this penetration through theological formulas to the ex­
perience behind them is relevant not merely to the religion of 
individual persons, but also to our understanding of the creeds and 
of the Bible. Only as we go back into the tense situation where 
Christianity faced the threat of reabsorption into Roman polytheism, 
shall we understand the true significance of the Nicene Creed. 
Whether we can accept all of its propositions or not, we shall never 
be able to laugh it off when we realize what a serious crisis 
created it. 

Any formulation of the meaning of religious experience is in 
terms of the age and the culture in which the believer .finds himself, 
and the vocabulary of one's experience or culture may not convey 
the experience adequately to another age or another culture. This 
is one of our great problems today. The traditional theological for­
mulas do not seem to be vital, at least to the younger generation. We 
cannot count on any comprehension of what they stand for, and 
the language in them, like the language of the Scripture, and the 
language of our hymns, is very often simply unintelligible to young 
people. 

The language of one culture may fail to express adequately a 
given meaning to persons reared in another. I remember hearing 
about a Christian missionary to the Eskimos who, explaining the 
Christian doctrine of salvation, spoke of the sacrifice of "the Lamb 
of God." Then he caught himself and realized that these people had 
never seen any sheep and, therefore, the term "the Lamb of God" 
simply would mean nothing to them. It wasn't a word in their 
vocabulary. And so like a sensible man-though it may sound 
shocking to those of us more familiar with the traditional termi­
nology-he spoke about Jesus as the Seal of God. Eskimos do sacrifice 
seals and for the purpose of explaining the significance of Jesus for 
the religious experience of men the change in language was 
essential. 

We should therefore take for granted a perpetual process of trying 
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to find_new and more nearly adequate vehicles in our language for 
conveymg the essentials of the experience connoted by the historical 
and biblical formulations. But if we are going to do this, then it 
means that the scholar is also required, in any study of the Bible 
or of the creeds, to use a historical method coupled with imaginative 
insight in order to get behind the great theological affirmations of 
the past. This is why the liberal insists upon the historical criticism 
of the Bible and of the creeds, not in order to establish their 
relativity, but rather to establish their relation to fundamental and 
dynamic human experience, so that we may get a fresh sense of their 
relevance and of their vitality. And at the same time the scholar 
will recognize that in other religions expression is also given to 
the fundamental human spiritual quest. 

II. Authority in Religion 1 

If we go on from this to the problem of authority in religion, we 
may say that the seat of authority is found not in a book or in a 
creed or in an organized religious institution, but in the experiences 
behind these. This is in part individual personal experience. And in 
so far as the individual looking at the experience of the members of 
a group can say, "I know; I have been through it, too," then he is 
willing to listen to what these other individuals have to offer by 
way of insights and possible lines of solution which have come to 
them as a result of that experience. 

But it is also in part corporate experience. Judaism has always held 
that these two are inseparable. The individual Jew is unidentifiable 
apart from the Jewish community and the Jewish community came 
to see during the biblical period the fact that the responsibility of 
the community is shared also by all its members. And so the use of 
experience in both its individual and its corporate sense is stressed. 

: For further reading on this section the reader is referred to the following: 
Fosdick, H. E., A Gt1ide to tlze Understanding of tlze Bible (Harper, New York, 
1938); Leonard Hodgson, Towards a Clzristian Pl1ilosoplzy. (~isbet, London, 
1943); Auguste Sabatier, Religions of Autlzority and tlze Relzg1on of tlze Spirit 
(Williams & Norgate, London, 1910); Strachan, R. H., The Autliority of 
Christian Experience (Cokesbury, Nashville:, Tennessee, 1931). 
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O~r experience, however, does presuppose some objective stimu­
lus, if We may speak in psychological terms for the moment-some 
~bject~ve stimulus that arouses the response. I say this because 
hb~r~hsm ~as often been criticized for seeking to spin out its 
religious faith from its own experiences. But the liberal, like any 
other _se~sible person, realizes that we do not spin out experience 
from ms1de ourselves in the manner of a cocoon. We develop ex­
perience in our interactions with objective reality. It comes from 
beyond us and touches us at the depths of our own selves. And so 
the liberal is willing to accept the neo-orthodox insistence on what is 
called "the divine initiative." It is God who stimulates man through 
various media to respond to him, and in this response and this search 
man comes to the formulation of his religious experience. 

The test of the validity of this experience is its coherence with the 
general body of human experience. This may be reflected in the 
corporate life of the religious community, which has corrective 
values. And in this sense we may speak of the authority of the 
church as the authority of a precipitate of corporate experience down 
through the ages. And the individual who tries to set this aside and 
say it has no value for him, or can pass no judgment upon him, is 
becoming dangerously individualistic, to the point where there is 
no way of validating or testing his experience at all. 

But this is not only a matter of the church. The wide range of 
biblical experience as it is found in a period of about a thousand 
years during which the Bible was being written, also conveys a 
sense of comprehensive human experience, and to the extent that 
we can read the Bible and say, as Coleridge said, "It finds me," we 
are suggesting that what the Bible has to say comports with general 
human experience at its deepest level in such fashion that we say, 
"This is true to experience." 

At the same time the generality of human experience is best rep­
resented to us in the modern world by science and philosophy. It is 
the task of science to subject to the bar of corporate judgment the 
experiences of the many members of the scientific fraternity, and it 
is the task of philosophy to provide a systematized body of ex­
perience or of formulations based upon the experience of mankind. 
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And by these general propositions the claims of the individuals are 
tested. 
. This is where theology plays its role in religion. It is trying to 
inquire whether a given religious experience is simply some va­
gary or personal oddity, or whether it can truly be said that this 
person has had an authentic human experience. In order to answer 
this question one is bound to bring to the test a body of conclusions 
about general human experience, so that he can identify this par­
ticular individual experience as properly belonging to it and being 
coherent with it. 

But this presents us with a difficult problem because we can 
never fully accommodate the unique within the general categories 
of history or of language. Historical explanation, for example, is 
based upon the notion that human beings at all times and places 
behave according to certain fundamental patterns-certain laws, if 
you like-of human behavior. But laws can be formulated only on 
the basis of repetitious behavior. They cannot be generalized from 
the single case. We often say that we can generalize only from 
repeated instances, but if an experience is unique, then how can we 
apply to it a standard of judgment that has been framed on the basis 
of repeated occurrences? The distinctively unique simply cannot be 
tested as to its validity. All you can say is that it just is. 

Personal experience furthermore can be expressed only through 
language, including communication through art or music, but this 
again is a distillation of general experience. The concepts of the 
language are general concepts. If I were to try to tell you about my 
.tnother I would have to speak in terms of the general idea of 
.tnotherhood, and to that extent I could convey to you certain im­
portant aspects of my relations with my mother, the one who bore 
.tne, who cared for me, who loved me, who had faith in me, and so 
on. But the peculiar nature of my relation to my mother is extremely 
difficult to convey. This uniqueness of the relationship baffles us at 
the point where we try to express it, because we must always ex­
press it in the generalized concepts derived from human experience 
as a whole. 

But the trouble here again is that religion as represented by the 
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Western religions has the character of a fellowship-in the Judea­
Christian tradition. We sometimes forget that one of the striking 
features of Western religion is its corporate worship, in which the 
group participates in public prayers, in hymns, and perhaps even in 
common affirmations of faith. This is not found in Hinduism or in 
Confucianism or, except in limited degree, in Buddhism, though 
the latter is introducing some reforms in this direction. But with us 
communication is essential, and we therefore face a baffling problem. 

At this point the liberal would say that we have to do the best we 
can to communicate the faith in order first to share it and secondly 
to validate it. But we are also keenly aware of the inadequacy of 
words in which it is communicated and therefore we refuse to be 
bulldozed by anyone who tells us we must accept any one particular 
formulation. We insist that this particular formulation has limita­
tions, and that there may be other ways of formulating it more effec­
tively in relation to our experience. 

I am saying, then, that no human authority can be absolute, that 
intimate private experience cannot of itself become a religious law; 
yet the individual has a right to cling to his private experience. But 
since Judaism and Christianity are religions of fellowship, corporate 
experience can be both suggestive and corrective, and this rests upon 
the assumption of some common humanity found in all men. 

Ill. Man 2 

This brings us at once to our conception of man. When we talk 
about man from the standpoint of religion, we are asking some 
rather definite questions. We are glad to hear from the physiological 
psychologists about the mechanisms of human behavior, and we 
want to acquire all the information we can about the neuro­
muscular-glandular organism. On the other hand, we may listen 
with interest to the philosophers' discussions of the body-mind 

J For further reading see: 
Aubrey, E. E., Man's Search for HimSfflf (Abingdon-Cokesbury, Nashville, 
Tennessee, 1940); Calhoun, R. L., What is Man? (Association Press, New 
York, 1939); Robinson, H. W., The Christian Doctrine of Man (Clark, Edin­
burgh, 19rr). 
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problem. But these are not the questions that religion raises. Religion 
poses the question: Where did I come from and whither am I 
going? Am I to live purposefully beyond the present moment? How 
much freedom have I to decide my fate and fortune? How much 
responsibility do I bear for what I do? Am I simply part of nature, 
or is there some factor in my experience that transcends it per­
petually and lures me on beyond the natural world in which I find 
myself? What is there about me that creates tensions between my 
aspirations and my lower inclinations? And why am I doomed to 
this incessant inner strife? And at the last, will all there is of me go 
down in death or have I some hope of eternal life? If so, what is the 
basis of that hope? 

These are not simply questions about man. They are questions 
the asking of which makes man. Man is, to be sure, a part of nature. 
He is subject to the same physical laws of gravitation and motion 
as other physical bodies. If you have any uncertainty about this, 
step out of a tenth floor window and see. We know also that man 
is responsive in chemical fashion to synthetic drugs, and this would 
not be possible unless he were in one aspect at least a chemical 
phenomenon. His digestive processes are largely vegetative in char­
acter. He shares the reflexes and many of his other physiological 
functions with the animals. Man unquestionably is a part of nature. 
God, we are told, made him "of the dust of the earth." 

But we are also told that God breathed into man the breath that 
made him a living soul. He has another, a spiritual dimension. And 
if man is a part of nature, he is also a unique form of nature. In 
him the higher levels of organization exert an influence upon the 
lower. He can worry so much that he gets indigestion. Or he can 
by resolute will overcome fatigue and pain and get on with his 
work. His vision of the ideal may determine his response to the 
actual situation about him. 

When my daughter was about twelve years old she came home 
from Sunday School one day, and while we were sitting around the 
table, said, "We had a funny man there today. He tried to tell us 
that God made man out of some dirt." She had been educated in a 
progressive school and this was rank heresy to her. I asked "What 
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did you say?" She said, "We tried to tell him that man came from 
the lower animals, but he wouldn't believe it. In fact, he wouldn't 
believe that man was an animal." So I said, "Well, does it matter so 
much whether man is an animal or not as it matters what kind of 
an animal he is?" And I went on to suggest to her that man is the 
kind of animal who can think about things that aren't there, and 
govern his present behavior in terms of them. And as children 
sometimes will, she picked this up and said, "Oh, what you mean is 
that man is the only animal that has 'if' in his vocabulary." And 
speaking as a theologian I do not know a better definition of man. 
He is the animal that has "if" in his vocabulary. 

It is from this bifurcation represented by the word "if" that man 
comes to his religious experience. He is aware of a distinction be­
tween what is in front of him and what might be there. He can 
think about the invisible, and this faith in the invisible enables him 
to act beyond the present and in that sense gives him freedom. He is 
aware that the contrast between what actually is and what might 
be, "if"-the contrast between the actual and the ideal-gives rise to 
conscience, by which he compares his actual conduct unfavorably 
with what it might and should be. 

When man does this, there are two possible lines of response for 
him. He can either escape the ideal and immerse himself in the 
immediate, which in the last analysis is sensualism; or he can evade 
the actual and live in his daydreams of the ideal, pretending to live 
as though he had achieved the ideal. This is what we call the sin of 
pride. 

He can accept these antipodes of human experience and have his 
freedom, because he is aware that in every situation another possible 
situation is implicit. The man in the lynching mob is a victim of the 
mob violence and excitement until he asks himself, still in the midst 
of the mob, "What will my colleagues think of me when they hear 
about this tomorrow?" This is an "if," and he considers another 
possible eventuality. At the moment when he asks himself such a 
question he begins to be free from the mob hysteria. 
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IV. Natural Religion and Faith 3 

Natural religion is not to be understood as a set of self-evident 
propositions. This was the meaning attached to it by the seventeenth 
and eighteenth century thinkers. They listed five such propositions 
which came to be known as "the pillars of deism." Interestingly 
enough, every one of these self-evident truths is questioned today, 
and this is the fate of such "final" propositions in human life. But 
natural religion is not identical with these propositions. It is, rather, 
the basic fact that man struggles to be safe in the present while he is 
aware that he cannot live in the present alone; so he is searching for 
some reality behind what is seen to bind the seen and unseen to­
gether, so that in this sense faith is living beyond the present. 

There are two aspects of faith which are not always distinguished. 
One is that by virtue of which, having reached the best possible 
conclusion for our thinking, we are ready and have the courage to 
act upon that conclusion for the future. The other aspect of faith is 
evidenced when we embark upon our examination of life, having 
already taken something for granted, and going on this basic 
assumption we proceed to the business of living and thinking. 

Natural religion is therefore that which arises out of man's sense 
of insecurity and leads him to look for that which holds together 
the actual and the possible. This gives rise to faith. 

At the same time the one inevitable common lot of all men is 
death. This raises for me-it seems to have been raised for man 
from the beginning-the question, "ls this brief span of life the 
whole story of my meaning, and is what Koheleth said true, that 
'the days of darkness are many, and that everything thereafter is 
nothingness' "? 

To answer that question we shall have to make clear our con­
ception of God, because the idea of immortality is inseparable from 
the conception of God. 

• For further reading see: 
Cotton, J. H., Christian Knowledge of God (Macmillan, New York, 1951); 
Ferre, N. F. S., Faith and Reason (Harper, New York, 1946); Jones, R. M., 
Pathruays to the Reality of God (Macmillan, New York, 1931); Trueblood, D. E., 
The Logic of Belief (Harper, New York, 1942). 
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V. God 4 

What then do we mean by God? One of the most striking facts 
is that there is no argument in the Bible for the existence of God. 
The only reference to atheism is to a different kind of atheism such 
as we sometimes find in the Christian churches themselves, that 
is, man acts as though God weren't "on the job." 

"The fool has said in his heart, There is no God." In the Jewish 
context this does not mean a theoretical proposition, it means that 
the godless man tries to live as though he were not answerable to 
God. Many theologians and atheists alike believe that unless you 
start with belief in God's existence, you will never attain it by 
rationalization. It is a curious thing that the two extremes of theo­
logical conservatism and humanistic atheism will very often meet 
here. 

The Roman Catholic Church declared very vigorously against 
this in the Vatican Council of 1870, by saying that if any man be­
lieves that it is not possible by natural reason to arrive at the exist­
ence of God, he shall be anathema. But we must be clear when we 
question this, in the light of what I have just said, that God's exist­
ence does not depend upon our proving it. 

The existence of God may be argued from the natural world 
itself. This is one of the most familiar lines of argument. We look 
about us and we see order, order combined with complexity, order 
combined with complexity and development. If you have something 
wrong with one of the organs of the body you very quickly dis­
cover how poor a substitute some mechanical device is for doing the 
things that organ does. Consider the delicate structure of the eye, its 
adjustability for bifocal depth-perception, for near and far vision. 
We have no substitute for it if a person has something radically 
wrong with his vision. 

• For further reading see: 
Baillie, J., Our Knowledge of God (Scribners, New York, 1939); Brightman, E. S., 
A Pliilosophy of Religion (Prentice-Hall, New York, 1940); Ferre, N. F. S., 
Tlie Christian Understanding of God (Harper, New York, 1951); Hartshorne, C. 
S., Beyond Humanism (Willet, Clarke, New York, 1937); Hocking, W. E., The 
Meaning of God in Human Experience (Yale, New Haven, Connecticut, 1912). 
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Evolution shows us order not merely in the static, geometric 
pattern, but in the time sequence, the fact of many events flowing 
into a single event which they "cause." When we ask how we can 
explain that, then we have to look around for an analogy in human 
experience. Our best analogy seems to be found in our own purpose­
ful activity. We set in motion a variety of trains of activity that 
conspire to produce a given result at a given time. For example, I 
have a lecture engagement. I prepare my notes. I get a train 
schedule. I order a taxi. I send my laundry to be washed and have it 
returned, and pack it. All of these different kinds of activity, with 
all of the people involved in them, are here coordinated in terms 
of conspiring for the event of my getting my foot on the right train 
at the right time. 

Human purpose provides us with an analogy, but it is not merely 
an analogy. Such purpose is also an intrinsic part of the natural 
world. And this is important. We are not constructing an analogy 
from man's experience in the spiritual world, to apply to nature. 
This purposeful activity of man is expressed within nature, and that 
fact raises questions for us about the relation of theism to human­
ism. Why should a human being assume that the ideals can be 
realized, unless he is assuming that they fit somewhere into the 
structure of reality which is independent of his own projection? 
This purpose is both immanent and transcendent. It acts within us 
as a guiding light. It is also something which is not yet realized 
and, therefore, transcends the present. 

I have spoken of four approaches to belief in God. Some come 
to it by observing with wonder the order in the world and seeking 
some adequate explanation of it. Some gain an awareness of God 
through their sense of wholeness, of being part of something 
greater than themselves. Others reach out for God at the point of 
their own extremity and feel His hand touching theirs in the dark. 
And some are led by their own moral struggles or their strenuous 
efforts in pursuit of the good of society to an awareness of a tran­
scendent element active within themselves-a "power not ourselves 
that makes for righteousness." 

These four approaches tend to bring into relief their own several 
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interpretations of the nature of God. If God is seen through the 
order of events in causal sequences in a time series, stress is apt to be 
placed on the creative activity of God-not only at the beginning, as 
the purpose in terms of which the universe was brought into being, 
but also as continuing creativity in the realization of that purpose 
in nature and in history. The mystic finds God all about him as the 
embracing unity within which every man stands-the God whose 
greatness "flows around our incompleteness," and whose splendor 
shines "deep below the deeps of conscious being." This sense of the 
mystical presence is, despite recent attacks upon it, a part of religious 
testimony-a part that is far from dead, and points to the im­
manence of God within His world. And again, when a man walks 
out to the circumference of the circle of life and, facing away from 
his fellowmen toward the eternities, encounters God; or when, 
driven into the solitude of his own soul, he wrestles with his own 
insufficiency and need, and feels a sudden certitude of power from 
beyond, it is the love and mercy of God of whicti he will speak. But 
when the man of acute conscience and moral earnestness devotes 
himself to his fellow men, whether in prophetic criticism or in 
redemptive social work, it is the judgment of God as the ultimate 
guaranty of life's values in divine purpose that comes to the fore. 

In all of these experiences God is the beyond that is within. And 
the manifold working of God is expressed in the doctrine of the 
Trinity: the creation and control of the world by the Father, the 
entrance of the divine into human life in the Son, and the abiding 
activity of God in the soul of man and in the Christian com­
munity through the Holy Spirit. But this is a trinity in unity, for 
God is one. This unity of God is essential to the creative activity in 
the universe, working through many causes toward the realization 
of any new event; to the integrity of the human personality as an 
expression of the divine purpose; and to the communion of human 
beings at their deepest levels, through the common presence of the 
Spirit. These are three ways of acting on the part of the same One, 
three masks (personae) worn by the same actor; and they are all 
true and perpetual expressions of the same God. 
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VI. Clirist 5 

To the Christian, God is manifest, not exclusively but most 
vividly, in Jesus Christ. The Christian Church has never said that 
God is found solely in the Son; but it has tried, under the limitations 
of language, to express its conviction that God is revealed under 
~he aspect of human life itself in Jesus of Nazareth. My own feeling 
1s that the first disciples saw in Jesus Christ the concrete, living 
embodiment of the divine purpose within the dynamic process of a 
personal life. 

To the Jew-and we must remember that the earliest Christians 
were Jews-the power of God in man is found through obedience 
to, and ardent pursuit of, God's purpose for the world within a 
historical process that is full of significance as the drama of the 
redemptive activity of God. 

But the Greeks, perplexed by the metaphysics of history and never 
able to develop a philosophy of history, despite their genius in other 
philosophic matters, did not "have a word for it." Limited by their 
insistence that the divine dwelt beyond all the vicissitudes and im­
perfections of the historical scene, they had no way of expressing 
what men found in Jesus Christ. 

The result was an effort to accommodate the dynamic presence 
of God in Christ within the category of being, or, as they said, 
ousia. But ousia was a term for something beyond the process of 
becoming; and this led to the debates about the unity of the sub­
stance, or being, of Christ with that of God himself. But Greek 
philosophy had another term through which it tried to conserve the 
truth that there is something constant within the process of change: 
the term logos. With sound insight the Greeks within the Christian 
fellowship used this word to describe Christ: he was the Logos, the 
Word, the cosmic principle of order and dependability. But this left 

• For further reading see: 
Baillie, D. M., God was in Ch1·ist (Scribners, New York, 1948); Horton, W. M., 
Our Ete1"11al Comemporary (Harper, New York, 1942); Temple, W., Christ the 
Trttt/1 (Macmillan, New York, 19:24). 
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in the background the earlier idea of a consonance of the human 
purpose of Jesus with the divine purpose of God. d 

The difficulty grew when the question arose as to how Jesus coul 
be at one and the same time human and divine. The problem of the 
"two natures in Christ" was insoluble in terms of the Greek con­
cepts, and the church simply grasped both horns of the dilemma, 
Had the category of purpose been employed, the problem might no: 
have been so difficult; for then the oneness of the purpose of Jesus 
life with that of God the creator and redeemer would have been 
asserted in a_ form that we_ could better comprehend. For ~he_key t~ 
the personality of anyone is the purpose that dominates his life and 
le~d~ consis~en~y and power t~ it. By living out the purpose 0 ~ Goof 
within the limits of his own life, Jesus bodied forth the meaning 
that purpose. By virtue of the power that is resident in the pur­
pose of God, Jesus-if one may use the expression-tapped . the 
resources of God and impressed men with his peculiar powers, since 
the power of God was now able to Row through him. By the 
identification of his own life with the purpose of God, Jesus apRred 
hended immediately the direction of that purpose and went behin_ 
the Law of Judaism to the basic intent of that Law so that he 1;, 
said to ~ave spoken "as one having authority and not ~s the Scribes t 
- that is, out of the depth of his identification with God aocl 00 

through the secondary medium of the legal teachings which sought 
to conv:y and interpret that purpose. d 

In this sense Jesu 1· • . of Go • s was a 1vmg revelation of the purpose the 
~e antl_ the Father were at one. Through him God spoke £or. ht 
mstruction and red • h 1111g emption of men. It was as thoug one 1£ 
sa "If G d h • . h'Itlse y, ld h O were ere m this situation this is what God 1 ifl 
wou ave done" F h' d ..,,.eao5 

• rom t 1s, men learned what Go ... . to 
terms of human life, and what human life means in rel~n:eta' 
God._ The term Christ, "the anointed one" connotes th1s ..,erY 
pl ?ys1~al relation of the historical Jesus to' God; and sine~ eel.lee, 
i1stoncal h·it • , . r. £ re1.er a­·\ . • ' lpe111ng occurs ll1 a rnctaphys\ca\ rrame ? l.ilet. 
t ,er<; lS a tw ' n f . • . . l points tO . o(l' 
I . · 0-w,iy ow o: mcanm1r• the h1stonca he btst 

piy61cal ,]' . . _r,,. • tot · · · · rea Hy, a11d the metaphysical gives meaning 
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cal. The Greeks understood the latter, but they failed to grasp the 
full implications of history as an avenue to the understanding of 
~he metaphysical. Judaism had seen this, and Christianity rested 
its case on that insight. 

But the purpose of God does not move merely toward the 
redemption of individual lives. It seeks also the redemption of the 
whole historical process of the human race, and even, as the New 
Testament puts it, of "the whole creation." In so far as Jesus caught 
and embodied that aim of God, he became the Savior: the one who 
showed the way in his teaching, and introduced the power through 
his own life, which Christians believe to be the way and the power 
of salvation. Because this is power that transcends the historical 
scene, his followers asserted that Christ had triumphed over death 
and become a living presence and power in his church. Whether 
the body was revivified in the resurrection, or whether we are talk­
ing of a spiritual resurrection, is to me a secondary matter; for if 
the core of personality is purpose, then the ongoing purpose and 
power of Christ in his community are the reality with which we 
are dealing, and which was stated in the form of the resurrection 
stories. 

Through Jesus we see the meaning of the unity and love that 
characterize the purpose of God. Paul made it the key to the life of 
what he called "the spiritual man": not a disembodied soul, but a 
life in the body shaped and directed by the spirit of Christ. And 
Paul saw this too as the secret of the fellowship of the Christian 

' ' church, the koinonia, the shared life of very human folk who found 
in their community a level and power of life they had never ex­
perienced before. Hence he called even the Corinthians, with 
whom he had so much trouble because of dissension and immo­
rality, "the body of Christ." Even in such as they, the spirit of 
Christ was at work to elevate and redeem human existence. But 
thi~ was not merely a promise. It was also a challenge, and he laid 
ethical obligations upon them. 
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cal. The Greeks understood the latter, but they failed to grasp the 
full implications of history as an avenue to the understanding of 
the metaphysical. Judaism had seen this, and Christianity rested 
its case on that insight. 

But the purpose of God does not move merely toward the 
redemption of individual lives. It seeks also the redemption of the 
whole historical process of the human race, and even, as the New 
Testament puts it, of "the whole creation." In so far as Jesus caught 
and embodied that aim of God, he became the Savior: the one who 
showed the way in his teaching, and introduced the power through 
his own life, which Christians believe to be the way and the power 
of salvation. Because this is power that transcends the historical 
scene, his followers asserted that Christ had triumphed over death 
and become a living presence and power in his church. Whether 
the body was revivified in the resurrection, or whether we are talk­
ing of a spiritual resurrection, is to me a secondary matter; for if 
the core of personality is purpose, then the ongoing purpose and 
power of Christ in his community are the reality with which we 
are dealing, and which was stated in the form of the resurrection 
stories. 

Through Jesus we see the meaning of the unity and love that 
characterize the purpose of God. Paul made it the key to the life of 
what he called "the spiritual man": not a disembodied soul, but a 
life in the body shaped and directed by the spirit of Christ. And 
Paul saw this, too, as the secret of the fellowship of the Christian 
church, the koinonia, the shared life of very human folk who found 
in their community a level and power of life they had never ex­
perienced before. Hence he called even the Corinthians, with 
whom he had so much trouble because of dissension and immo­
rality, "the body of Christ." Even in such as they, the spirit of 
Christ was at work to elevate and redeem human existence. But 
this was not merely a promise. It was also a challenge, and he laid 
ethical obligations upon them. 
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Vil. Human Destiny 6 

It is in the light of these considerations that we must understand 
the Christian view of human destiny. First, let me return to the 
problem of the destiny of the individual which was postponed 
when I was dealing with the doctrine of man. If the clue to the 
nature of personality is found in the purpose that integrates and 
guides the activity of the individual, then the problem of immor­
tality is one of the relation between that individual purpose and the 
purpose of God. We have seen how the consonance of Jesus' purpose 
with God's meant that the power of God flowed through his life 
and made that life a part of the eternal life and purpose of God 
himself. If the future of the universe is directed by that purpose, 
then the life of obedience is caught up into God's eternal activity 
and persists eternally. But that divine purpose also transcends each 
moment of history ( as we sought to show in discussing the tran­
scendence of God), and is in principle a transcendence of history as 
such. Accordingly, the immortality of man is a conditional immor­
tality dependent on one's participation in, and subordination to, 
that transcendent purpose. The fact of sin is the turning away from 
that purpose and the alienation from God, so that the activity of man 
passes out of relevance to the eternal into what the Bible calls "outer 
darkness." Alienated from God in this fashion man cannot think in 
terms of God's purpose, or he rebels against its disciplines and de­
mands. The saving power of Christ is available for us only if and 
when we surrender our own purposes to God's will. When this is 
done we can enter into eternal life, not as something that awaits 
us at some distant time but as another dimension of our daily life 
that rises above the moment and attains the eternal. 

This is not merely an immersion in God whereby we lose our 
identity ( as in Indian thought atman is lost in Brahman), but has 

° For further reading see: 
Aubrey, E. E., "Immortality and Purpose," Harvard Divinity Sclzool Register, 
April, 1950, pp. 5-21; Baillie, J., And the Life Everlasting (Scribners, New 
York, 1933); Baillie, J., The Belief in Progress (Scribners, New York, 1951); 
Fosdick, H. E., Christianity and Progress (Macmillan, New York, 1920); Robin­
son, H. W., Redemption and Revelation (Harper, New York, 1942). 
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an individual quality. Such a hope is based on the doctrine of love 
which in all situations conserves the meaning and possibilities of 
the individual. The Christian doctrine that God is love assures us 
that in the eternal purpose of God the individual somehow comes 
into his own, though it is impossible for us to know how. 

Here we have also the clue to the meaning of history. The eternal 
is present both as a purpose that broods over history and brings its 
moments into unity, and as the intrinsic value that is present in 
every moment and is moving toward realization in "that one far­
off divine event toward which the whole creation moves." The King­
dom of God is thus the foundation of all things, as the primordial 
relatedness which is the basis of all historical relations; it is present 
as partially realized in the here and now; and it is the final reality 
which acts upon the present, drawing history up into the final con­
summation which spells the meaning of the whole process. In such a 
view the meaning of history is not found in history itself, but in the 
eternal. But this is not to say that progress is an illusion, or to deny 
that the passage of history sees any gains in relation to the eternal 
purpose of God. On the contrary, the New Testament idea of "the 
fullness of time" refers to historical time, and treats certain histori­
cal events themselves as culminations of meaning, even though the 
fullness of time also implies some divine intention to which it is 
referred. 

The present attack in Protestant circles on the idea of progress is 
directed against the old Spencerian doctrine of inevitable progress 
and against the optimistic interpretation of social evolution which 
it contained. The grave possibility that man can retrogress spirit­
ually has been made clear to us-if we needed to be told-by the 
events of the past half-century; but this does not require us to 
abandon the idea of progress altogether. Progress can be understood 
to refer to the fact that in some areas of the human adventure real 
gains have been made in the realization of God's will among men. 
Without spiritual pride we may point to the fact that in our day, for 
the first time in history, the victorious nation has used its power 
and wealth to lift up the defeated, without seeking new territory for 
itself. Even the cynics at home and abroad, who claim that this was 
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all due to our self-interest, have served to remind us of a new sense 
of mutual dependence abroad in the world, and of a new awareness 
of international public opinion as a bar of moral judgment. These 
may be only relative gains, but they are gains. To say that the final 
realization of that will of God is to be beyond history, does not 
nullify the genuineness of relative gains, nor does it deprive of all 
real significance the human effort to seek and do God's will. If there 
is any one belief that may be called the outstanding contribution of 
the Judeo-Christian tradition to human thought, it is the insistence 
that history is real and that God acts in history and not simply 
above it. 

The so-called eschatological view of history, which stresses the 
Kingdom of God as beyond history, is a valuable corrective to pride 
in human achievement and it can be a source of assurance in the 
face of cynical despair; but it should not blind us to the reality 
of progress in human affairs, nor should it be used to undermine the 
sense of personal and social responsibility which we all share for 
the improvement of the human lot. The practical, ethical strand in 
Christian thought is too firmly inwoven to be thus disentangled, as 
the vigorous moral concern of most of the eschatological theologians 
clearly shows. 

VIII. Ethics and Corporate Religion 1 

Christianity inherited from Judaism a powerful ethical thrust, 
along with its eschatological hope. Whether we start from the idea 
of God as Lord of history or from the Christian doctrine of the 
Incarnation, we are still faced with the responsibility for bringing 
our personal and social life more into line with God's purpose. The 
Hebrew prophets taught us that justice and loving-kindness and 
humility are parts of the worship of God, and the early Christian 

7 For further reading see: 
Bennett, J. C., Social Salvation (Scribners, New York, 1935); Rauschenbusch, 
W., A Theology for the Social Gospel (Macmillan, New York, 1918); Raven, C. E., 
The Church and the Kingdom (Scribner, New York, 1940); Temple, W., 
Christianity and the Social Order (Penguin, Harmonsworth, Middlesex, England, 
1942). 
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wnter ':ho said that any_one who claimed to know God and yet 
hated his brother was a liar, confirmed this. And it is no accident 
that the doctrine of the Incarnation has led to the moral demand 
tha~ the outward life of the individual and of society be a worthy 
vehicle of the inward, invisible grace of God. This is what Arch­
bishop Temple called the sacramental principle in ethics, and it 
has_ led to quite radical social teachings in Anglican thought about 
social reform. 

In so far as man can grasp anything of the eternal law of God by 
reason, we have what the classical discussions have called "natural 
law." This is not to be confused, of course, with the scientific con­
cept of natural laws like those of thermo-dynamics; yet it refers to 
conditions that are basic to all effective human action. Thus what­
ever we can learn of the rational structure of our world is a contri­
bution to Christian ethics and social policy. In this way ethics has 
need for all the knowledge science can give us. Sometimes science 
disposes of old ethical requirements by disclosing misunderstand­
ings of causal connections on which they rested. At the same time 
science is continually creating new ethical obligations-based, for 
example, on knowledge of bacteriology which shows threats to 
human welfare from milking cows with dirty hands. Hence the 
liberal Christian welcomes science as an ally. 

I have repeatedly spoken of individual and social life, and the 
social gospel of liberalism is based on the essential unity of the per­
son and society. Not only must the fundamental attitudes of the in­
dividual be redeemed if society is to be rescued from the morass that 
threatens it, but social conditions must also be reconstructed if the 
individual is to have a chance to be his best possible self. There is 
therefore no real conflict between the individual and the social 
gospel, so-called. And the fact of community requires that our 
ethics should provide maximum freedom, both_ for the moral sa~va­
tion of the individual himself and for the creative growth of society 

itself. 
Freedom is not a privilege extended by society _to ~e ind~vidual 

and subject to recall at any moment. It is an obhgat10n which so­
ciety owes to itself, for we live in a world in which novelty is real. 
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This is a corollary of the J udeo-Christian insistence on the real sig­
nificance of history, for without novelty there would be no history 
to record. But since we are continually faced with novelty and with 
?en_u~nely individual exper~ence, it behooves society to encourage its 
md1v1dual members to brmg to the common fund of experience 
their special insights. In order to make available this variety of ex­
perience, by which the common store is enriched and a broader and 
firmer base of judgment secured, freedom must be allowed to the 
individual to reach his own conclusions and testify to his own ex­
perience. Freedom is thus the very basis of security. 

Finally, what is the nature and role of churches in relation to 
the religious life? A church is a worshipping community. Its mem­
bers gather as a group of sinners before the Most High God in peni­
tence and rededication, and there become more keenly aware of their 
failures as their consciences are sensitized. But they are also standing 
in God's presence as men and women to whom He has promised 
good things. The reminder of the Gospel (i.e., the good news) is 
elevating and encouraging in the midst of the stresses and strains 
of daily life. The beauty of holiness, whether in music or architec­
ture, or in the spoken word of the Bible or of the minister, raises 
us above the level of our ordinary life. The tragedy in much con­
temporary worship is its tawdriness and mediocrity, which belie its 
high aim. But whether in the sublime beauty of a rich liturgy or 
in the equally sublime simplicity of a Friends' m~eting, there is 
made accessible to men the presence of God. And m the personal 
solicitude of church members for each other is conveyed a sense of 
the significance of each individual person. 

But the church must also crusade. It is God's harbinger of the 
Kingdom. It must be prophetic in its denunciation of the evils to 
which our society is prone, and must encourage _the forces of goo_d 
. "t • ediate environment even at great sacrifice. To do less is 
1n 1 s 1mm f d" • B 
to forsake its task as an instrument o i~u~e grace. ut while it 
may thunder forth its condem~atio~s of e~1l,_ it must also b~ a see_d­
bed of Christian motives, seekmg m the mtimate fellowship of its 
members the actual expression of those attitudes and sensitivities 
which cleanse and ennoble the life of man. 

This, then, is the liberal Protestant faith. It shares most of its con-
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victions with other branches of Christianity and many with Judaism; 
and it welcomes further fellowship with them all. 
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III 

ROMAN CATHOLICISM 

BY 

CHARLES DONAHUE 

Professor of English, 
Fordham University 

In presenting Roman Catholicism as a contemporary pattern of 
faith, I cannot let myself forget that my professional interest in 
theology is only incidental and accounted for by the fact that I deal 
with literature. There are points where the matter of literature is 
so closely bound up with the development of religious thought and 
sensibility that a serious interest in the one demands some acquaint­
ance with the other. No doubt my professional interests and habits 
color my notion of the purpose of such a book as this and of my 
own function as a contributor. Part of the professional equipment of 
any literary scholar is an ability to make sympathetic but uncom­
mitted incursions into other people's patterns of conviction. Such a 
sympathetic incursion demands not only an understanding of the 
logical coherence of the foreign pattern but the power to feel with­
out commitment the attitudes and affective values the pattern con­
tains. 

The power to feel without commitment, to see as amiable things 
other people love even though one may not love them himself, I 
shall call, with some straining of a psychological term, the power 
of empathy. Empathy is, in a way, a cognitive power. The literary 
scholar who really knows his Virgil has a knowledge of the mind 
of the pagan and imperial Roman, how he thought and felt when he 
was at his best, such as the historian of social, political, or economic 
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institutions cannot attain to. Let us note that this knowledge of the 
literary man has no direct connection with his convictions about the 
value of paganism or of Rome. 

All this supplies, I hope, a vocabulary in terms of which I can 
define the purpose of the present paper. I am interested here neither 
in apologetics nor in polemics. My purpose is simply to offer a few 
hints for the guidance of fellow citizens who would like to develop. 
some empathetic understanding of Roman Catholicism. To serious 
people this approach may seem dilettante. I hope that is not the 
case. On whatever terms we accept it and whether we like it or 
not, we live in a pluralist society. The common temporal good of 
that society depends on our ability to make pluralism work. We 
have no real choice. The better we understand each others' convic­
tions, the better chance we have of attaining that civic fraternity 
necessary for our common temporal good. 

At what point, then, should one break in if he wants to arrive at 
an empathetic appreciation of Roman Catholicism? 

America was once, Burke thought, characterized by "the protest 
of Protestantism and the dissidence of dissent." The opinion that 
Roman Catholicism is a sinister and alien force is still fairly wide­
spread in the United States and by no means wholly among the 
uneducated and the illiberal. The first signs of a willingness to 
move from suspicion to understanding are likely to take the form 
of questions about the relation of the Church to the political order. 
Do you propose, if you could muster a majority, to establish the 
Roman Catholic Church? Where do you really stand on the First 
Amendment? I shall return to these genuinely important questions 
at the end of my paper. Very briefly, we think we can be good 
Americans and good Roman Catholics at the same time, and to be a 
good American, I take it, means to give wholehearted support to the 
present Constitution, including the Bill of Rights. But we are not 
Catholics because we can combine Catholicism with the whole­
hearted acceptance of American methods. Such approaches do not 
lead to the heart of the matter, which is the interior life of the 
Church. 

Many Catholics would recommend neo-Thomism as an ideal 
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study for one who wanted to get an understanding of the Catholic 
way. Doubtless, the neo-Thomists can be studied to advantage, but 
a warning is perhaps necessary. The Catholic Church is not a 
philosophers' association. It is, we hold, a supernatural society pro­
fessing a supernatural wisdom. Philosophy by definition is a purely 
human search for wisdom, and its function within the Church is to 
assist man in understanding revelation. It is the ancilla theologiae, in 
the well-known phrase, "the handmaiden of theology." Neo­
Thomism and Roman Catholicism are by no means convertible 
terms. Any philosophy is at most a threshold to an understanding 
of the Church. 

A second possible approach would be by way of Catholic dogma 
and doctrine as officially explicated. It can be found stated in very 
precise formulas and systematically presented in a number of hand­
books of theology and advanced catechisms. Unlike philosophy, 
which is a threshold, dogma and doctrine are indubitably intrinsic 
and essential, but too exclusive a consideration of systems of abstract 
statements may very well prove a barrier to a just grasp of the life 
of the Church. The skeleton is doubtless essential to the human 
form, but the artist who studied only X-ray photographs of his sub­
ject would end with a very odd portrait. What is in catechisms and 
handbooks is fully meaningful only as it comes to life in persons, in 
their meditations and prayers, their speculations and their actions. 

Perhaps it is fair to say that what is in the handbooks is essential 
but not central. If one begins there, one is in danger of missing the 
typical Catholic situation. Our handbooks, whether philosophical or 
theological, can easily lead the reader unacquainted with the lived 
religious life behind them to the impression that the assent of the 
individual to abstract propositions is the primary Catholic fact. 
Were this true, my task in this paper would be much easier, since 
it would consist merely in outlining doctrinal differences between 
Roman Catholicism and the other patterns of faith we are consider­
ing. Whatever impression our handbooks may convey, however, our 
liturgy makes one important fact abundantly clear: the Ecclesia re­
gards herself as the descendant of Israel. Roman Catholicism is 
Judaic religion, and Judaic religion cannot begin with abstractions, 
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for Judaic religion is a religion of existence: "I am who am." The 
God of Israel is not an idea. 

Nor can He be worshiped by abstractions, and "individuals," 
human beings considered merely as separate instances of the species 
homo sapiens are abstractions. In Martin Buber's very helpful 
language, the individual belongs to the world of "it" not to the 
world of "thou." He can be regarded entirely apart from society, and 
if we confuse the abstract individual so regarded with existent man, 
we are in danger of developing an inhuman "laissez-faire" ideal 
of man and society. Or, if one remembers with the Greeks that 
homo sapiens is a political animal, one can regard the human indi­
vidual as solely a member of society, a cog in a social machine whose 
whole value and meaning are exhausted by his function within the 
machine. Such a way of thinking can bring us very close to Orwell's 
1984. In place of the abstract individual, the Judaic tradition places 
before our consciousness the concrete existent, the historical and 
unique human person, hie homo. The person is social. Indeed, the 
human infant, the potential person, comes into act only by relation 
with other persons, considered precisely as persons, through what 
Buber calls the "I-thou" relationship. But, necessary as society is to 
the life of the person, he has a value which can never be exhausted 
by his function within society. His value is unique as a conscious 
created being capable of an "I-Thou" relationship with his Creator. 
The person needs society but he does not exist for society. He exists 
for his relationship to God and society exists for him. 

Personalist conviction is not uniquely Roman Catholic. It is 
Jewish in origin and characteristic of all Judaic religions in so far 
as they have been true to their traditions. But, as we trace the 
emergence of the personalist sense into religious praxis and con­
sciousness, we do arrive at a point where the Roman Catholic 
method and tone diverges from that of at least some forms of 
Protestantism. The phrase gratia supponit naturam is a common­
place of Roman Catholic theology. It is sometimes translated "grace 
builds upon ( or supposes) nature," and may be paraphrased by 
saying that one cannot divide the human person into religious and 
secular compartments. The person who earns his living, has a 
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family, and is a citizen is the same person who worships God. If 
society is necessary for the other activities of the person, it is neces­
sary also, so Catholics feel and very strongly, for his religious 
activities. The "I-Thou" relationship at the basis of Catholic life is, 
like the relationship in Judaism, inseparable from a "we-Thou" 
relationship in which the sacral society, Israel or the Ecclesia, con­
fronts God. In this view, human religion cannot be a flight of the 
alone to the Alone. 

For one seeking an understanding of Roman Catholicism, there­
fore, the approach through the sacral society, the Ecclesia, leads per­
haps closer to the heart of the matter than any of the approaches 
so far considered. Yet an approach by way of ecclesiology can be as 
misleading as approaches by way of politics, philosophy, or dogma. 
The Visible Church wi-th her hierarchy and her juridical structure 
is a perfectly apparent fact wherever there are a considerable num­
ber of Catholics. Many non-Catholics viewing this juridical structure 
from the outside see it not only as a path to the meaning of 
Catholicism but as the meaning itself. Of those who make this mis­
take, some are appalled at what they regard as an authoritarian 
system and never try to arrive at an empathetic understanding of 
the Church and her life. Others are charmed by what seems a 
notable example of a successful and long-lived organization which 
has in the main kept up standards of popular morality. With the 
first group I feel some sympathy. If I saw in the Church only what 
they see, I suspect I should feel as they do. From the second group, 
those who mistake the juridical structure of the Church for her 
essence, some of the maddest notions of what the Church means 
have emerged. It is noteworthy that Pius XII at the outset of his 
great ecclesiological encyclical, that on the Mystical Body, warns 
against the error of those who see and want to see in the Church 
nothing but a juridical structure. That structure, like the doctrinal 
structure, is essential but not central. What is central, from a 
theological point of view, the same Encyclical explains at length and 
in theological terms. Perhaps if one had to suggest to a theologically 
schooled person the one document which would bring him closest 
to the core of contemporary Roman Catholic thinking, one would 
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suggest the Mystici Corporis. Here, where we are trying to approach 
Roman Catholicism from a cultural and personal, rather than an 
abstractly doctrinal point of view, it may be mentioned that the 
Holy Father lays considerable emphasis on the relation between the 
person and the supernatural Society which is the Church. Like a 
just natural society, the Church exists to help persons bring their 
personalities more fully into act. "That they may have life and have 
it more abundantly." 

The Catholic attitude is personalist, and perhaps the best way to 
make the acquaintance of a personalist way of life is to come to 
know persons at least as the historian and the literary scholar come 
to know them. Come in, at least by way of documents, and meet the 
family. It is an old family and a large one. One who comes looking 
for skeletons can be promised in advance a choice collection. The 
stern moralist who comes looking for pious mediocrity, or imper­
fection, or sin, will find what he is looking for. (The German 
theologian Karl Rahner has published a widely quoted article which 
he called "The Church of Sinners.") But it is only fair, too, to get 
acquainted with the persons whom the family itself regards as 
embodiments of its ideals, the persons we call saints. It is not beside 
the point, either, to look at the poets, because the ideal the saint is 
attaining in fact the poet often seizes imaginatively and presents in 
more readily comprehensible form. Nor should the guest interested 
in getting an empathetic understanding neglect the family prayers, 
the liturgy of the Church. There is our doctrine, in a more con­
crete and more nuanced form than in handbooks or catechisms. 

If one adopts the approach by way of persons, it will appear im­
mediately that Catholic life is very far from showing the kind of 
monolithic uniformity one associates with authoritarian regimes. 
Catholic sanctity is not a cutting to a pattern. It embraces a wide 
variety, from avid scholars like the Venerable Bede to St. Francis, 
who neglected to become learned so that he might be more like the 
poor, from notable intellectuals like St. Thomas More to St. 
Bernadette, part of whose notability is precisely that she was in no 
sense an intellectual. And a similar diversity exists among Catholic 
thinkers. If one approaches St. Thomas as a person rather than as a 
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philosophical system, one gets a view of Catholic thinking in 
action. One sees a highly gifted human being wrestling with the 
problem of the relation of his religious convictions to the intellectual 
ferment of his time. He is in company with a large number of other 
persons who faced similar problems and often with somewhat differ­
ent strategies. One cannot forget Thomas's predecessors, the 
Fathers of the Church and particularly St. Augustine; nor his 
contemporaries, the great Franciscans such as St. Bonaventure and 
the Blessed Duns Scotus; nor followers in different climates of 
opinion, the Renaissance Scholastics, such as St. Robert Bellarmine 
and Suarez; nor non-scholastic thinkers such as the author of the 
Imitation or Pascal or Newman or any of a number of contempo­
raries. These differ in weight, in auctoritas, but they are all clearly 
within the family, within the Roman Catholic tradition. They serve 
to remind us that the intellectual life of the Church is, like her 
spiritual life, protean. Doctrine and dogma assign certain limits, but 
within these limits there is possibility for an almost infinite varia­
tion, a whole spectrum of attitude and opinion between impossible 
divergences in the one direction or the other, between infra-red, as 
it were, and ultra-violet. 

This is admittedly a long prologue to a tale. I am supposed to deal 
with a number of most weighty topics in the light of the Roman 
Catholic faith. These topics can, I believe, be considered under 
three main heads: God; man, considered as a moral being in rela­
tion to God; and the world of time, history, in relation to both God 
and man. Undoubtedly Catholic doctrine and dogma supply 
material which bears on these topics, but what the long prologue 
means is this: the Roman Catholic has no ready, "canned" answers 
to the many problems which a symposium like the present one 
raises. If he did it would mean that Catholic theology and Catholic 
religious life were static things, museum pieces incapable of de­
velopment. On the contrary, the Roman Catholic Church presents 
herself precisely as a living Society, developing the revealed truths 
entrusted to her ( the depositum fidei), developing the application 
of those truths to constantly changing historical situations, arriving 
at deeper understanding of them as human consciousness is enriched 
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by human experience, including, of course, intellectual experience, 
in time. The present volume deals, as I understand it, not so much 
with patterns of faith, doctrinal structures, as with living patterns of 
faith, doctrinal structures in movement, in action. When the prob-­
lem is thus posed, the personalist and dynamic character of Ron:ian 
Catholicism makes the presentation of the Catholic point of view 
a difficult matter. At any period of time, such as the present, there 
is inevitably a large variety of opinions and attitudes to be found 

within the visible unity of the Church and within the bounds of 
the strictest orthodoxy. If one extends his view to include the whole 
tradition, past as well as present, the variety within the still visible 
unity becomes bewildering. Yet any presentation must somehow 
k~ep in ~iew not only present complexities but the past complexi~es 
with which the present ones are organically bound up in the unity 
of the Church's life in time. 

I. The Approach to God: a Poet's View 

The primary concern of Roman Catholicism is a confrontation 
of the ~uman person with God. This confrontation is derived, as I 
have said, from Judaism, and here Catholicism does not differ from 
~e 0ther ~aiths of the Judea-Christian tradition. But there are 
differences m the shade of • • " on· 
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of being was there and that man could and should admire it. Plato 
and the poets speak of "God" as well as of "the gods." Aristotle 
reasons up to an Unmoved Mover. The Stoics knew of a Supreme 
Reason, Deus Optimus Maximus, which man approached by means 
of rational conduct, a following of what they called the law of 
nature, lex naturae. 

Pascal insists that he wishes to know the God of Abraham, of 
Isaac, and of Jacob, not the God of the philosophers. I am not sure 
Pascal's insistence expresses the most typical and general Catholic 
attitude. Perhaps it should be regarded as an example of an atypical 
approach still clearly within the tradition, but it does state the terms 
of the problem. The relation between the two ways of knowing 
about God, between what school theology calls natural knowledge, 
that of the Gentiles, and supernatural knowledge by way of revela­
tion accepted by faith, seems to be a crux in all the religions of the 
Judea-Christian tradition. The problem engaged Maimonides; it 
engaged the Christian Fathers and is central to Thomas's handling 
of theology. It seems to be one of the problems dividing the 
neo-orthodox, or conservative, and liberal wings of Protestantism 
today. The difference between a typically Catholic way of working 
and a typically Protestant one can perhaps be illustrated by a con­
trast between the imaginative presentation of divinity in two great 
poets, one of them, Milton, a Protestant; the other, Dante, a 
Catholic. 

It will be recalled that after his magnificent invocation to Holy 
Light in the third book of Paradise Lost, Milton presents his first 
theophany in the following words: 

Now had the Almighty Father from above, 
From the pure empyrean_ where he sits . 
High throned above all ~ighth, bent down his _eye, 
His own works and their works at once to view. 
About him all the sanctities of Heaven 
Stood thick as stars, and from his sight received 
Beatitude past utterance; on his right 
The radiant image of his glory sat, 
His only Son (11. 56-64). 
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Israel is at the same time the telos of Christianized Aristotelianism, 
the goal towards which all creation yearns, blindly and unconsciously 
in the case of things and brutes, consciously in man when he has 
come-by reason, or faith, or both-to an awareness of God's exist­
ence. 

St. Bernard nods to Dante that his prayer has been granted, but 
J?ante's eyes are already turned to the Light. "My sight, becoming 
limpid, entered more and more into the ray of the high Light 
whose truth is in itself" (II. 52-54). The light imagery is scriptural­
we recall Milton's use of it-and is firmly imbedded also in 
ecclesiastical tradition, but the symbol still points to the God of the 
philosophers, God as the principle of intelligibility, Uncreated Being 
and hence the only Being whose intelligibility, whose truth, is 
wholly within Himself. 
. What he saw in the light, Dante does not really tell us. Here, he 
is following St. Bernard and the language of Western mysticism. 
The Beatific Vision, God viewed in Himself, is strictly ineffable. 
Language is wholly inadequate to describe what one sees who sees 
God (11. 55-56). Memory is inadequate and retains no images. All 
that remains is the recollection of the affective overtones of an 
U?speakable experience. "As one who sees while asleep, and after 
his dream the emotion it evoked remains but what he saw does not 
return, such am I" (II. 58-61). 

After warning the reader that both the language and the symbols 
offered are wholly inadequate to the vision itself, Dante remarks 
that in the profundity of the Eternal Light he seemed to see "sub­
stances and accidents and their modes of operation" (1. 88) not sep­
arated, however as we see them in the world but united in a perfect 
unity. This, of ~ourse, is philosophy in the very language of philos­
ophy. But then after another warning as to the almost total dis­
parity between ~hat he has seen and what he is able to remember 
and describe, Dante launching his last image, enters the realm of 
theology, hence of 'faith and revelation. But there is no discon­
tinuity: the same light which was the God of the philosophers is 
the God of faith, of the theologians, of Christian tradition. "In the 
profound and radiant subsistence of the high Light appeared to me 
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In presenting God to the imagination, Milton uses anthropomor­
phic imagery with some support from the imagery of light. The 
Father and the Son appear in human form. They talk to one an­
other and to the angels. Milton's poetic tact in using this method 
has been questioned, but the poetic effectiveness of the scenes in 
heaven-it could certainly be defended-need not concern us. Milton 
knew exactly what he was doing and why. He knew enough, 
surely, about the God of the philosophers to have made poetic use 
of that approach if he wished. But he felt, as did his contemporary 
Pascal, that the God of the philosophers and the God of Abraham 
were the poles of a dichotomy. They excluded one another. It was 
necessary to choose, either the one or the other. Milton agreed with 
Pascal that God speaks well of God. Consequently, he felt bound 
to use not only the ideals and attitudes but the very imagery of the 
sacred writings. Outside the light of revelation there was only dark­
ness, paganism, idolatry. This way of working by means of 
dichotomy and exclusive choice of one alternative, I call the 
univocal way. I believe it is not unjust to suggest that this way, 
while not universal, is fairly general among thinkers in the 
Protestant tradition. I find it at least significant that one of the 
most notable of modern Protestant thinkers should call one of his 
works, Eit/zer/Or. The univocal mind is precisely the mind that 
says, "either ... or." 

Faced with the same problem, that of presenting God to the 
human imagination, the Catholic Dante works in a different 
fashion. The thirty-third and last canto of his Paradiso is given over 
to the theophany which brings the Divine Comedy to a close. 
Shortly before, in Canto XXXI, St. Bernard, the representative of 
the mystical way to God, the approach by direct "sight," has re­
placed Beatrice as Dante's guide. Canto XXXIII opens with 
Bernard's prayer to the Blessed Virgin. He asks that she obtain 
for Dante the grace of a direct glimpse of God, the Beatific Vision 
(11. 1-39). Mary turns her eyes from Bernard to the "Eternal Light." 
"And I," Dante writes, "who was approaching the goal of all desires, 
arrived, as was right, at the pinnacle of my yearning" (11. 46-48). 
Dante is speaking the language of the philosophers. The God of 
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Israel is at the same time the telos of Christianized Aristotelianism, 
the goal towards which all creation yearns, blindly and unconsciously 
in the case of things and brutes, consciously in man when he has 
come-by reason, or faith, or both-to an awareness of God's exist­
ence. 

St. Bernard nods to Dante that his prayer has been granted, but 
Dante's eyes are already turned to the Light. "My sight, becoming 
limpid, entered more and more into the ray of the high Light 
whose truth is in itself" (11. 52-54). The light imagery is scriptural­
we recall Milton's use of it-and is firmly imbedded also in 
ecclesiastical tradition, but the symbol still points to the God of the 
philosophers, God as the principle of intelligibility, Uncreated Being 
and hence the only Being whose intelligibility, whose truth, is 
wholly within Himself. 

What he saw in the light, Dante does not really tell us. Here, he 
is following St. Bernard and the language of Western mysticism. 
The Beatific Vision, God viewed in Himself, is strictly ineffable. 
Language is wholly inadequate to describe what one sees who sees 
God (II. 55-56). Memory is inadequate and retains no images. All 
that remains is the recollection of the affective overtones of an 
unspeakable experience. "As one who sees while asleep, and after 
his dream the emotion it evoked remains but what he saw does not 
return, such am I" (11. 58-61). 

After warning the reader that both the language and the symbols 
offered are wholly inadequate to the vision itself, Dante remarks 
that in the profundity of the Eternal Light he seemed to see "sub­
stances and accidents and their modes of operation" (I. 88) not sep­
arated, however, as we see them in the world but united in a perfect 
unity. This, of course, is philosophy in the very language of philos­
ophy. But then, after another warning as to the almost total dis­
parity between what he has seen and what he is able to remember 
and describe, Dante, launching his last image, enters the realm of 
theology, hence of faith and revelation. But there is no discon­
tinuity: the same light which was the God of the philosophers is 
the God of faith, of the theologians, of Christian tradition. "In the 
profound and radiant subsistence of the high Light appeared to me 
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1 d f t and one seemed re-
three circles, of three co ors an o one exte1: , . d the third 
fleeted from the other, as rainbow from rainbow• an ,, 

ed fire breathed equally from the one and the other (11. 115-seem , • · th 
120). In our three-dimensional universe we ca~~ot imagine . ree 
co-extensive circles which are yet separately v1S1ble. Da~te is _re­
minding us that we are in the realm of theology, of mysteries which 
the human mind cannot completely grasp. But a greater mystery 
remained. the second circle seemed stamped with a human image 
(11. 127_ 1;3). The ardent desire of the poet f?r a full int~llectual 
understanding of the mystery of the Incarnation was attained~ he 
tells us, in a flash of lightning. At this point the divinely given 
power to sustain the Beatific Vision ended, and with it the poem. 
"To the high vision here power failed, but already my impulses and 
my will were revolved, even as parts of a wheel move together, by 
Love that moves the sun and the other stars" (11. 142-145). 

Dante's last canto has been handled at some length because a great 
deal in it throws light on what is to be said in this section. Our 
immediate concern, however, is the difference between the working 
of Dante's imagination and Milton's. Milton excludes and simpli­
fies. He returns, even in his imagery, to revelation in what he re­
garded as its pure and original form. For Dante, revelation is some­
thing in a constant process of unfolding and development. The 
Trinitarian and Christological definitions, notable moments in that 
development, have obviously affected his whole imaginative presen­
tation. Further, Dante brings to bear on his understanding of 
revelation the records of the personal religious experiences of mystics 
such as St. B7rnard. He has b~ought to b_ear, too, in a very decisive 
manner, the intellectual experiences of his own period, a period of 
intellectual ferment when the new Aristotelianism came into contact 
wi~ ~e older ~latonism ?f the Fathers and the interpretation of 
Christian doctrine was shifted from a Platonic to an Aristotelian 
key. Dante's imag~nation is synthetic, combining in a single image 
the God of the ph1l~sophers, the God of the Christian mystics, and 
~he God of ~evelation ~nd of ecclesiastical tradition. The single 
image symbolizes Dante s conviction that in the ap h to the 
• ff bl R li h' h • G proac me a e ea ty w ic is od, no path can be neglected. IJis 



- Roman Catholicism 

imagination rejects dichotomies and prefers "both ... and" to 
"either ... or." The result is complex, but it is an ordered com­
plexity, not a hodgepodge. The ordering element in Dante's com­
plexity is indubitably religious faith, revelation, which is decisive 
but not exclusive. In Milton's presentation of God, revelation, as 
Milton understood it, tends to be exclusive. 

The "both ... and" approach to reality, which I shall call the 
analogical as contrasted to the univocal approach, is, I believe, typical 
of the Roman Catholic tradition. Most of us today, I believe, dis­
like dichotomies as much as Dante did. For example, the opposi­
tion which is being set up today in the English-speaking world be­
tween "humanism" and "theism" is almost incomprehensible from 
the point of view of the Roman Catholic. Of course, the Catholic 
rejects any so-called humanism which excludes God. But he rejects 
also a theism which attempts-most mistakenly, we hold-to give 
glory to God by debasing man. The pre-Christian classical humanist 
said, "Know thyself." St. Augustine supplies a necessary supple­
ment but does not contradict him when he writes, "N overim me, 
noverim Te-that I may know myself, that I may know Thee." The 
Roman Catholic tradition insists that man understands himself only 
when he knows God and, conversely, that his knowledge of God 
must, in general, be based upon an understanding and just appre­
ciation of the human. Gratia supponit naturam. It rejects em­
phatically any dichotomy between humanism and theism and pro­
poses what we can call a humanistic theism or a theistic humanism. 
In short, both . . . and. 

II. Mystic, Philosopher, and Theologian 

Despite the humanist character of Catholic theism, most Catholic 
thinkers dealing with "approaches to God" would speak, in an 
eminent place, either first or last, of mystical experience. Roman 
Catholics hold that some persons have in this life known God 
directly, by an immediate intuition, which is quite a different ex­
perience from knowing about God by means of concepts. St. 
Bernard is one of the great teachers of this way to God. Others are 
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three circles, of three colors and of one extent, and one seemed re­
flected from the other, as rainbow from rainbow; and the third 
seemed fire, breathed equally from the one and the other" (11. u5-
120). In our three-dimensional universe we cannot imagine three 
co-extensive circles which are yet separately visible. Dante is re­
minding us that we are in the realm of theology, of mysteries which 
the human mind cannot completely grasp. But a greater mystery 
remained; the second circle seemed stamped with a human image 
(11. 127-133). The ardent desire of the poet for a full intellectual 
understanding of the mystery of the Incarnation was attained, he 
tells us, in a flash of lightning. At this point the divinely given 
power to sustain the Beatific Vision ended, and with it the poem. 
"To the high vision here power failed, but already my impulses and 
my will were revolved, even as parts of a wheel move together, by 
Love that moves the sun and the other stars" (11. 142-145). 

Dante's last canto has been handled at some length because a great 
deal in it throws light on what is to be said in this section. Our 
immediate concern, however, is the difference between the working 
of Dante's imagination and Milton's. Milton excludes and simpli­
fies. He returns, even in his imagery, to revelation in what he re­
garded as its pure and original form. For Dante, revelation is some­
thing in a constant process of unfolding and development. The 
Trinitarian and Christological definitions, notable moments in that 
development, have obviously affected his whole imaginative presen­
tation. Further, Dante brings to bear on his understanding of 
revelation the records of the personal religious experiences of mystics 
such as St. Bernard. He has brought to bear, too, in a very decisive 
manner, the intellectual experiences of his own period, a period of 
intellectual ferment when the new Aristotelianism came into contact 
with the older Platonism of the Fathers and the interpretation of 
Christian doctrine was shifted from a Platonic to an Aristotelian 
key. Dante's imagination is synthetic, combining in a single image 
the God of the philosophers, the God of the Christian mystics, and 
the God of Revelation and of ecclesiastical tradition. The single 
image symbolizes Dante's conviction that in the approach to the 
ineffable Reality which is God, no path can be neglected. His 
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imagination rejects dichotomies and prefers "both ... and" to 
"either ... or." The result is complex, but it is an ordered com­
plexity, not a hodgepodge. The ordering element in Dante's com­
plexity is indubitably religious faith, revelation, which is decisive 
but not exclusive. In Milton's presentation of God, revelation, as 
Milton understood it, tends to be exclusive. 

The "both ... and" approach to reality, which I shall call the 
analogical as contrasted to the univocal approach, is, I believe, typical 
of the Roman Catholic tradition. Most of us today, I believe, dis­
like dichotomies as much as Dante did. For example, the opposi­
tion which is being set up today in the English-speaking world be­
tween "humanism" and "theism" is almost incomprehensible from 
the point of view of the Roman Catholic. Of course, the Catholic 
rejects any so-called humanism which excludes God. But he rejects 
also a theism which attempts-most mistakenly, we hold-to give 
glory to God by debasing man. The pre-Christian classical humanist 
said, "Know thyself." St. Augustine supplies a necessary supple­
ment but does not contradict him when he writes, "Noverim me, 
noverim Te-that I may know myself, that I may know Thee." The 
Roman Catholic tradition insists that man understands himself only 
when he knows God and, conversely, that his knowledge of God 
must, in general, be based upon an understanding and just appre­
ciation of the human. Gratia supponit naturam. It rejects em­
phatically any dichotomy between humanism and theism and pro­
poses what we can call a humanistic theism or a theistic humanism. 
In short, both . . . and. 

II. Mystic, Philosopher, and Theologian 

Despite the humanist character of Catholic theism, most Catholic 
thinkers dealing with "approaches to God" would speak, in an 
eminent place, either first or last, of mystical experience. Roman 
Catholics hold that some persons have in this life known God 
directly, by an immediate intuition, which is quite a different ex­
perience from knowing about God by means of concepts. St. 
Bernard is one of the great teachers of this way to God. Others are 
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St. John of the Cross and St. Teresa of Avila. The experience of 
the mystic is, as Dante saw, ineffable. He can only convey indirectly 
and analogically by means of poetic symbols something of what he 
has "seen." Dante's last canto gives as clear an idea as a brief space 
will permit of what the Catholic understands by a "mystical ex­
perience." But it should be recalled that to this experience Dante 
devotes only half a canto of the thirty-three cantos of the Paradiso. 
The rest is devoted to encounters with human beings. St. Bernard, 
representative of the mystical way, figures only at the end of the 
poem. Throughout the rest of the Paradiso Beatrice, who sym­
bolizes among other things the human way to God, but the human 
way touched by grace, is Dante's guide. But the Purgatorio, too, is 
part of Dante's way to God and there the guide is Virgil, representa­
tive of purely human reason and moral insight. This apportionment 
of poetic space is significant. Catholic theologians differ as to how 
frequent genuine mystical experiences are. They are, I believe, 
unanimous in holding that they do not constitute the normal 
Catholic way of knowing and confronting God in this world. They 
come as special gifts to special persons and usually only to those 
who have prepared themselves by particularly strenuous exercise in 
the ordinary human means of approaching God, by sacrament, by 
prayer, by meditation on revealed truth in Scripture and in spiritual 
writers, by methodical self-denial and loving regard for others, in 
short, by the approach to God through creatures, particularly hu­
man beings. 

Some Catholic thinkers would say that apart from the relatively 
rare cases of genuine mysticism there is no such thing as a "pure" 
religious experience. We are humans and our sight and sense of 
the divine must be achieved in and through the human. Since man 
is a rational being-the most human thing about him being his 
mind-it would seem, from the Catholic point of view, that there 
should be an approach to God through the human mind and 
through the human mind unaided by any special divine interven­
tion. The attempt to approach God in this fashion, Catholics, like 
some Protestants, call natural theology. The thinkers of classical 
antiquity, quite apart from revelation, did arrive at the conviction 
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that a Supreme Being exists. And what are we to say of the 
religious speculation of the East, India particularly, but also China, 
Tibet, Japan? In general, the Catholic tradition has been inclined 
to take such speculation seriously. We do not view religious specu­
lation in terms of a complete dichotomy between Christian light and 
pagan darkness. Apart from Judeo-Christian revelation, humanity 
can know some truth about God. Apart from that revelation, it is 
possible to demonstrate the existence of a Supreme Being, author 
of man and of the moral order, who can then, in the light of 
revelation, be identified with the God of Israel. 

But, in the modern climate of opinion, the term "to demonstrate" 
needs examination. Since the appearance of Leo XIII's encylical on 
the restoration of Christian philosophy in 1879, three generations have 
given serious attention to the Scholastic philosophers and particularly 
to St. Thomas. At first, these philosophers were necessarily read in 
terms of modern ways of thinking, dominated by a love of mathe­
matical clarity descending from Descartes. It was an uncompromise­
ingly univocal way of thinking. Most modern Thomists are con­
vinced that Thomas is misread if he is read through Cartesian 
spectacles. Thomas's is not a univocal but an analogical way of 
thinking. This distinction can be briefly illustrated somewhat as 
follows: If I say, "Peter exists," and Peter is in the room, I have 
made a meaningful statement. I can point to him. He is a person and 
I know by experience what it means to exist as a person. If I say, 
"Peter exists; John exists," I have made a meaningful pair of 
statements even though John is not present in the room. Peter and 
John are both human persons; both exist as human persons exist. If 
the existence of the absent John is questioned, it can be demonstrated 
either by producing John or by showing, let us say, a document with 
his signature. The statement "John exists" can be discussed, because 
it is meaningful. But suppose I say, "Peter exists; God exists." By 
hypothesis, God does not exist in the way in which Peter exists. He 
is infinite; Peter is finite. He is the Creator; Peter, a creature. He 
is pure spirit; Peter is perceptible to the senses. At this point the 
univocal mind insists that things are either the same or different, 
either ... or. If God's existence is different from Peter's, the 
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"exists" in the pair "God exists; Peter exists" means two different 
things. We learn nothing about God's existence from our admitted 
knowledge of Peter's existence. The predication is equivocal. 

Pushing the univocal approach to its limits, some contemporary 
philosophers insist that the statement "God exists" is wholly mean­
ingless, so that it is senseless to discuss whether it is true or not. If 
we are committed to this way of thinking, we must say that God 
must be known directly in a kind of mystical experience or He is 
not known at all. It is significant, perhaps, that the spread of the 
uncompromising univocity of the "analytical" philosophies in the 
English-speaking world has been accompanied by an increased in­
terest in mystical experience. "Pure" religion, in short, such as 
has nothing to do with philosophy or reason is set up as the opposite 
pole to a philosophy which has nothing to do with religion. Thus 
we arrive at the kind of dichotomy which the typical Catholic 
thinker almost instinctively avoids. 

The neo-Thomists deny that a predication must be either 
univocal or equivocal. That is true in mathematics, but in mathe­
matics the mind works by means of a purely methodological over­
simplification in order to get results that are perfectly clear, that is, 
univocal. This is of course a legitimate procedure, but the methods 
of mathematics cannot be extended to metaphysics where an attempt 
is being made to deal not only with mathematical reality but with 
reality in general. If one tries to approach metaphysical questions 
with mathematical methods one will inevitably draw a blank. A 
science of God, or of moral values, for that matter, becomes im­
possible. To re-establish that science, one must sacrifice the perfect 
univocal clarity of mathematics and admit the possibility of a 
predication which is neither univocal nor equivocal but analogical, 
a predication where one thing is understood in and through another 
which is dissimilar but proportionate. The mode of Peter's exist­
ence is, indeed, different from God's, but the one existence is an 
analogue of the other, related to it as the finite to the infinite, and 
one can come to some knowledge of the second by one's knowledge 
of the first. "God exists," is therefore a meaningful statement. It 
can be discussed and, the neo-Thomists hold, rationally demon-
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strated. Once demonstrated, it becomes knowledge, but a kind of 
knowledge in which the higher reality is seen in and through the 
lower-God's existence through Peter's. But analogical knowledge, 
while certain, is not wholly clear. God remains a hidden God, even 
after th<: Thomist philosopher has had his say. He is both known 
and unknown. 

I shall not rehearse the classical Thomistic ways to God through 
the intellect. Discussion of them usually centers not on the argu­
ments themselves but on the framework of "realist" criteriology in 
terms of which they have their demonstrative force. Such dis­
cussion leads into the apparently bottomless pit of modern criteria­
logical dispute. In short, we live in a climate of opinion where, 
before we can discuss philosophical demonstrations of God's exist­
ence, we must confront such questions as "What is philosophy?" or 
"Is philosophy possible?" Obviously, in a brief treatment of the 
Catholic faith, to which the philosophy of Catholics is, after all, only 
a threshold, a "propaedeutic," such questions cannot be aired at 
length. Some Catholics feel that modern thinking has inverted an 
error of medieval thinking. Many medieval thinkers indubitably 
tended to absorb the separate sciences into philosophy and to handle 
questions which we would regard today as belonging to chemistry, 
physics, or biology, as though they were philosophical questions. 
Thus handled, such questions were badly handled. A Catholic 
specialist in the late medieval period has recently written that much 
of what passed for philosophy in the late Middle Ages was merely 
bad science. 

The establishment of the physical sciences as separate disciplines 
was indubitably a great and liberating advance in human thinking. 
Their achievement is so impressive that there is a danger that the 
human mind may be hypnotized by them into the conviction that 
human knowledge is limited to what can be known by the method 
of controlled experiment. Obviously, if we work in a climate of 
opinion where "to demonstrate" means "to demonstrate by con­
trolled experiment," we shall have to say that the existence of God 
cannot be "demonstrated." An unseen being whose existence could 
be demonstrated by controlled experiment could not be identified 
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with the God of Israel. Such a being would not be free; he would 
not be hidden; he would be mocked. 

Neo-Thomists question the necessity of holding that the methodo­
logical assumptions of the natural sciences, necessary as they are 
for the appropriate areas of human knowledge, set the limits of the 
human mind's capacity for attaining demonstrable truth. Is it not 
possible that a discipline can be established based on a broader view 
of human intellectual experience, a view that will include the 
scientist's laboratory (and the mathematician's desk) without ex­
cluding other ways of knowing? If one is ready to answer "yes" or 
even "perhaps" to that question, one is ready to follow the neo­
Thomist in his critical examination of human intellectual experience 
and his development from that experience of a purely human study 
of God and moral values, in which he rises from knowledge of what 
is seen to knowledge of things unseen. If one answers "no," perhaps 
one must accept the conclusion that a certain human knowledge of 
God and of moral values is impossible. Catholic thinkers accept, 
not grudgingly but enthusiastically, the methods and conclusions 
of the physical sciences. Most Catholic thinkers-perhaps I should 
say all-do feel, however, that attempts to base conclusions about 
human and moral values solely on the methods and data of the 
physical sciences simply inverts the medieval error. It absorbs 
philosophy into the separate sciences, so that what is really bad 
philosophy is promulgated in the name of science-ordinarily not by 
scientists. Both science and philosophy, by all means, but let us 
beware of harming either by trying to make the one do the work 
of the other. 

On such a matter as this, the private conviction of one whose 
studies are mainly literary and not philosophical are of no public 
importance. Personally, I am convinced that the neo-Thomists are 
right and that anyone who can free himself from the prejudices 
he absorbs, unconsciously perhaps, from the extremely nominalistic 
contemporary climate of opinion, can follow their demonstration 
of the existence of God and the objectivity of moral values. But no 
Roman Catholic, and, I think, no adherent of the Judea-Christian 
tradition, could possibly question Edwin E. Aubrey's perfectly just 
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~bservation that God's existence does not depend upon our proving 
1t. If one does not go along even with the modest analogical 
rationalism of the neo-Thomists, however how does he know of 
God's existence? The answer can only be :'by faith." 

Here we come to another approach to God, and in a rather 
thorny area. The relation of faith both to reason and to works was 
one of the principal issues between the Church and the Reformers. 
The resulting polemics have sometimes tended to obscure the fact 
that the basis of the Christian religious life, in Roman Catholic 
teaching also, is faith. Even though the existence of God is meta­
physically demonstrable it is, at the same time, St. Thomas insists, 
a matter of faith, and in the case of many people it may be solely 
a matter of faith. The private Catholic need not be able to demon­
strate the existence of God nor need he be impressed by the demon­
strative force of any arguments he may know. Some people, says 
St. Thomas, are too lazy to follow the arguments of metaphysicians; 
some are too stupid; some are too busy; and some, we may add, 
get caught in climates of opinion where it is very difficult to come 
to an understanding of what metaphysicians are talking about. But 
a Catholic holds a great deal more than the existence of God and 
the objectivity of a moral law. Such central doctrines as the Trinity 
and the Incarnation are not metaphysically demonstrable. They are 
matters of faith, not only for the metaphysically underprivileged 
Catholic, but for all. 

The Catholic faith, however, does not necessarily or perhaps 
usually manifest itself in consciousness in the first place as assent to 
doctrinal formulations. Its primary manifestation is rather a per­
sonal commitment in depth, the object of the commitment being 
not an abstraction or a formula but a Person. The personal object 
of the Catholic commitment can best be described in the Patristic 
phrase as the Totus Christus, the "whole Christ": the Teacher in 
Galilee in the reign of Tiberius, the risen and glorified Lord at 
the right hand of the Father, and the Christ who, as Head of the 
Mystical Body, dwells in the Visible Church as it journeys through 
time. One fully and consciously committed to the Totus Christus 
will, of course, accept the doctrinal formulations of the Church but 
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as a result of his commitment as person to Person rather than by way 
of direct assent to formulas. (St. Thomas taught that doctrinal 
formulations, in any case, since they are attempts to put superhuman 
truth into human language, do not exhaust the truths to which they 
point.) In short, if we look at Roman Catholic faith from the 
point of view of consciousness, it obviously involves a personal re­
lation, something of what Buber calls emunah, personal trust, as 
well as pistis, assent to doctrinal formulation. Even those most 
concerned to present a solid rational case for Roman Catholicism 
are perfectly ready to admit that reason alone will never bring one 
to a Catholic commitment. However that commitment manifests 
itself in consciousness, whether as personal loyalty or rational con­
viction (and typically both elements are present), its ultimate basis 
is a power given by God to the person, the gift of faith in the strict 
sense. That power cannot be obtained by syllogisms. 

Granted all this, there are still considerable differences between 
typical Catholic attitudes toward faith and reason and typical non­
Catholic ones. The concept of the act of faith as a dramatic plunge 
into the abyss of the apparently absurd, popular today in some 
circles, is not typically Catholic. At most, it could be regarded as a 
description of how faith works in some persons and in a philosophic 
climate where no other working is possible. Typically, the Roman 
Catholic thinks of reason as a God-given natural power which may 
lead a man to the act of faith, although it can never, in itself, cause 
that act; or, to put it in another way, it may remove impediments 
which prevent an implicit faith from becoming explicit, exact, and 
fully conscious. In any case, the life of faith does not blot out the 
life of reason. In theology human reason is brought to bear directly 
upon the data of faith for clarification, development, more pro­
found understanding. In the human sciences, the data of faith are 
not directly relevant. The biologist who is a Catholic, for example, 
has no concern qua biologist with the Book of Genesis. He uses the 
methods and data agreed upon by the community of biologists, 
which are, presumably, purely rational. But even in the human sci­
ences, Catholics feel, faith should serve as a stimulus to the use of 
reason. The abstractions of the mathematician, the physical scientist, 
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and the philosopher contain truth, and all truth is of God. Without 
prematurely confusing the data of faith with the data of reason, 
the mind enlightened by faith can, nevertheless, confront analogues 
of the divine in any rational activity. Finally, the truths of faith 
are of God, and so are the truths discovered by human reason. In 
the last analysis, therefore, the truths of faith and the truths dis­
covered by reason, while they may supplement each other, clarify 
each other, can never be, once both are properly understood, contra­
dictory. The typical Catholic attitude, in short, says both faith and 
reason. 

There are, then, in the Roman Catholic view, approaches to God 
through the human intelligence, some less and some more direct. 
All intellectual activity, which is a search for truth, is directed, 
whether consciously or not, to God Who is Truth and discovers 
analogues of Him in the particular arts and sciences. Still working 
entirely by its own light, the human intellect can discover at least 
one important truth about God, His existence. Using the data of 
faith as well as his reason, the theologian can arrive by intellectual 
means at further knowledge about God. But even when he ap­
proaches God through the intellect and hence by way of abstraction, 
the theologian uses a creaturely kind of knowledge. Man is a creature 
living among creatures in a spatio-temporal world. His intellectual 
knowledge is primarily of creatures. The human intellect cannot 
speculate about God directly, but can see Him only in the analogical 
mirror of creation-per speculum in aenigmate, as St. Paul says, and 
Paul doubtless had in mind the polished metal mirror of classical 
antiquity, not the clear image of a modern crystal mirror. 

Ill. "Existential" Ways 

St. Thomas and those who think as he did recognize two kinds 
of knowledge. One knows a thing when the mind has grasped its 
essence and can classify it in a species. In this sense, one knows a 
man when one knows he is a rational animal. This kind of knowl­
edge is theoretical, philosophic, or scientific. Since it is a knowledge 
through essences, it might be called essentialist. But there is another 
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kind of knowledge, darker, less purely intellectual, but more intense 
and mixed with the affections. A theologian, for example, might 
make many useful observations about sorrow for sins, defining and 
evaluating different kinds. His knowledge about the subject, useful 
as it is, does not have the directness, the intensity, of the experience 
of one who has actually felt sorrow for his sins. The physician, 
surely, knows about human pain, and that knowledge is both sci­
entific and useful. But it is not the same thing as the knowledge of 
pain his patient has. Even those who never speculate about what 
man is and never think of him as a rational animal still know man, 
in a different sense of the word "know," simply because they are 
men. They have the experience of being human beings. Similarly, 
it would be nonsense to say that all we know of those we love, our 
parents and friends, wives and children, is that they are rational 
animals. Through love and intimate association, we know them 
in their individual being, concretely, as persons, as existences, in 
addition to knowing them as essences. We know them, we say, as 
well as we know ourselves. This is not the knowledge of the the­
ologian or the philosopher, the mathematician or the scientist, but 
of the lover and the poet. St. Thomas recognizes it as knowledge 
and calls it "knowledge by connaturality." Inaccurately but more 
briefly, we may call it existential knowledge. 

Existential knowledge is, of course, a very different thing from 
mystical knowledge. It is knowledge of creatures, not of God. But 
like mystical knowledge, it is knowledge of not knowledge about. 
The ordinary person's direct experience of creatures, like the mystic's 
knowledge of God, is inexpressible in its totality. It can only be 
hinted at, more or less inadequately, by poetic expression or expres­
sion in the other arts. Unlike intellectual experience, it is not man­
ageable in ordinary rational discourse. It cannot be used for pur­
poses of demonstration. A view of human experience based solely 
on existential knowledge would necessarily be a radically anti­
rationalist view. Roman Catholic tradition has consistently rejected 
such a view and rejects today existentialist philosophies which dog­
matically exclude the possibility of demonstrable rational knowledge 
through essences. On the other hand, a purely rationalist view of 
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human experience, one which regarded existential knowledge as un­
important, chimerical, or even subhuman, would result in an arid 
academic rationalism which had no place for vast expanses of hu­
man experience. Roman Catholic tradition rejects equally such ex­
clusive rationalist essentialism. That rejection has been consistently 
evident in Roman Catholic pastoral theology, in the central place 
which the liturgy, a more poetic approach to religion and to God, 
has always held in the life of the Church, and in the high esteem 
traditionally accorded the ecclesiastical arts. It is worth noting that 
the present Pope, who has warned against the anti-intellectualist 
tendencies of some existentialist thinking, has given the most vigor­
ous support to the modern liturgical movement. The Roman Cath­
olic tradition has consistently searched for a balance which will 
include botli essentialist and existentialist approaches to God. 

In the lives of most people, people who are not philosophers or 
mathematicians or scientists, existential knowledge doubtless plays 
a larger role than essentialist knowledge. It plays some part in the 
life of everyone who has solid relationships with other persons. Only 
a pathologically academic recluse could spend his entire life in a 
world of ideas. Existentialist knowledge can be used as well as 
essentialist knowledge for an approach to God through creatures. A 
basic text for the approach through existential human experience is 
in the First Epistle of St. John where the Evangelist asks with devas­
tating simplicity, "He that loveth not his brother whom he seeth, 
how can he love God Whom he seeth not?" In short, if one does not 
know the human experience of loving, how can he attach a concrete 
meaning to the first and greatest commandment? On the basis of 
human experience, one can attain by a kind of existential analogy 
something more than a merely intellectual understanding of what 
that commandment means. That is enough, for a start at least. 

Dante, we recall, chose St. Bernard as the· symbol of the direct 
confrontation of God in mystical experience. St. Bernard is the great 
master of the Cistercian way, and the Cistercians are one of the 
most austere orders in the Church. Those who speak of the world­
scorning, anti-humanistic medieval monk, if they have anything con­
crete in mind, are likely to be thinking of St. Bernard. And there is 
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no doubt that in the Catholic spectrum he belongs far over toward 
the other-worldly, ultra-violet side. Yet this same St. Bernard begins 
his search for God-a search which interests us here because ex­
istential knowledge plays so large a part in it-on an even more 
modestly human level than that suggested by St. John. At the start, 
one may not even love other people. But one has an awareness of 
his own existence and, presumably, a regard for himself. That, at 
least, is an experience, and one can begin with it. Add to that expe­
rience the knowledge of faith that God exists and that He commands 
us to love our neighbor as ourselves, and self-regard can be guided to 
self-abnegation and regard for others and hence to love for them. 
The searcher begins to learn in experience the meaning of unselfish 
love and to understand on a deeper level what St. Augustine meant 
when he said that the City of God is characterized by the love of 
God, "even to contempt of self." Beyond the unselfish and hence 
Christlike love of others, there is still the possibility that God will 
grant the searcher on this path while still in this world the privilege 
of knowing and loving Him directly, as He ought to be loved­
"beyond measure." But the conclusion in divinity would be very 
unlikely without the start in humanity. St. Bernard is a theist, 
"Gottbetrunken," if ever theist was. Yet his theism is still humanist 
and firmly grounded in ordinary human experience. A modern 
disciple of Bernard has written that before we can believe God 
exists, we must believe we exist ourselves. Through abstractions we 
learn only our essence. Our existence we must catch in more concrete 
and total experiences, in "I-thou" relationships. 

Basically, I think, Dante is on the side of St. Bernard. He had 
indubitably read St. Thomas, and he makes extensive use of that 
reading in his work. Yet, we do not read Dante correctly, I think, if 
we read him as though his poem were an allegorical description of 
the philosopher's way to God through intellectual knowledge of 
creatures. He is rather talking about the way through direct ex­
perience, through what we have called existential knowledge, that 
kind of dark knowledge which is mixed with love. 

The Commedia does not begin when Dante awoke in his thirty­
fifth year to find himself in the dark wood confronted with the 
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lion, the leopard, and the wolf. The Vita Nuova is a necessary pre­
lude. Things began much earlier, in Florence, with a very human 
episode which, like many human episodes, was more than a little 
silly. When he was near the end of his ninth year, the boy Dante 
saw in Florence a girl just turned nine, "decently and humbly" 
dressed in a red dress. It was Beatrice, she who makes blessed. The 
boy trembled; his pulse beat "horribly"; the god of love had come 
to dominate him. It was a ridiculous episode, the pre-adolescent love 
of an oversensitive nine-year-old. But, at the same time, it was 
experience, very real and very human. Dante had struck one note, 
the highest, the tinniest C on the keyboard, if you will; but when 
one strikes that C, the other C's on the instrument, even the most 
profound, vibrate. One can hear them, if he listens carefully. 

Dante did not actually strike the deepest and richest note until 
the end of the Commedia, and that note was, as we have seen, the 
love that moves the sun and the other stars. But, in a sense, he had 
known it all along, ever since he had first seen Beatrice in Florence. 
He had known it because, despite the infinite difference between the 
ridiculous love of the nine-year-old Florentine and the sublime love 
the mature poet experienced in the Empyrean, they were both in a 
sense the same. The note is the same, though the difference in pitch 
is infinite. The first love is an analogue of the second, and, in a 
sense, one begins to know the second in the first. That is why only 
half a canto of the Paradiso is directly devoted to God. The rest 
of the poem deals with human beings and human love directed 
to God, from the imperfect charity of Piccarda dei Donati to the 
perfect charity of the Mother of God. It is only after passing 
through the analogues of human love that Dante confronts God. 

When it is abstracted from Medieval poetry and stated in the 
broadest terms, theistic humanism can, I believe, be seen to consist 
in a sanctification of the human consciousness so that it becomes 
aware of the sacral overtones of all human experience, whether 
intellectual or what we have called existential. Even the humblest 
things exist. They stand outside of nothingness, and that existence 
is an analogue of the divine existence. Properly seen and properly 
used they point to God. In esthetic experience we meet not the 
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Divine Beauty directly but an analogue of It, something like It 
through which we can understand It. Through human mercy and 
justice, we get some dim apprehension of God's mercy and justice. 
Above all, in the Catholic view, all human acts-sin is an inhuman 
act and that is precisely why it is sin-have been divinized in a 
special way by the Incarnation. To live humanly, to be implicated 
in the human situation, is to be Christlike. The awareness of this 
is a Christian humanist consciousness. 

Obviously, if all positive human experience is part of man's ap­
proach to God, there can be no dichotomy between the secular and 
the religious elements in the life of the human person. They are 
inextricably involved with one another, separable in idea but not in 
fact. The health of secular activity is reflected in the religious 
consciousness, and the religious consciousness in turn affects secular 
activity. Dante's conscious relationship to God is involved with his 
relationship to Beatrice. Even the religious life of a mystic like St. 
Bernard is inseparable from his love for the monks of his com­
munity. 

The same principle underlies the contemporary social thinking of 
Catholics and the best in contemporary Catholic pastoral practice. 
Only persons can approach God. To be a person means to enter into 
relationships of intimacy, love, and friendship with other persons, 
to be a member of society. It means to exercise responsibility, to 
have some meaningful relationship to that society. When the de­
velopment of modern industry threatened the economy of the most 
basic of human societies, the family, Roman Catholic social theory 
insisted on a just wage for workers. It did so in the name of human 
justice, but also because a healthy family life is, normally, the basis 
for a healthy religious life. Starved and overworked parents cannot 
make of their homes a community of persons which will become 
for the children educated there the symbol, the analogue, of all other 
communities, the Church included. 

At the present moment-and if we look only to the more ad­
vanced industrial societies-the problem of distribution seems to be, 
at least here and there and for the time being, on the way to solution. 
It is perhaps possible for mankind to look forward to a time when 
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modern techniques of production, used with intelligence and good­
will, can assure a sound material basis for human existence. In the 
few spots where the economic problem is, for the time being at 
least, no longer of the greatest urgency, it is becoming increasingly 
apparent that the human and religious problems arising in modern 
industrial society do not end when goods are justly distributed and 
the worker and his family possess the necessary economic basis for 
a fully human existence. A great deal in modern industrial society 
tends to restrict the activity of man as a person and hence to de­
humanize him. Big government, big industry, big unionism are 
all too big to be human. Workers, on all levels, are needed as a mass. 
They are not needed as persons. If one is ill or dies, the proper 
punches are made on the proper cards, and the work goes on any­
way. The canned joviality and afterwork fun and games of "good 
personnel relationship" may increase production, but they hardly 
restore a sense of personality which is a human and at times a 
tragic sense. Nor can it be said that the commercial mass entertain­
ment of industrial societies helps to keep alive a tragic sense of 
human dignity. 

Modern Roman Catholic pastoral practice aims at strengthening 
the family as the society which affords the surest basis for a per­
sonalist life in the modern world. There human persons can still 
act as persons, related not by abstract functions but by love and 
obvious responsibilities. The society is small. The need for personal 
contribution is apparent. There, absence, illness, death, are not holes 
punched on cards. They are human facts, dignified and tragic. 
Granted a firm juridical and economic basis for the life of the 
family, that life can be used for the development of a personalist 
consciousness which will enable modern man to resist the deper­
sonalizing tendencies of industrial society. The home, in the Roman 
Catholic view, is a religious fact, an ecclesiola, a little church. In their 
love for one another husband and wife re-enact analogously the 
love of Christ for the Church and the Church for Christ. In their 
care for the spiritual and material needs of their children, parents 
are bringing into being an analogue of the priesthood and kingship 
of Christ. 
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A consciousness of the sacral overtones of personal experience is, 
obviously, not an easy thing to develop or maintain in a climate of 
opinion committed in general to an uncompromisingly univocal 
way of thinking. As an aid to the formation of a Catholic conscious­
ness, the teaching Church has consistently during the present century 
urged lay people to a more active interest in the liturgy and a more 
active and conscious participation in liturgical worship. In this body 
of prayer centering on the daily Eucharistic Sacrifice, communal in 
its very essence, full of reminders of the sacral character of ordinary 
things and ordinary experience, the Church is finding her surest 
means of holding alive the personalist consciousness among forces 
that threaten it. Modern Roman Catholic pastoral practice, when 
it most consciously follows the recommendations of recent Popes, 
particularly St. Pius X, Pius XI, and the present Holy Father, centers 
upon Eucharist and liturgy. 

The whole Catholic tendency to approach God in and through 
creatures, the analogical or symbolic tendency, has its primary 
doctrinal basis in the Judea-Christian view of creation and in the 
Christological definitions. These definitions, however, are accepted 
wholly or in part by many Protestants, so that one seeking a more 
distinctive expression of the analogical attitude at the heart of 
Roman Catholic theistic humanism might look rather to Mario­
logical doctrine. Dante, we recall, devoting the final canto of his 
Paradiso to the Beatific Vision, begins that canto with St. Bernard's 
prayer to the Theotokos. Dante's arrangement of his material reflects 
accurately the eminent position which Mary occupies in Catholic 
meditation, devotion, and doctrine. 

Catholics do not worship Mary. She is a creature, and like all 
other creatures would be nothing without God. Like all creatures, 
she is a symbol of God, a mirror in which the divine is reflected. Of 
all material creatures, human persons are of the highest values since 
they are made in the image and likeness of God and hence eminently 
suited to reflect the divine. Of persons, some are dimmer and some 
brighter mirrors according to the zeal with which they participate 
in the I-Thou relationship which God offers to all rational creatures. 
(That relationship, I need hardly add, includes not only prayer and 
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meditation but all moral and hence human action.) Roman Catholics 
hold that in the case of Mary the divine initiative was most 
decisive. She was chosen to become the mother of the Incarnate 
Word. The human response to that initiative was wholehearted. 
"Be it done unto me according to Thy word." Hence, Mary, "full of 
grace," is the brightest mirror in which the divine is reflected, the 
summit of the human path to God through creatures. The recent 
Marian definitions are emphatic re-assertions of the humanist 
element in Roman Catholic humanistic theism. 

IV. Man 

From the point of view of theistic humanism, one has necessarily 
handled the main points of the problem of man when he has 
touched upon the question of ways to God. When the psalmist 
asks, "What is man?" he adds immediately, "that Thou art mind­
ful of him." Man grasps himself, becomes interesting to himself, as 
one term of an I-Thou relationship of which the other term is God. 
This personalist intuition, obviously Judaic in origin, is basic to the 
Roman Catholic view of man. 

In keeping with the "both ... and" tendency, the speculation of 
Roman Catholics about man has centered on the problem of relating 
the basic Judaic intuition to theories about man developed outside 
Judeo-Christianity. Viewed from a philosophic standpoint, man, 
as the Roman Catholic sees him, is a rational animal, the animality 
and rationality being united in the unity which is the human person, 
per se una. If, in man, animality becomes rational, it can do so 
because it has been stamped with the light of the divine counte­
nance. That stamp, the assurance of man's immortality, manifests 
itself empirically in human consciousness as the power of thought 
and the power of free moral choice. It is man's "nature" to be a 
speculative and moral being. There is no human society which 
does not show at least the rudiments of speculative thought in the 
form of myths about the universe and which does not hold that 
some actions are evil and to be avoided and others good and to be 
performed. Thinkers in more advanced societies, but quite apart 
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from the Judea-Christian tradition, Greco-Roman, Indian, Chinese, 
for example, have arrived at the idea of a transcendent Good, the 
God of what we call "natural religion"-"natural" because man 
attains to it by the use of his innate power of reason. Further-and 
again without Judea-Christian aid-Gentile thinkers saw that the 
traditional mores of their societies could be purified and what we 
can call a higher conscience formed by rational reflection. The mores 
thus purified by reflection-a reflection unaided by revelation-is 
what the Catholic means when he talks about the "natural moral 
law." 

But the moral and religious discoveries of the Gentiles, even in the 
developed form in which we find them in the Hindu sages, in 
Plato, or in the Stoics, are radically different from the religion of 
Israel. Judea-Christianity, as both Christians and Jews understand 
it, is a religion of revelation, and revelation, if I may again borrow 
Buber's words, is precisely that I-thou relationship in which God 
is the "I" speaking and the sacral community, the "thou." Judaic 
religion offers to man the possibility of a personal relationship to 
God such as Aristotle with his Unmoved Mover could never have 
envisaged. A personal relationship is a particular relationship and 
involves free acts. God chose to speak to Israel through Moses and 
the prophets, to Israel, not to Greece or to China. Acting freely 
through the persons constituting the community, Israel chose to 
hear. Unlike the Gentiles, Israel did not discover God as a necessary 
hypothesis by using natural human speculative powers. Judaic 
religion involves the divine initiative and the free response to that 
initiative by the human person. The initiative comes from God, not 
from man's nature. The free human response is possible, in Roman 
Catholic doctrine, not by virtue of the natural freedom of man but 
because the person responding has been touched, as a person, by the 
hand of God. He has been given, in theological language, the grace 
to respond freely. In contrast to the natural religion of the Gentiles, 
Catholics speak of Judaic religion, founded upon the divine initiative 
and the divinely motivated but still free human response as "super­
natural." It is above the grasp of unaided human nature. 

In popular speech, the word "supernatural" has come to have 
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quite. a _different m:aning. It means the miraculous, the obviously 
aston~shmg. Accordmg to Catholic teaching that is not the usual 
~ay i_n which the _divine initiative, the "supernatural," manifests 
~tself m_ hu~an affairs. It_ works rather through persons strengthen­
mg their faith and at times making possible heroic and selfless 
moral action which goes far beyond the demands of the natural law. 
Perhaps without seeming invidious I can illustrate the Catholic 
use of the word by pointing out that most Catholic theologians 
hold that the Protestantism of many of the Reformers and of some 
modern Protestants such as Kierkegaard and Karl Barth is too 
exclusively concerned with the supernatural. When the act of faith, 
for example, is presented as a blind leap into the abyss, human 
nature, man's rational powers, are annihilated to prepare the way 
for grace, the supernatural. Latitudinarian and Liberal Protestants, 
on the other hand, appear to us to stress too exclusively the purely 
human and rational, the "natural" side of the Christian tradition. 
We like to think of our own as a middle position between two 
extremes. We say, as usual, "both ... and," both the natural and 
the supernatural, both human nature and the grace of God. 

In the Roman Catholic view, then, the human person is a complex 
being in whose unity three worlds meet. Man is material, specifi­
cally, moving material, an animal, and as such belongs to the world 
investigated by the biologist. Man's consciousness, reason, and power 
of moral choice, however, bring his animality onto a different plane 
of being. In the exact language of the schools, man is. "virtually" an 
animal. He can do what other animals do, but because of his mind 
and moral freedom, he can do much more. The rational animal, 
considered purely in himself, is a magnificent creature. The 
humanist enthusiasm of periods like the Renaissance-for under­
standable reasons very much out of fashion today-owes much to 
Roman Catholic tradition. Affected as he may be by contemporary 
pessimism, the modern Roman Catholic is protected by the same tra­
dition against complete despair of man's natural possibilities. In­
creasingly, man controls matter. Within limits, he has some control 
of himself and of his own destiny. His thoughts do "wander 
through eternity." There is something godlike about him. 
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Yet, as man becomes more conscious of his godlike qualities, his 
moral freedom, and his reason, he tends to become dissatisfied with 
himself. It was a pagan poet who wrote, "I see the better and ap­
prove it; I follow the worse." The avowedly positivist ethics of 
Irving Babbitt were based on an empirically observed duality in 
man. There is something in man which both needs and resists 
restraint and something else which wants to restrain and direct. 
Whether we look at man's history or into ourselves we notice a 
tendency in man to use his moral freedom in a way which his 
reason does not approve. Magnificent creature that he is, the 
rational animal seems often divided against himself. Traditionally, 
Roman Catholic theologians have explained the gap between "is" 
and "ought" in human affairs as the result of the fall of man. On 
this point, however, they have tended to take a middle position 
between what we regard as the extreme pessimism of some classical 
Protestantism and the extreme optimism of some liberal Protestants. 
Within the Catholic tradition itself, there have been considerable 
differences in emphasis. The tone, if not the doctrine, of St. Thomas 
is here, perhaps, somewhat different from that of St. Augustine. 

In general, Roman Catholics do not interpret the doctrine of the 
fall as an a priori excuse for taking an extremely pessimistic view of 
human possibilities. Wounded as he may be by the fall, man is still 
rather splendid. We entertain a sober hope that the human lot in 
this world can be steadily improved by the constant and determined 
effort of the human intelligence. For this purpose, full use should 
obviously be made of the new knowledge of human behavior now 
being accumulated by the human sciences such as sociology, eco­
nomics, experimental and analytical psychology. On the other hand, 
while it may be of the greatest assistance in helping man attain 
morally desirable goals, scientific knowledge can never envisage or 
define these goals. Our theories of human rights do not derive from 
the human sciences but from philosophic speculation. Our sense for 
the sanctity and dignity of the human person derives from the 
Judea-Christian religious tradition. Useful as they are, the human 
sciences are not substitutes for moral philosophy or for religion. 
Scientific knowledge, whether of man or of things, brings power 
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which may be used for good or for ill. That fact is sufficiently 
demonstrated by experience. But, if experience is insufficient, the 
Roman Catholic can find in the doctrine of the fall theological 
grounds for suspicion of any way of thinking which holds forth a 
cheap and easy hope for attaining a brave new world in a hurry by 
abandoning moral philosophy and religion and attempting to create 
a new society solely on the basis of data furnished by the human 
sciences. 

In the typical Roman Catholic view, however, the fall is not 
primarily a principle of judgment ( or pre-judgment) of human 
potentialities. It figures rather as a theme of meditation. It is one 
moment in the development of man's I-Thou relationship with God, 
a moment to be followed by the Incarnation and the Redemption. 
One cannot rejoice in the fall, for the fall involves sin; but without 
the fall it might not have been made known that "God so loved 
the world that He sent His only-begotten Son," and in the liturgy 
for the Easter Vigil the Church does exclaim, 0 felix culpa-"O 
happy fault that deserved to have such a Redeemer." The doctrine 
of the fall, then, gives an added poignancy to the Roman Catholic's 
apprehension of the third world to which man belongs, a world 
which he may enter by his free response to the divine initiative, or, 
in terms commonly used by Catholics, by the acceptance of the grace 
God offers. To this world, the world of personal relationship with 
his Creator, the rational animal, as such, has no right. It is a gift of 
something above the requirements of his nature. But, because of the 
fall, man has need of this gift even to follow consistently a course 
of conduct worthy of a rational animal. By fuller cooperation with 
it, some persons can rise to a much higher moral level, the level of 
the self-sacrificing devotion of the suffering servant, the level of 
heroic charity. 

The rational animal, in short, "natural man," is a philosopher's 
abstraction. Every human existent, every person, is offered God's 
grace, the opportunity for a life above nature, supernatural. In the 
light of Roman Catholic doctrine, then, the most important fact 
about existent man is that he is invited to enter an I-thou relation­
ship with God and to become, by God's help, something more than 
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h~s ?atural self. The supernatural, therefore, the religious in the 
biblical sense, is the determining element in the lives of human per­
sons and human societies. Contemporary Jewish and Protestant 
exponents of "biblical faith" have a strong hold of this point. 

But the Roman Catholic insists that, while the supernatural is 
the most important element in human affairs, it is not the only 
element which need be considered. "Grace supposes nature." If man 
is more than an automaton-and we hold he is-there must be 
something of his own with which he can respond to the divine 
initiative, and that something is his free and rational nature. Fur­
ther, the acceptance of grace surely does not make man less human, 
less free, or less rational. "Grace," in the phrase of the schools, 
"does not take nature away." The determination to live well makes 
more urgent the problem of what "to live well" means in the case 
of a rational being or a society of rational beings. On sue~ points, 
the Roman Catholic is ready to enter into a colloquy with those 
outside the Judea-Christian tradition who think only in terms of 
natural man, the rational animal. 

V. History and Now 

Nice theological points such as the distinction between natural 
and supernatural would be out of place in an exposition of this sort 
were it not for the fact that they are decisive in developing Roma~ 
Catholic attitudes toward human history and toward present reah­
ties, including the realities of our own pluralistic society. In the 
Judaic view, human history is a line which does not return upon 
itself. Change is real and time meaningful. This view contrasts 
markedly with that of the Greco-Roman world which saw life as 
cyclic, repetitive, and hence essentially meaningless. Abraham's 
I-Thou relationship with God, for example, moves history forward 
to a new position, the history of Abraham as a person, of his 
descendants, and ultimately of all mankind. The crossing of the 
Red Sea, the revelation of the Law are unique events in a we-Thou 
relationship. They change decisively the course of a society and of 
human history. 
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The Fathers of the Church saw in the Incarnation the archetype 
0 ~ th~ decisive historical event, one foreshadowed by the decisive 
~istoncal events of the Old Testament. Eternity had intersected 
time, and time could not be regarded as meaningless. The patristic 
sense for history, for the meaningfulness of time, has remained very 
strong in thinkers of the Roman Catholic tradition. Discussion has 
gained complexity and flexibility because the problem of history, like 
problems about man, can be considered from both the natural and 
the supernatural point of view. The Fathers saw in human events 
primarily a supernatural progress. Throughout the Old Testament, 
t~e I~;hou relationship gained in intensity until, "in the fullness of 
time, the Word became Flesh. Further progress involved the 
sp:ead to all mankind of the good news that a supernatural relation­
ship to the divine was possible through the Incarnate Word. On this 
point, contemporary Roman Catholic thought has not departed 
from the Fathers. Human history is meaningful primarily because 
it is the matrix in which the Redemption works itself out in time. 

But what of natural man, the rational animal, and his efforts to 
establish a juster society here and now, in hoc mundo? On this 
point, one can easily divide thinkers within the tradition into a 
pessimistic and an optimistic group. Pascal, for example, is a 
spokesman for the pessimistic party. Typical contemporary attitudes 
are more optimistic, deriving from St. Thomas and owing much to 
the Jesuit theologians of the Renaissance. The optimistic view 
starts with the unity of the human person, in which the supernatural 
life and the life of the rational animal are inextricably bound 
up together. If there has been decisive progress in the supernatural 
order, it is only reasonable to suppose that there can be improve~ent 
in man's natural life also. Man's secular hopes for a juster society 
in this world are not necessarily fatuous. The religiously committed 
person is, indeed, obliged, according to his capacity and oppo~­
tunities, to forward these hopes. The Roman Catholic, then, finds 1t 
difficult to see a dichotomy between "the social Gospel" and "Escha­
tological Christianity." With differences in emphasis, most Catholic 
thinkers will say "both ... and." 

Man moves through time, then, on two planes, the natural and 
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the supernatural. The planes are interlocked, and in the lives of both 
persons and societies the development of one necessarily affects the 
development of the other. To speak strictly, there is no such thi~g 
as a person who is just a Catholic and nothing else. The Catholic 
person is always, at the same time and in the same act, a natural 
man, and natural man exists at a particular time, in a particular 
plac~, and as a member of a particular civil society. The forma_tion 
of his character and attitudes is, in part, the result ?f that. t~e, 
place, and society. The human person is composite, idem cum et 
Catholicus, the same person, citizen and Catholic. There are conse­
quently many ways of being Catholic. In a real sense, every person 
has to find his own way, since no person is exactly like any ot~er 
person: Societies of persons, too, develop their own mo~es of b~~ng 
Ca~hohc. This is, in a way, true even of small societies like_ ~amihes. 
It is also true of nations where various cultural and political tra· 
ditions develop different points of view. It makes very g?~d sense 
to speak of an Italian French or Irish mode of Catholicism. Or 
of a Greek, Russian, s;riac, Chinese, Japanese, Indian, or American 
mode. (It may be noted in passing that some of these modes, su~h 
as the Greek, Russian Syriac and in part the Indian, have their 

• ' ' ' ' • 11 own ntes.) Thinking as he does analogically rather than umvoca y, 
the Roman Catholic does not see this very real diversity .0 ~ mode. as 
compromising in any way the spiritual, doctrinal, or juridical _unity 
of th~ C~urch. Rather, unity is enriched by variety, by diverse 
actualizations of the same ideal. 

We are now in a position to return to the question I ~aised and 
b~ushed aside at the very outset of this paper, the questl0n ?f ~e 
First Amendment, of Church and State. Behind this quesaon 15 

the broader one of Roman Catholic attitudes toward pluralistic 
s?c~eties such as our own. Obviously, these are questions _to whic? 
civil and political tradition is relevant as well as ecclesiastical tradi· 
tion and doctrine. They are then questions with which only the per• 
son, idem civis et Catholicus, can deal in depth. And the answer 
~~y well differ according to the city of which the person is a 
citizen. Where there is clear doctrine, of course, the doctrine will 
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not be different, but the attitude resulting from the doctrine may 
be differently nuanced according to the civic formation of the per­
son. 

The best way to throw some light on this problem in a brief 
space is simply to give some indication of my own convictions as 
one who is both a Catholic and an American pluralist. I trust that 
what I shall say is in accord with the doctrine of the Church. I 
believe it is fairly representative of the way the majority of American 
Catholics think and feel on the subject. I am by no means sure that 
Catholics of different political formations would agree with me at 
all points. 

In the first place, like all Roman Catholics and many who are not 
Catholics, I reject the easy and, in my opinion, flabby way of ad­
justing oneself to a pluralist society by holding that anyone's par­
ticular religious commitment is of no importance, provided he is a 
good fellow and behaves himself. In common with all Roman 
Catholics, I hold that the right religious commitment is what I 
have called faith in the Whole Christ, and that, for its integrity, 
this faith demands membership in an Apostolic Church in full com­
munion with the See of Peter. This membership is open to all man­
kind, and it can only be a source of profound regret to a Catholic 
that all mankind are not members. Neither I nor any other Catholic 
can regard a pluralist situation as an ideal situation. We share the 
concern of Protestant ecumenicists that all of the Judea-Christian 
tradition are not in communion and that all the world has not 
accepted the Gospel. Our pluralistic situation, implying as it does 
irreconciliated religious diversity, is a tragic fact. 

But perhaps it can be said that an important part of the art of 
living consists in finding civilized and ethical policies with which 
one can confront tragic facts. This is true of the lives of nations as 
well as of persons. With regard to the tragic fact of religious dis­
unity, a policy involving coercion, I am sure we will all agree, is 
neither civilized nor ethical. That is true not because religion is an 
indifferent or unimportant matter but precisely because it is su­
premely important. It demands nothing less than the total assent of 
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the human person, and that assent cannot be coerced. Here, I am not 
stating the private opinion of an American Catholic. This is Catholic 
doctrine, vigorously restated by the present Holy Father: 

Whenever it happens, despite the invariable teaching of this Apostolic 
See, that anyone against his will is compelled to embrace the Catholic 
Faith, Our sense of duty demands that We condemn the act. 

The Roman Catholic Church, in short, while it is doubtless authori­
tative is not authoritarian. That term implies coercion, and the 
Church cannot accept coerced assent. If, in a country with a large 
Catholic majority, a regime of authoritarian tendencies attempted 
to solidify national unity by compelling a non-Catholic minority to 
enter the Church, the regime would not be acting in a commendably 
zealous Catholic fashion. It would be acting in direct opposition to 
the express injunction of the Holy See. 

Papal teaching on coercion clearly implies that where religious 
diversity exists within a nation, some form of toleration is absolutely 
imperative. In countries Catholic by tradition and where a large 
majority of the population is Catholic, Leo XIII held that the 
Catholic Church should be recognized by the State. Leo, however, 
had in mind not an authoritarian but a tolerant establishment where 
dissenting minorities enjoyed civil rights, worshiped unmolested, 
and were free to educate their children in the family faith. The 
Pope was writing in late nineteenth-century Europe where, as a 
result of Renaissance political developments, it was taken for 
granted that nations would look to their states for ideological 
guidance. Establishment of a religion was an accepted fact. Where 
separation of Church and State was introduced, it tended to result 
in an anti-religious state. The state remained the ideological guide, 
now leading the people away from traditional religious affiliations 
toward some kind of state philosophy more or less overtly pro­
posed as a substitute for religion. The choice was between established 
religion with toleration of dissent and established state ideology. 
One development of the second choice can be observed today in the 
Soviet Union. 

Meanwhile, in the United States, a new way of relating the 
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national religious life to the power of the state was being developed 
under the First Amendment. The authors of the development were, 
many of them, descendants of those who had fled from absolutist 
Renaissance princes. They were no admirers of that grandeur of the 
state which had so impressed the imagination of Europe. They 
established a state intended to be the servant of a free nation, not its 
master and not-at least not in the highest matters-its teacher. The 
First Amendment puts the state in an attitude of humble and 
friendly neutrality toward the free religious life of the nation. 
While it protects all religions, it recommends no particular one. It 
offers no ideology as a substitute for religion either, and, with­
drawing from the sacral order, places itself in a position of 
dependence upon the moral dynamism provided by the freely de­
veloping religious life of the nation. Separation of Church and State 
in its American form has been neither in intention nor effect anti­
religious. The organized religions of the Judea-Christian traditions 
have flourished among us according to the zeal of their adherents. 
Those adherents together with the unchurched theists have kept 
alive that faith in a Supreme Being which our institutions pre­
suppose. 

The American arrangement has received considerable attention 
from Catholic thinkers during the past generation. We Catholics 
like to remind ourselves that the founders of our constitutions were, 
many of them, formed in the English common law which embodied 
medieval and hence Catholic attitudes toward political questions 
and that they were familiar with English Whig thinkers who had 
drawn upon the anti-absolutist political theory of Renaissance 
Thomists. In general, study of our present way of conducting our 
religious affairs has increased American Catholic admiration for it. All 
Catholic thinkers accept our present arrangements under the First 
Amendment at least as the most civilized and ethical solution 
possible at present and for the foreseeable future. 

Father J. Courtney Murray, S.J., whose studies have contributed 
so much to American Catholics' appreciation of the relation between 
their political and religious traditions, goes somewhat further. He 
suggests that no one arrangement of State-Church relationships need 
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be regarded as ideal from a Catholic point of view. Pope Leo's 
directives may not have been intended to set up an ideal. They may 
apply directly only to a particular kind of state (that famil~a~ to 
nineteenth century Europe) and a particular climate of opmion, 
Given our kind of state and our climate of opinion, the arrange• 
ment under the First Amendment can perhaps be regarded as an 
equally satisfactory alternative. It meets, Father Murray sugge~ts; 
the general requirements for sound Church-State relationship 
found in official doctrine from Pope Gelasius to the present. 

Father Murr~y's suggestions have met with opposition on t~e pa;~ 
of so~e Ame~1can theologians who suggest an interpr_etauon ith 
Catholic doctrme on the subject similar to the one associated w 
the name of the late Monsignor George Ryan. The crux of the 
d• • • h • f 1 rant 1scuss1on 1s t e mterpretation of Pope Leo's doctrine o toe . 
establishment. Father Murray's opponents hold that this doctrine 
is to be taken as something more than a recommendation for a 

• 1 • d · the part1cu ar time an place. It sets forth the ideal situation, 
"th • " 0th be esis. er arrangements, even our own while they maY 
the ?est u~der P~rticular circumstances and ~minently satisfacto? 
for mdefimte periods of time ca h 1 t be absolute Y d b tl , n, nevert e ess, no the 
an _a strac Y regarded as alternatives having equal status with £ 
thesis. They are "hyp th " . hort 0 
th "d 1 ° eses, arrangements something s e i ea. 

This interpretation of Cathol" d . h "d d muniti0.!l 
to some who have ic octrme as prov1 e am . that 
th . felt moved to warn the American public r 
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Catholic Ame • f llow citizens as potentially subversive, ·de! 

ncans o go d • ll nsl 
that this interpret t" . 0 WI can, I believe, be asked to co ., a 

a Ion Is an ff d . . d • ne O•• very high level of b . e ort to escnbe Catholic octr1 b a 
a straction It • d • . d d to e, program of action f h • Is not, an Is not mten e • cal 

consequences for A or ~ e American Catholic· body. The practlbat 
th mencan c th 1· 1• s W ey might seem t b a o Ic po Icy are by no mean 0£ 

0 e to one accustomed to a more univocal waY 
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thinking than ours. To call an arrangement an "hypothesis" is not 
to say that it is an evil which must be eliminated at all costs at the 
earliest possible moment. The Ryan view does not mean that if 
Roman Catholics became a small or even a substantial majority, 
that majority would be obliged to form a political faction aiming 
~t modification of the First Amendment. Such a move would 
J~opardize civic peace, which is a very great good; it would arouse 
bi~ter hostility against the Church on the part of the non-Catholic 
minority; it would perplex Catholics taught in Catholic schools, as 
~el~ as_ by their pluralistic experience as Americans, to value our 
mstituaons. Fears that a future Catholic majority, if there should 
ever be one, would conduct itself with such colossal imprudence 
seem to me, frankly, to be based in nightmares rather than in a sober 
sense of practical possibilities. 
_ l-Iowever great the theoretical differences between Father Murray's 

view and that of his opponents may seem to be at the moment, they 
are not relevant for American Catholic policy at present, nor, as far 
as I can see, could they be relevant at any time except perhaps in a 
future which is in present seeming, so remote that to discuss it 
Would be fautas,tic. My strictly amateur opinion of the th~ological 
Value of Father Murray's formulations is not worth statmg. But 
any literary student can see behind Father Murray's efforts at formu-
1 • th h' • 1 ation his basic conviction as citizen and Catholic, that e 1stonca 
drive toward the free int:grity of the human per~on exemplified on 
the natural level in our civil institutions and mcorpo~ated o~ a 
supernatural level in the Mystical Body is, in a way, a smg!e dn~e 
an~ that the two levels cannot really be at variance. Wi~ this 
bas_ic conviction, I am in enthusiastic agreement: My enthu~iasm, I 
believe, is shared by the vast majority of Amencan Catholics. We 
can spare ourselves speculation about a remote future where_ we 
can foresee neither the problems nor the theological for~ulauons 
and, perhaps doctrinal developments in terms of which those 
Problems wili b £ d It is better to conclude with a word on the 
attitudes of at le:st ::e ·Catholic toward the pluralistic world and _the 
Pluralistic Ame • ·ety under the First Amendment which, ncan soc1 
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whether as legitimate and necessary "hypothesis" or appropriate 
alternative solution to the problem of Church and State, all Ameri­
can Catholics accept. 

The Roman Catholic is necessarily an ecumenicist, a one-worlder. 
He is member of a Church which he firmly holds is the Father's 
House, the spiritual home of all mankind. If the Catholic prays­
and he does-that all mankind may be together in that House, he 
does not do so because he holds that all those not visibly and formally 
joined to the Church are in complete darkness, either religious or 
moral or intellectual. An "either/or" contrast between light within 
and darkness without is precisely such a harsh dichotomy as 
Catholic thinkers avoid. When the Catholic prays for unity, he 
prays that the light of those without may lead them to their home 
where, surely, their light will not be extinguished. 

Consequently, while the Catholic is acutely conscious of the 
tragedy of religious disunity, Catholic doctrine holds forth the 
possibility of mitigating that tragedy somewhat through personal 
cooperation between Catholics and non-Catholics, between, let us 
say, the light within and the light without. Men, in Catholic doc­
trine, are brothers in a twofold fashion: supernaturally, since all are 
members, actual or potential, of the Mystical Body; naturally, since 
all are rational animals, the noblest beings of the material creation. 
An ecumenicism of nature is possible and worth striving for. We 
share all the natural things that bring men together: the arts and the 
sciences, all good social enterprises from the amenities of neighbor­
hoods to affairs of state. The Catholic should not act as though the 
Mystical Body were an in-group in the sociological sense, something 
to keep men apart in natural human concerns. That would be to 
misrepresent the spirit of the Church. And what is true of the 
unity of fellow citizens within a nation such as ours is equally true 
internationally. The tragic fact of world religious disunity is no 
excuse for standing cynically aside from efforts to bring interna­
tional peace arid well-being by natural means and by cooperation on 
a natural level. 

But natural man, we have said, is a philosopher's abstraction. In­
terpersonal relationships, even though they may be concerned ex-
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elusively with natural things, necessarily have a supernatural, a 
religious, dimension. In his relationships with non-Catholic fellow 
citizens, neighbors, and friends, the Catholic is, of course, aware of 
this dimension. Agreement to disagree is the basis of any pluralist 
arrangement, and disagreement, even on the highest matters, need 
be no barrier to civic cooperation or deep friendship. Yet even co­
operation and certainly friendship would be difficult if one party 
viewed the religious life of the other, the most profound stratum of 
his personality, with loathing and contempt. No such attitude 
toward religion outside the Church is suggested to the Catholic by 
Catholic doctrine. The Church teaches authoritatively that the 
incidence of God's grace is not confined to those within the Church. 
The supernatural life is, at least to a degree, open to all mankind. 
Catholic theologians hold that those who through no fault of their 
own cannot see the Church as Catholics see her may nevertheless 
lead valid religious lives by sincere following of the truth they do 
see. They are men of goodwill and their resolute pursuit of the 
good they see relates them in desire to the Church, a supernatural 
good which, though visible, they cannot see. The Catholic, there­
fore, can only look with reverence on the religious lives of his non­
Catholic friends and neighbors. They, too, are working out their 
I-Thou relationship with God. He sees their truth as uncompleted, 
but it is nonetheless truth, and he may often admire the zeal with 
which they live by it. 

One could almost speak of an ecumenicism of goodwill, a super­
natural fact, which unites with the ecumenicism of nature to miti­
gate the tragic fact of religious disunity. For the present, the 
ecumenicism of goodwill serves principally to make possible the 
sound personal fellowship necessary for cooperation on a natural 
level. Cooperation on a religious level, as for example, by partici­
pation in non-Catholic religious services is impossible for a Catholic. 
This does not mean, however, that the Catholic regards the prayers 
of non-Catholics as valueless. Protestants of goodwill who are 
pained by what they regard as our aloofness in this matter should 
consider that a Catholic who participated in a non-Catholic service 
would be violating his profoundest convictions on the Visible 



120 Patterns of Faith in America Today 

Church. He would be enacting a lie and mocking his sincere 
Protestant friends with the simulacrum of a religious communion.1 
. Nevertheless, the ecumenicism of goodwill can sometimes express 
itself on a religious level. As an archetype of the fruitful cooperation 
possible between branches of the Judea-Christian tradition, I like to 
think of St. Thomas's respectful reading of Moses Maimonides and 
of the fruitfulness of that reading to St. Thomas's intellectual life 
as a Catholic. This kind of cooperation seems to be increasing today. 
In~erested and equipped Catholics are reading Jewish and Protestant 
thmkers such as Buber, Barth, Tillich, and Niebuhr, and reading 
them with profit to their Catholicism. Jews and Protestants know 
the work of Maritain and Courtney Murray. They read Papal 
statements with respect, often with admiration. On a more strictly 
pe~sonal level, there are Catholics-experto crede-who have been 
edified ~s Catholics by the character of Protestant and Jewish friends 
and enlightened as Catholics by their learning. I hope there have 
been cases where Catholics have been able to reciprocate. 

Under our institutions the least fruit one can expect from this 
activity is an increase ;f mutual empathetic understanding and 
consequently a more enthusiastic personal cooperation in all good 
natural works. The sectarian fierceness which harmed the cause 
of ~l~ religion is abating. This is happening without loss of intense 
religious conviction, without blurring of doctrinal differences at 
prese~t irreconcilable, and without appeals to Caesar to gi:'e us a 
subst1tute for religion which will unite us. That is a considerable 
accomplishment. The rest can only be left to goodwill, prayer, and 
the grace of the God of Israel. 

11 speak here of Protestants rather than of Protestants and Jews because, as far 
~s I can judge from my own experience, Jews understand our attitude on this matter 
£;;re; than Protesta~ts. Perhaps the reaso:° ~o~ this is, in ~art, the fact 0at ~or Jew~ as 

oman Catholics the visible and 1und1cally orgamzed commumty is an im-
portant r • . d • cl re igious fact. It 1s perhaps needless to add that Catholics may an sometimes 
d O attencl non-Catholic services where the circumstances make it clear that attendance 

oes not imply participation. 
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Bibliographical Notes 

Perhaps the best way for the interested non-Catholic to make the 
~cquaintance of living Catholic thought is through following periodical 
ht:rature. The following are likely to prove helpful: "The Catholic 
Mmd,_" a monthly which prints regularly official statements of the 
American Hierarchy and translations of Roman statements; "Cross Cur­
rents," a quarterly survey of religious and philosophical literature of in­
~erest to Catholics, with reprints and translations of articles of particular 
importance; "Theology Digest," issued three times yearly and presenting 
condensations of articles from theological 1• ournals · "America" and " , 

Commonweal," the first a Jesuit, the second a lay publication, with 
weekly comments on current affairs. 

The Works cited below may be helpful to the reader who wishes to 
pursue further topics suggested in the text: 

For the Introductory Remarks 

Thomism: Perhaps the best introduction to St. Thomas for English 
speaking and hence presumably nominalistic students is F. C. Copleston, 
Aquinas (Penguin Books, Harmonsworth, Middlesex, England, 1955). 
The hook contains a useful brief bibliography. 

Dogma: Francis J. Sheed, Theology and Sanity (Sheed and Ward, New 
York, 1946) offers a readable introduction to the central Catholic dog­
matic positions. 

Mystici Corpo1·is may be conveniently consulted in translation in Anton 
C. Pegis, The Wisdom of Catholicism (Random House, New York, 
1949), pp. 767-815. 

Litu1·gy: The monthly, "Worship," a publication addressed prin:ipally 
to lay readers, is the best introduction to the liturgical movement m the 
United States. 

Fo1· Section II 

The work of Thomas Merton, a Trappist priest, is a good introduc­
tion to Catholic ascetic theology and its relation to mysticism. A Merton 
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bibliography by Frank dell'Isola will be found in "Thought," XXIX 
(i955), 574-596. 

Leo XIII's Encyclical on Christian Philosophy (Aeterni Patris) is 
translated in Pegis, op. cit., pp. 694-714. 

On the Thomistic ways to God see Jacques Maritain, Approaches to 
God (Harper & Brothers, New York, 1954). 

For Section Ill 

For a Catholic philosopher's speculations based on what I am calling 
"existential knowledge" see the Gifford Lectures of Gabriel Marcel, The 
Mystery of Being, I, Refiection and Mystery (Regnery, Chicago, 1950) 
and II, Faith and Reality (Regnery, Chicago, 1951 ). See also James Col­
lins, The Existentialists (Regnery, Chicago, 1952). 

Pius XIl's warning against anti-intellectualist existentialism is to be 
found in the Encyclical Humani Generis, "The Catholic Mind," XLVIII 
(i95o), 688-700. His most notable statement in support of the liturgical 
movement is the Encyclical Mediator Dei, ibid., XLVI (1948), 321-388. 

On St. Bernard, see Etienne Gilson, The Mystical Theology of St. 
Bernard (Sheed and Ward, New York, 1940) and Thomas Merton, The 
Last of the Fathers (Harcourt, Brace, New York, 1954). 

My remarks on the Christological basis of Catholic humanism owe a 
great deal to the articles of William F. Lynch, "Theology and the Imag• 
ination," "Thought," XXIX ( 1945), 5g-86, 529-554, XXX ( 1955), 18-36. 

For Section V 

History: See Charles P. Loughran, "Theology and History, a Bibliog­
h ""Th rap Y, ought," XXIX (1954), 101-n5. 
On Catholic influences on the American Constitution see Moor• 

house F. X. Millar's chapters (IV, VI, VII) in the first edition of John A. 
Ryan's The State and the Church (Macmillan, New York, 1922). 

A convenient survey of Father John Courtney Murray's views will be 
found in Victor R. Yanitelli, "A Church-State Anthology," "Thought," 
XXVII (1952), 6-42. For the Ryan view, see John A. Ryan and Francis 
J. Bo~and, Catholic Principles of Politics (Macmillan, New York, 1940). 
The issues between Father Murray and his opponents are discussed by 
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Gustave Weigel, "The Church and the Democratic State," "Thought," 
xxvu (1952), 165-184. 

Authoritative statements on the incidence of grace to those not visibly 
within the Church are cited and discussed in Henri de Lubac, Catholi­
cism (Longmans, Green, New York, 1950). 

For recent Catholic works on Protestantism see George Henri Tavard, 
The Catholic Approach to Protestantism (Harper & Brothers, New 
York, 1955), in which the Ecumenical Movement is discussed, and 
Louis Bouyer, The Spi1·it and Forms of Protestantism (Newman Press, 
Westminster, Maryland, 1956). 
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JUDAISM 

BY 

SIMON GREENBERG 

Vice-C/iancellor and Professor 
of Homiletics and Education 

T/ie /ewisli Tlzeological Seminary of America 

I consider it a privilege to participate in this series which Professor 
Donahue has so aptly characterized as a "sympathetic but uncom­
mitted incursion into other people's convictions." I have benefited 
greatly by the lucid and informative papers presented by the other 
participants. I hope that I shall be as helpful to them and others as 
t~~y have been to me. I join them in thanking Dr. Johnson for out­
lmmg our assignments so clearly. Obviously, our answers cannot 
match his questions in comprehensiveness. The title of this series 
refers to "patterns of faith." I understand "pattern" in this context 
to denote the dominant characteristics or the main strands, rather 
than the fine details, of the total tradition. Faith, as used in this 
context, I understand to refer to those aspects of the total tradition 
regarding which one would be inclined to say, "I believe," rather 
than "I know" or "I do." 

Indeterminacy and Conscious Ambiguity in /udaism 

Since the days of Moses Mendelssohn, there has been considerable 
controversy over whether one could rightly refer to Judaism as a 
faith. It was Mendelssohn's contention that Judaism was a system 
of revealed law. Observance of the law was obligatory, but one was 

125 
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~re<: to believe almost anything. Extreme as this position _obviously 
is, it had some historic justification in the fact that Judaism never 
had a creed beginning with the words, "I believe," recitation and 
acceptance of which was incumbent upon the pious Jew. 

This fact becomes the more striking when we realize that Judaism 
at a comparatively early period in its history obligated its followers 
to recite twice daily a number of Biblical passages which together 
constitute the Shema. There are three such passages. The first opens 
with the well-known "Hear, O Israel: the Lord our God, the Lord 
is one" ..(Deuteronomy, 6:4). The second passage begins ":~th the 
words, And it shall come to pass if you shall hearken diligently 
unto r:1-Y commandments" (Deuteronomy, 11 :13). The third passage 
contams the law regarding the fringes to be placed on ~e f?ur 
corners of the garments, and includes a reference to the emancipation 
from Egyptian slavery (Numbers, 15:37-41). 

As w_e read these passages, we are inclined to interpret them ~s 
confessio~s of faith-the first, in the unity of God, the second, in 
the doctrme of reward and punishment. In the third, we find no 
reference to any doctrine requiring faith. . 

~ut the Rabbis do not speak of these passages as conf:ssions of 
faith• Nor, in explaining the selection of them, do the Rabbis r:fer to 
what we would consider to be their doctrinal content. They designate 
the recitation of the first of these passages as "Kabalat Ol Malc/zut 
Shamayim," "the acceptance of the yoke of the Kingdom of 
Heaven." It is not a confession of belief in God's existence, His 
u?ity, or His incorporeality, but rather an expression of our alle­
giance to God and our readiness to obey Him. 
" The recitation of the second paragraph the Rabbis designate as 
Kabalat OZ Mitzvot" "the acceptance of the yoke of the command-

" T , th ments. he Jew must declare daily his readiness to assume e ob-
ligation to observe the commandments of the Torah. 

The third paragraph, which refers to the emancipation_ from 
Egypt, serves to remind us that, as a people, we owe our existence 
to God's mercy in redeeming us. Therefore we are especially obli­
gated to accept His sovereignty and obey His laws. The Rabbis thus 
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studiously or intuitively avoid the introduction into their discussion 
of the Sllema of the concept of dogma or belief. 

Equally striking and instructive is the fact that in the best known 
passage in the Mis/zna in which anything that can be clearly identi­
fied as dogma is discussed the statements are cast in the negative 
rather than in the affirmative. The first Mis/ma of the tenth chapter 
of the tractate Sanhedrin, after declaring that "All Israelites have a 
share in the world to come," goes on to say: "And these are they 
who have no share in the world to come: he that says that there is 
no resurrection of the dead prescribed in the Law,1 and he that 
says that the Law is not from Heaven, and an Epicurean." 2 One 
may of course infer the positive from the negative and thus draw 
the conclusion that it is incumbent upon a Jew to believe that the 
Pentateuch does contain references to the resurrection of the dead, 
and that the Torah is from Heaven. These are not, however, logi­
cally necessary inferences. At any rate, at no time is a Jew required 
to confess faith in these or in any other doctrines by the recitation 
of any such affirmatively formulated statements. 

The specific forms in which the Rabbinic discussion of the 
Shema, and the statements in the Mishna in Sanhedrin were cast, 
reflect a pattern of thinking characteristic of the great spiritual 
founders of Judaism. Thus Dr. Max Kadushin speaks of "inde­
terminacy" as "a characteristic ... of rabbinic theology," 3 and Dr. 
Louis Finkelstein has in conversation referred to the apparently 
"conscious ambiguity" that is often encountered in Rabbinic 
thought. 

: Some texts omit "prescribed in the La~." .. 
A frequent epithet applied to both Gentiles and Jews opposed to the rabb1mcal 

teachings. It is in no way associated with teachings supposed by the Jews to 
emanate from the philosopher Epicurus; to Jewish ears it conveys the sense of ~e 
root pakar, "be free from restraint," and so licentious and skeptical. (The quotation 
from the Mishna and the two comments upon it in this and the preceding note are 
from The Mishna, by Herbert Danby, Oxford University Press, New York, 1933, 
p. 397.) 

8 Kadushin, Max, Organic Thinking, The Jewish Theological Seminary of Amer­
ica, New York, 1938, p. 13, and The Rabbinic Mind, The Jewish Theological Semi­
nary of America, New York, 1952, pp. 131-138, etc. 
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There is significant difference between making it obligatory to 
state categorically that one believes in the resurrection of the dead, 
or that the Pentateuch refers to it, and forbidding him to declare 
categorically that he does not believe either the one or the other to 
be true. In between these two opposite poles there is a considerable 
ar~a for intellectual maneuverability. It is interesting to note how 
this characteristic of Rabbinic thought persists down through the 
generations. We meet it in one of the essays of Solomon Schechter 
on the dogmas of Judaism: 

The Bible itself hardly contains a command bidding us to believe. We 
are hardly ordered, e.g., to believe in the existence of God. I say hard1r, 
but I do not altogether deny the existence of such a comm:,nd• It JS 

true that We do not find in the Scripture such words as: ~ou are 
cor:imanded to believe in the existence of God." Nor is any punishment 
assigned as awaiting him who denies it. Notwithstanding these fact~, 
many Jewish authorities-among them such important men as Mai­
monides, R. Judah Hallevi, N achmanides-perceive, in the firSt words 
of th~ Te~ Commandments, "I am the Lord thy God," the command 
to believe 111 His existence." 4 

M~ch ~f the intellectual freedom enjoyed within the framework of 
Judaism is due to this "indeterminacy" and "ambiguity." 

The absence of affirmative formulations of doctrine is responsible 
also_ f~r the failure of all attempts to fit Rabbinic Judaism into the 
Stcait-pcket of the syllogism the form of thought which has proved 
so gre_at a boon to science a~d philosophy and so barren in all areas 
touching upon ethical or esthetic values . 
. But if stubborn resistance to the syllogism, indeterminacy of be­

lie~, ~nd conscious ambiguity are among the fundamental charac­
tenstics of Judaism what has held the tradition together and suc­
ceeded in giving t; it distinctive character and form? The fullest, 
~nd to my mind the most persuasive, answer given to that question 
is fo:1nd in Dr. Kadushin's volumes to which I have already referred. 
While formal confession of faith is not indigenous to Judaism and 
never became an important aspect of its practice, value concepts 

£• Schec_hter, Solomon, Studies in fudaism, First Series, Jewish Publication Societ}' 
o America Ph"! d I • ' 1 a e ph1a, 19II, pp. 151-152. 
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implying faith are of its very essence and substance. They permeate 
the whole body of its authoritative literature, and give it an identi­
~able organic unity, despite the inconsistencies and the oft-bewilder­
mg variety of opinions which inevitably abound in a literature that 
stretches over so long a period of time and reflects so many different 
historic circumstances and cultural settings. 

The number of such concepts is large, but there are three which 
are the most nearly ubiquitous, and constitute the main strands of 
the pattern. They are God, Torah, and Israel. Parties, sects, schools 
of thought within Judaism are based upon differences in emphasis 
or meaning given to one or the other of these three concepts in the 
weaving of the overall design. No party or sect remains within the 
pattern of traditional Judaism at all if it excludes any one of these 
three concepts or introduces into the overall design another concept 
as equal in importance to any of these three, or gives to any one 
of them a meaning that is in essence at variance with that given to 
it in the main body of the authoritative literature of Judaism­
namely, the Bible and the Talmud. 

This discussion will be limited to a brief exposition of these three 
concepts. I hope it may be a helpful introduction to what America's 
greatest non-Jewish student of the subject, George Foote Moore, 
has called Normative Judaism,5 and thus also aid us in under• 
standing the basis for the many present-day divisions within Ju­
daism. 

The Concept of God 

It is universally acknowledged that Judaism's greatest gift to 
civilization was its concept of God. The problem of the existence of 
God is never seriously discussed in the Bible, nor in later Rabbinic 
literature up to the tenth century. The Jewish theologians who dis­
cussed the question did not contribute to its. solution anything 
which was significant or uniquely Jewish. The_ ex1st~nce of God ~as, 
if you will, an a priori category of the J ew1sh mmd. That mmd 

5 Moore, George F., /ttdaism, Harvard University Press, Cambridge, 1927, 3 
volumes. 
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• b' tive could not function at all without the concept of God. His O Jec f 

existence was as self-evident to the Jew as the objective existence ~l 
space and time was to pre-Kantian philosophy. This was true of a 
peoples of antiquity. As Schechter so well puts it, "It is as absurd. to 

say that the ancient world believed in God as for a future hiswna~ 
to assert of the nineteenth century that it believed in the effects. 0 

electricity." But this remained true in Judaism long after the exi~t­
ence of God became a very important theological question in 

Christianity and Mohammedanism. Hence Jewish medieval. t~eoi 
logians felt the need to defend their activity by adducing Bibh,:a 
and Rabbinic statements that would indicate one's obligation t~ 
know" God, that is, to be able to prove His existence logically an 
to grasp His essence intellectually. But the pursuit of anything ap· 

h• • h l . be-proac mg systematic t eo ogy did not until very recent umes, 
• 1 ' JeW· ~ome an _mtegra part of t~e curriculum of any school of h!g~er de· 

ish learmng. Indeed, to this day the more traditional Rabbimc aca 
mies do not include such a study in their curricula. None of thetrl, 

th d • nee no~ even e most mo ern, gives central or even major promine 
to it. 

While the existence of God was t • 1 bl m to the J eW· . h 1. . . d . no a crucia pro e on 
is re ig10us mm , His relationship t th ld d man was. 
h b• B"bl" o e wor an d 

t at su iect i ical and Rabbin· l"t • l"fi d clear an 
d. b d b 1 ic i erature is pro i c an be un istur e y ogical • • . . d d t . h' mconsistencies. Judaism apprehen e . 

relations ip of God to the world d . f three basic . an man m terms o 
concepts-Creat10n, Justice and M 

U .1 . , ercy. 
ntl comparatively recentl th . d th • •ficance 

f J d • , G d Y e uniqueness an e sigm h. o u aism s o concept . . f t 1· 
cal monotheism St d Were associated with the doctrine o _e dle 
of the nineteen~h u ents of the ~ible, particularly since the ~id o 

century applyi th • • l f 1 uon t their account of th h' ' ng e pnncip es o evo u h t 
they found in th eB"b11story_ of the God idea in Israel, believed t a 

e i e evid f d • • th a 
Parochial whimsi· 1 d ence O a evelopment startmg wi l 

' ca , esert w G d • rsa 
God of Justice and of Love. ar O and ending with the umve 

More recent studies hav . 0£ 
view. Ezekiel Kauf . e suggested a radically different point 

man in hi . TJ breW 
work on the history of the r . 5. monumental eight-volume .r.1e . 5 

ehgion of Israel, summarizes his finding 
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on the nature of the God concept in Israel during the Biblical 
period as follows: 

The Biblical 1 • • f h · . G d re 1g1on even o t e earliest penod, reflects a concept of 
fo O as supreme above all laws, fate, and events. He carries on no wars 

r supremacy w"th h d" . tion . h . . 1_ ot er 1vme powers. He has absolutely no associa-
neith Wit . evil spmts. He practices no divination, brings no offerings. He 
life lr ~~n~ nor repents, nor does He celebrate any events in His own 
is th ivme will absolutely supreme above all other phenomena, that 
rel. : essence of Biblical religion, and in that it differs from all other 

ig1ons upon the earth.a 

The d fi • • f un h II e ruttve ormulation of the concept of God as the sole and 
cal a enged Creator of all that exists, is found in the majestic 
im enc~s of the first chapter of the Book of Genesis and in the 
Wi~asswned pronouncements of Deutero-Isaiah. The Bible opens 
h the unequivocal statement: "In the beginning God created 
heave~ and earth .... And the heavens and the earth and all their 
(~st ~ving been created ... God rested on the seventh day" 
z enesis, Chapters 1-2). And Deutero-Isaiah, undoubtedly having 
1. oroastrian dualism in mind proclaims: "I am the Lord, and there 
s n ' 

a done else; I form the light and create darkness; I make peace 
n create evil; I am the Lord that doeth all those things" (Isaiah, 

45:s-7). ' 

The God of Judaism is not the unmoved mover, but the uncre­
ated creator of everything and so there is absolutely nothing inde­fhndent of Bis will. Hence any belief or practice which would imply 
• ~t there is anything independent of God in the universe, whether 
lit e Satan or fate or eternal matter, or irrevocable eternal natural 
aws i f . ' 
E ' s ore1gn to Judaism. . . . 

of qua~ly_ foreign to Normative Juda1si:n 1s any _and everf form 
can ~on1s:1c thought. There is nothing m the umvers~ which we 

identify with God or His essence. God as creator 1s absolutely 
transcendent, differing in essence from anything which He has cre­
ated Th th d' • • h' h • e hu.rnan soul is no more a spark of e 1vme m us, w 1c 
Upon death returns to reunite with God as the original source of its 

V'o~~ufrnan, Ezekiel, To/dot Haemunah Ha Yisraelit, Duir, Jerusalem, 1956, 
e I, Book II, p. 588. 
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d 11 f nothing, an a being than is the body. He has create a out O .11 be of no 

' h" • act w1 our efforts to know the essence of t 1s creative ot know 
• k G d A d man cann avail for to know that 1s to now o . n 

God' "For no man can see Me and live" (Exodus, 33:20)d. eator of 
' eate er But while the Biblical absolutely supreme, uncr h ages, J-Ie 

the universe remains the God of Judaism throughout ~ e te friend, 
• d l inuma d would not have become the God of history an t 1e nvisage 

shepherd, and comforter of the individual ~ad H~ ber t~e chasrn 
merely in these transcendental terms. J uda1sm bn_dge e which J-le 
between God the transcendent creator and the umvers . se never 
created, by positing in the first place that the created ~mverrvice re­
became independent of its creator. The daily morning se·nuouslY 
minds us that "God in His goodness renews every day co~U gers of 
His creative act." Bearing in mind the inadequacies an? . an rnanent 
all analogies, one might venture to suggest that God is 1~ being 
in the universe as the poet in his poem while the poem .1s being 
composed, the artist in his painting while the pictur~ 1~e poet, 
painted. But the poem eventually becomes independent O t tantlY 
The world never becomes independent of God. God is cons 
sustaining, indeed constantly recreating it. eness 

G d' d • • d b H"s awar o s transcen ence 1s further counterpmse Y 1 <Th che 
of and concern for what goes on in the universe. "For tho'; J..Je 
Lord be high, yet regardeth He the lowly. And the haug t~05e 
knoweth from afar" (Psalms, 138 :6). The wicked are no~ J..JiS 
who deny the existence of God. They may very well aflir. acts 
existence. They deny, however that He is aware of thei~ re-

h H • • , p 1m1st or t at e is In any way concerned with them. The sa ctS 
dl • • d d rea peate y gives expression to this attitude of the wicke an . re-

• "th h 1 b n ir to it wi w at on Y the believer would consider to e a beitl' 
futable argument. He says, "All the workers of iniquity bear t and 
selves haughtily. • • • They slay the widow and the stranger, e, 
m~rder the fatherless." And they say: "The Lord doth not ::tb 
neither doth the God of Jacob give heed .... He that plan not 
the ear, shall He not hear? He that formed the eye shall Be J..Je 
see?" And having seen and having heard, God gives' heed. for 
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ts the Just and th M "f I 
94:3-ro, 15-23). e erci u Ruler of all that He created (Psalms, 

By conceiving of G d b h • 
logically u I O as ot JUSt and merciful, Judaism posits a 
God's r I ~reso _ved and unresolvable paradox at the very core of 

e at10nsh1p to th ' Id F • • selves i h . e "or • or 1ust1ce and mercy are them-
n erently mcom t" bl J d • fi dispensabl . pa 1 e; yet u a1sm nds both of them in-

that ori . e ltlo the exiStence of the universe. The Midrash relates 
gma Y it was G d' attribute f . . 0 s purpose to create the world with His 

endure O JU~tic~ only. But He realized that the world could not 
Throne ~rt J~StICe alone. Hence "in creating, He rose from the 

Th. ust1ce and sat upon the Throne of Mercy." 
Is paradox • " h and the t Is t e way of the Lord in which the just walk 

dox ar· ranhsgressors stumble" (Hosea, 14 :ro). For out of this para-
Ises t e m bl f • • poigna I b ost trou esome o all rel1g10us problems stated so 

J to nt Y Y Jeremiah. "Right wouldst Thou be, 0 Lord, were 
contend • h Th doth th wit ee. Yet will I reason with Thee. Wherefore 

that d ~ way of the wicked prosper? Wherefore are all they secure 
believe~ very treacherously?" (Jeremiah, 12:r). One who does not 
tions. ;~n G~d's justice and mercy is not tormented by these ques­
It is th. t neither does he have any ground for hope for the future. 
an ts paradox which enabled Judaism to look to the future with 

unwaver • b • • h • b th th • f d • and p zng ut sober optimism, s unmng o e ptt o espatr 
a ollyannish confidence. 

/udaism's Unwavering but Sober Optimism 

co:!:hel World was created as an act of Divine Love. God was not 
gat ~e led to create it, nor was there any one whom He was obli­
cre e to reward. He can destroy it in toto or annihilate every living 
G adture Upon it. It was Divine Love which after the flood moved 

0 to" • "d liv· say tn His heart that He would not agam estroy every 
o- tng thing" ( Genesis 8-22). The prophet reassures his despairing 
(>eneraf ' • . • b ''T 10n that God in creating the world did not create It to e 

0 hu " " th • b inh 6. ' a Waste, but He formed it "Loshevet - at 1t may e 
a 1ted (I • saiah, 45 :18). 
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Judaism's optimistic faith in the future reaches its ~Nim~on shall 
• • • f h " d f days" when a ecstatic prophetic vis10ns o t e en o 1 war any 

not lift up sword against nation, Neither shall they earn for the 
more" (Isaiah 2:4), when none "shall hurt or destroy ••• rs cover 
earth shall be full of the knowledge of the Lord, as the wate 

the sea" (Isaiah, II :9) • " d of days'' 
Judaism has never faltered in its conviction that the en erience 

is destined to arrive and that mankind will be here_ to expiods of 
its bliss. But it is a tempered optimism. Except dunng pe:Uediate 
great suffering when sanguine expectation offered some irr udais!Jl 
surcease from pain and despair, no authoritative teacher ';-h t co!Jl· 
would venture to predict the coming of the end of days. fi ad rno­
ing was neither automatic nor predetermined for some d xeendent 
ment in history. Since that coming is not altogether _ep rnan 
upon man, but ultimately upon God's love for His cre~uon, se of 
need not despair of the future altogether, because of hisd s~n pe in 
his own inadequacies. He may, however, find courage a? .0 ilege, 
the faith that he can hasten that coming. Therein lies his pnv 
opportunity, and duty. . . cofll' 

This sober but confident optimism is reflected in a Rabbinic r of 
me?t on the last two (Hebrew) words of the sixtieth ~h::t~1he 
Isaiah. The prophet, speaking on behalf of God, promise · ple, 
small shall be as a thousand, and the youngest as a mighty_P,:0u11-

I am the ~ord. B'itah, in its time, Achishena, will I ha~~en it. Achi· 
derstood literally, these two words B'itah "in its time, aod . jtS 
h "I ·11 h • ' ' e 1n s ena: wi asten it," are contradictory. If it is to corn Rabbis 

?ue time, what can God's promise to hasten it mean? The le of 
mterpr~t the verse, therefore, as follows: "God said to the peop e ill 
Israel, if you are Worthy, I will hasten it-if not it will comh re· 
• • "J d. ' h t e 
its time. u aism posits a World that was created perfect, t at_ rtieS 
fo~e ~~s the potentialities of perfection within it. These potent1,: ~ill 
will m the end of days" becom 1· • Th " d of days 5 1 "' • e rea ities. e en h' act sure y come m its time ,, B h th h 1s 

• ut man as the power roug . to to hasten the coming of "th d f d ,, tpone 1t, 
"'t h" • • e en o ays, or to pos t a -to its time. f 

The nature of "the end of days" has always been a matter o 
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egztunate difference of o . . . 

For some "th d pinwn among the interpreters of Judaism 
' e en of d " • b • • • tnashiach"- h . ays ts to e identified with the "yemot ha-

to be essenti:1t ~:i:ng of_ the Mes~iah-when men will continue 
t!1at they will h an, will eat, dnnk, reproduce, and die, except 
hons so th ave complete control over all of their evil inclina­
Will be wh a~ron: ":7ill harm or hurt anyone else. The "end of days" 

0th . 0 Y Within history. 
ers Identif th " d 

World to Y e en of days" with the "Olam Habah" "the . come ,, h. h . b . , 
tion speak . ' w Ic Is eyond history. About its nature the tradi-
th s In most t • d . . e pro h . res rarne terms applying to It the words of 
hath se~n :\CM( Id_rashically interpreted) "No eye but Thine, O Lord, 

.A It Isaiah, 64 :3) .1 
re all mend . 

question al e~tmed to a share in the world to come? To that 
faith that so Ju_daism responds with a qualified optimism. Judaism's 
is not man Is destined to partake of life in "the world to come" 

rooted prim ·1 . . . f 
souJ, but th . a~I Y rn 1ts concept10n o the nature of the human 
creatur ra er m Its conception of the relationship of God to His es. 

bivine d 
With lif goo ness creates the good. Scripture identifies the good 
.tnercifu1' ?nd the evil with death (Deuteronomy, 30:r5). God, being 
of Iii ' Is the God of life Who does not desire the death of any 
in thes creatures (Ezekiel, 18:23, 32). Hence man can have a portion 
.tnore thWorJ~ to come, not because his soul per se is immortal any 
Bis .rn an his body is immortal, but rather because God's justice and 
one a tcy permit human beings to achieve immortality. Not every 
Which I teves ~t. The tenth chapter of the Mishna of Sanhedrin, from 
a sha previously quoted, lists a goodly number who will not have 
• re 1n th 1 b • d " d • JUdg""' e War d to come, nor even e perm1tte to stan m 

·••ent " .A • b h b d lv.cen • mong them are three kings, Jero oam, A a , an 
the ;sseh; four commoners Balaam, Doeg, Ahitophel, and Gehazi, 
.tnen e;eration of the Flood, the generation of the Dispersion-the 
and th Sodom, and others. Immortality is a blessing to be earned 
Jacob e only place one can earn it is in this world. Hence Rabbi 
at .fir' o~e of the great teachers of the second century, makes what 

7 
st s1ght seems to be a rather startling statement, namely, that 

Babylonia T 
n almud Shahbat, 63a. 



Patterns of Faith in America Today 
1 36 ld • better 

d d cl cl • n this wor is f "one hour of repentance an goo ee s i . I nature o 
h Id "s Neither t 1e than the whole life of t e wor to come. t" c eventU· 

k • r n automa 1 the soul nor God's mercy ma e immorta ity a cl' ercy sets 
ality for all. Only God is inherently immortal. ~o t·~ren. Bis 
immortality within the reach of every one of His. c_d1 al 

• 1· h cl f tl e indlVl u • justice relates 1mmorta 1ty. to t_ e con ~ct O . _1 . h between Je\~ 
Nor does He in bestowmg 1mmortahty d1stmgms "t Rabbi 

b f h. wn men. and non-Jew. Each is judged on the asis o is O "The Gentiles 
Eliezer (first half of second century C.E) _taugl:t: 1 'The wicked 
have no share in the world to come for 1t 1s wnttei_ s' (Psalrns, 
shall return to the nether-world, Even all the nauon rtes (who 
9 :18). The words 'the wicked' refer to the wicked Is;e ~bi Joshua 
also have no share in the world to come). Whereupon, f nations" 
said to him, 'Had the verse ended with the words "all_ ~1\ e words 
I would have agreed with you, but since it continues wit t ~ crhteot!S 
"that forget God," obviously it means to say that there are n~orne' '' 
among the Gentiles who have a share in the world to 
(Tosefta Sanhedrin, Chapter 13, in the beginning)· . rnerelY 

Because God is just and therefore also punishes, and is not rd his 
me_rciful, Ju~aism does not conceive of man's _progre~s t~;:«pays 
ultimate destmy, whether that destiny be identified wirh inter· 
of the Messiah" or the "Olam Habah," as moving forward un 
ruptedly in a straight line. 

Sin and Evil . blY 
F • • d inev1ta rom time to time man loses his grip so to speak, an · one 

b • G d' • d ' s 1s nngs O s JU gment upon himself. Why that happen uch 
of the eternal mysteries, for surely God does not demand too; 11ce 
from man. Judaism constantly stresses the thought that abed 1; of 
to God does not require a superhuman effort. In the Gar :f the 
Eden all was permitted to man except the fruit "of the tree later 
knowledge of good and evil" (G • . ) Of the LaW . h l 

1 d enesis, 2 .17 . h1C revea e to Israel, Scripture say "F th" dment W £~,.. 
• . . s: or 1s comman . it ... 

command thee this day, it is not too hard for thee neither is 
8 ' Ethics of the Fathers Chapt P 

' er 4, aragraph 22. 
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off. It is not • h 37 
for us to h rn eaven, that thou shouldest say: 'Who shall go up 

ea Ven and bring • t d k 
We tnay do it?' N . . . I unto us, an ma e us to hear it, that 
'Who shall • e1ther is It beyond the sea, that thou shouldest say; 
us hear it t;o over the sea for us, and bring it unto us, and make 
in thy m;uthat w~ ?1ay do it?' But the word is very nigh unto thee, 
oniy, 30:n-r;/n rn thY heart, that thou mayest do it" (Deuteron-

. Judaism does . b 
sin. Ever h "Id n_ot attn Ute man's constant backsliding to original 
say in ou y c 1 Is born completely untainted. Every morning we 
d• r prayers· "O L d h 1 Th idst creat . T • . or , t e sou ou gavest me is pure. Thou 
Thou d e It. hou didst form it. Thou didst bestow it upon me. 

ost preser • • h" return 1·t . ve It wit rn me. Thou wilt take it from me and 
again t • d ' PUre. But he O me In ays to come." Adam was certainly created 

natives. Th Was endowed with the power to choose between alter­
other at power made him uniquely man, set him above all 

creatures d d h" th . . elohim ,, an ma e 1m, as e psalmist puts 1t "me-at me-
not be' only a little lower than the angels (Psalms, 8 :6). Man fails, 
the ancaul se he is born tainted, but because he is a little lower than 

ge s. 
I often h" k 

infinit t 1n -what may be a heretical thought-that God's 
God e dower has but one limitation. He cannot create another 
lated a;: only in God are free will, power, and knowledge so re­
not Gt d at ~he free choice always produces the good. Since man is 
knowi° d his freedom of choice is not determined by either adequate 
and the ge or adequate power to result always in the right choice 
ltlakin e g~od act. He therefore enjoys his freedom at the price of 

But g ~ 1stakes and committing faults. 
terru While man, not being God, cannot possibly progress unin­
SUst ptedJy toward his highest attainable goal, God in His mercy 

ains him • h" h. 1 • d • F "¼id 1n his efforts to ac 1eve 1s u ttmate estmy. or 
ah To h • ·d h " G d' • • rew d" va meruba m1m1 at 1apuranut - o s generosity rn 

this ar ~n~ far exceeds His severity in punishment. The Rabbis find 
ofte Principle clearly enunciated in the very passage which is so 
The° quoted to prove the severity and harshness of God's justice. 
'Whose~0,:11d commandment which describes God as a_ "jealous God," 

visits the iniquities of the fathers upon the children unto the 
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h G d ewards those third and fourth generations, also assures us t at O r h andth 
• d to the t ous that love Him and obey His comman ments un ld h s pro-

generation. The accumulation of the good in the_ wor . t llu God 
• • h'l •1 1 anthmetica Y· ceeds in geometnc ratio, w i e evi grows on y h od,o 

has so ordered the universe that it favors the nght and ~ ~g~" has 
Moreover, man who was created "in the im~ge O ~ tween 

been endowed with the capacity "to know the diff~rence \iy to 
good and evil." Man's intellectual capacity enables him _not O rnory, 

• f h' • b I • them m me be conscious o 1s experiences ut a so to retain . f these 
to classify them in different categories, and on the baSlS J g the 
remembered e~periences to ~raw_ co~rect conclusions rega~a 10 iness, 
actions most likely to result m his highest welfare and . ppdaily: 
It is this capacity that we have in mind when we pray thr;'e nder­
"Thou favorest man with knowledge, and teachest ~~rta s ;lessed 
standing. 0 grant us knowledge, understanding, and msigh,t. ental 
art Thou, 0 Lord, gracious Giver of knowledge." Man 5 ;1 nt of 
capacities, themselves a gift of God, never become indepen e Bis 
God. Their proper functioning is dependent continuously u~?n rn of 
favor. Hence whatever blessings come to us through the me iul be-

1 d • direct Y our menta en owments are blessings that are very 1 ·0 st 
d aga stowed upon us by God. Just as man is repeatedly warne 0ard 

the temptation to say, "my strength " so also must he be on. g •ght 
• h • ' d 1ns1 agamst t e temptation to say, "my wisdom, my reason an 

have themselves discovered this truth for me." h re· 
In addition, God in His goodness has through the 'fora the! 

vealed to man, directly and without the mediation of reason, o all 
truths which are indispensable to his welfare. These truths J1l 
could not have arrived at by the powers inherent in his mind, 

The Torah 
this 

What is the Torah? The best brief authoritative answer to e 
qu~stion is found in a Rabbinic com~ent on the Biblical passt!o 
which s~ates that God renewed with Isaac the Covenant fie ice, 
made with Abraham: "because Abraham hearkened unto My vo 

• Tosefta, Sota, Chapter 4 s I . 
• cc a so Sota ua, Sanhedrin 100b. 
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and kept My charg . M. . 
statutes, and T e,_ ztzvotaz-My commandments, Hukotai-My 

M· . orotaz-My laws." 
ttzvotaz (M 

those laws of th~ command1:1ents) is interpreted as referring to 
revealed at s· . Torah which, even had they not been directly 
laws again t lflhaft, reason would have enjoined upon us, such as the 

liuk _s t e t and murder. 
T otaz (My st t ) • . 

orah wh • h a utes ts rnterpreted as referring to laws in the 
dietary la tc cannot be adequately explained by reason, such as the 

T Ws. 
. orotai (M l . . 

divisions f ; aws) Is Interpreted as referring to the two main 
Thew ? e Torah, the written Torah and the oral Torah.10 

ble. The r1tt~n Torah is very easily identified. It is the Hebrew Bi­
living g ora_ Torah cannot so easily be identified because it is the 
th ' rowing tr d' • 0 • • 11 • i: b' . e oral 1 ~ . 1t10n. ngma y It was wr 1dden to commit 
definite] a~ to Wntrng. But it could not continue in that state in­
lllateria/· t the end of the second century, the vast amount of 
officially ac~~mulated in the oral tradition was for the first time 
not it w co 1fied and became known as the Mishna. Whether or 
debatabJ as actu~lly put into writing at the time is still one of the 
rized a e q~est1ons. But there can be no doubt that it was memo-
200 ), s s ~odified under the editorship of Judah the Prince ( c. 135-
intent O t at even if it were not committed to writing, it was to all 
the },,/ ~nd purposes equivalent to a written text.11 The study of 
Ionia ts na during the ensuing centuries in the schools of Baby-
in th/es~lted in the Talmud of Babylon, and study of the Mishna 
Was th s~ 001s of Palestine resulted in the Talmud of Jerusalem. It 
tive a e abylonian Talmud that was destined to become authorita-

ltlong Je 
But J . Ws. 

l'alll'lu/daisrn did not end its development with the Babylonian 
li:aster • The schools of Spain, Northern Africa, Germany, and 
cultu n Europe, the needs of new situations, the contacts with new 
in th res, all left their marks in the commentaries upon the Talmud, 

e new codes that were formulated, and in the new legal, theo-
10 

R.ashi 
ll Lieb ' ad loc. 

of t\rne/rlllan, Saul, Hellenism in /ewish Palestine, The Jewish Theological Seminary 
1ca, Ne 

w York, 1950, pp. 83-100. 
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• • • hat develope • . logical moralistic, and liturgical literature t with varying 
' • d d th h the ages . process which has contmue own roug . ·11 functioning 

degree; 0 £ vitality in different countries an~ eras, is ::w and within 
within Judaism. The oral Torah thus contmues to g 

limits to change. truths revealed 
While the tradition unequivocally declares the ·or to, the 

• h d supen in the Torah to be far more precious t an, an . h' between 
b h h • d h relations 1P y truths arrived at y t e uman mm ' t e . 1 as it rna 

reason and revelation in Judaism is not as unequivica aradoxical 
at first appear to be. It partakes somewhat of t e ~ stice and 
character which we noted in the relationship between l~irnes the 
mercy. At times the one seems to dominate, an~ :t ·rnpossible 
other. The two are constantly interpenetrating and it is i 
to draw a sharp line between them. d he written 

Thus in addition to the division between the oral_ an ht teachings 
Torah to which we shall have occasion to refer again, ~ e teo-orieS, 
of the Torah are divided by the Rabbis into two main c\ 0mari's 
Mitzvot Shebain Adam le-Chavero-teachings that conc~r -makotTl 
relations with his fellowman; and Mitzvot Shebain Adam a 
-teachings that concern man's relation to God.12 . l Jewish 

It is ordinarily assumed, both in Rabbinic and in medieval ws re­
thought, that the first of these two categories, namely, the arrived 
£erring to man's relations with his fellows could have been ~ !l o!l 

' . rnptlO at by man through the exercise of his reason. This assu h t the 
the part of those who like Saadia Gaon ( d. g42) believed t ~iriai, 
whole of both the written and the oral Torah was revealed a~alf o! 
I have always found strange, for it implies that in so far as. were, 
more of the Sinaitic revelations is concerned God was, as it otM 
b • • 1 ' h he c nngmg coa s to Newcastle. He was telling man w at JeVI' 
have found out for himself through his mental endowment_s. whY 
~sh medieval philosophers were rather hard put to it to explalll those 
it s~ould have been necessary for the Lord at Sinai to waste bled 
precious moments of self-revelation by commanding the assern wit­
multitude not to kill, or commit adultery, or steal, or bear false 

12 Mishna of Tractate Yorna Ch · p 172• 
' apter 8, Paragraph 9, Danby, op. czt., • 
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ness, as if He had not al d . . 
necessary t £ l rea Y eqmpped them with the mental powers 

To . o ormu ate these laws. 
h me It has always d h . urnan re . seeme t at our theologians were creditino-
. ason with m 1 • d b 
Impressed b h ~re t 1an It eserved, because they were overly 
Aristotle . Y t _e acluevements of philosophy in general and of 
to reason In barticular. They had surrendered altogether too much 
Illoral and w th ~n they assumed that by itself it could give us our 
dependent e ical values. All morality, it seems to me, is ultimately 
the life of ~P0 ? t~e- concept of the sacredness and inviolability of 
arrive at 1e 10d1vidual. That basic premise reason alone cannot 
h. or establish J • 1 • • f P Ilosoph . • t 1s a 11stoncal act that none of the ancient 

all huma ers ~rnved at the conviction that war-the quintessence of 
there any~ _evil-:--should and would eventually be abolished. Nor is 
doubt th mg m_ r_eason per se that could validate beyond reasonable 

Plato te _P~opos_1t10n that theft or adultery are intrinsically evil. 
ture of . ne_ valiantly in his Republic to establish logically the na-
• JUst1ce and th • • • • • • B interest" . en to prove 1ts supenonty over rn1ust1ce. ut 

Ben in~ as his effort is, few would call it successful. 
Prohibi~: It seems to me that Jewish tradition, in including such 
Ten C tons as those against killing, adultery, and stealing in the 
irnpli 01mandments revealed at Sinai, is essentially correct. For it 
that t~e t at ethical values are not the product of human re~son, 
lectuaJl Y are not deducible from observable facts nor from mtel­
onJy b Y. demonstrable first principles. Moral values are, and can 

e, in th • err essence, revealed. 

The Seven Noahide Laws 

re:re. Jewish tradition does not assume that God withheld the 
at .,.}tro_n of these fundamental moral laws until He spoke to Israel 

,v.1.t. Sin • M h" durin ai. an had not been left completely to 1s own resources 
after i the long period preceding Sinai. The Torah relates that 
en1• • oah and his family had left the Ark, God blessed them and 

010ed th • h d" • 11 speak em to obey a number of laws. Jew1s tra 1t10n usua y 
s of h 1 h"b'. f t em as being seven in number, name y: pro 1 1t1on o 
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(r) idolatry, (2) adultery, (3) murder, (4 t e t, _5 . 1a These 
blasphemy and the establishment of (7) courts of 3usuce. forrnu· 
seven laws' represent what was probably the first attempt/0 ble and 
late a code which might be regarded as universall~ app ica 
as including the basic components of a civilized society. to be called 

They are sufficient to enable those who observe them B t if the 
righteous, and to deserve a share in the world to co~e.h u us and 
observance of these laws is sufficient to make one n~ teo s there 
deserving of a share in the world to come, what nee ;aconcep· 
for the later Sinaitic revelation? This question involves t e 
tion oflsrael' s role in history. We shall return to it later· 

Reason and Revelation 
. d before, 

Let us, however, now return to the question we ra~se daisIJl· 
in regard to the relationship of reason and revelation in Ju of the 
If we assume that reason alone could have discovered many_ n ask 

• 1 d • • tificauo laws now me u ed 10 the Torah we may with some JUS n or 
h • th l • • h n reaso ' w at 1s e u t1mate sanction for these laws? Is 1t uma 

is it Divine revelation? d'itio!l 
• h ua In regard to the laws found in the Pentateuch, Jewis b ause 

• • d · ot ec 1s unammous an unequivocal. They are authoritative, n because 
they conform to the requirements of human reason but ca!l 
they are revealed. Hence even though in most instances reaso? all 
• "f h l d d • srn 10 1ust1 Y ~ e a:v, an even though great teachers of Ju at d large 
generattons did not hesitate to rationalize a given law, by an · 11:i.l 
h d • . h rauo d t ere was a ten ency to discourage preoccupation with t e ul 

basis of the Law. It was not that the Rabbis feared that reason W0
5ol1 

• l"d • Th rea mva 1 ate It. ey feared the use of reason even when ttlral 
would seem to support the Law. They were wary of the n~ t1ie!l 
tendency of man to say "If I a t b 'A' b use of '13, ,.,, • , m o o serve eca I aw 
1t stands to reason that if 'B' • l"d l far as ts not va 1 at east as concerned, I need not observe 'A,,, •s, 

Th • • 1 • t <!Jl 
e sp1ntua corruption of K" S 1 d . hi"s grea 

tng o omon, esp1te . ,al 
u Tose/ta Avodah Zarah d . he V111t1ef 

lewish Encyclopedia. ' en • See also the article "Noahide Laws" 1n T 1 
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.tn, Is attributed 6 I R 66. . . . 

The Rabb· Y t ~e a is to his ha vrng made this mistake. 
king S . is note that In the law governing the behavior of the 

' cnpture forb • d h • 
quire too h 1 s im to marry too many wives and to ac-
both the ~any orses. Contrary to its usual practice, Scripture in 

se instance t • 
Unto himself ,, s s ,;tes Its reasons: "He shall not multiply horses 
shall he i'. ltt h_e cause the people to return to Egypt." "Neither 
to idolatrm(~ip Y wives unto himself, that his heart turn not away" 
the reaso~s fo;uterono~y,_ 1_7 :16-17). Solomon, the Rabbis say, noting 
apply to h. the prohib1t10ns, was quite sure that they would not 
conseque im. He, therefore, proceeded to violate both laws. The 
that he ;ces _are well known. Scripture relates that the many wives 
While hi ~rrted caused him to introduce idolatry into Jerusalem, 
lllarriag s interest in horses led him back to Egypt ending in his 

e to an E • . d . . two count . gyptian princess an m an alliance between the 
The d tes (I Kings, 9 :r6, 28-29, II :r-II). 

reason e date between those who would seek to validate the law by 
telllpts ~: c tho_se who oppose or strongly discourage all such at­
dents in h ontu~u_ed down the ages. There are by now ample prece­
There . t e trad1t10n to justify either the one or the other attitude. 
the la is 6general agreement, however, that whether one observes 
lieves :V . ecause he can validate it by his reason or because he be­
of his It t r~vealed truth, is not nearly as important as the fact 
Rabbin ~ s~rving it. One of the most remarkable passages in all 
the st Ic literature is that in which the Rabbis attribute to God 
'rorah~~e~ent, "Would that they would leave Me but observe My 

re!:man experience has taught us that when one is armed with 
bright ~ly, . his chance of victory over his passions is none too 
obvj0 • or Is faith alone an adequate guide to life. It should be 
a Prous to every one that 1·ust as human life is not livable without 

Per • ' . Selves . mixture of justice and mercy, though the two are m them-
are n irreconcilable, so are we as human beings lost, if our lives 
llluch 0t Properly related to both faith and reason. Judaism is as 

.t\t es~t by this problem as are all great patterns of faith. 
24J no tune would a pious traditional Jew venture to question 

erusaJem T 
almud, Hagigah, Chapter 1, Paragraph 7, 
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h. to be contrary 

a law of the Pentateuch because it seemed to im h lication 
• d"ngt eapp d to reason. However, when a question arose regar 1 final an 

of any of its laws to a given situation, human reason w~s "ple was 
• • • d h" l this pnnc1 . determmat1ve. The circumstances un er w ic 1 . . ginauve 

established are related in one of the most dramatic and ima Rabbi 
• d" between passages in the Talmud. The matter m 1spute . l l"ttle mo· 

Eleazar and his colleagues was in itself of comparative Y 1 built in 
ment. It involved the laws of purity as they affected a stove But bis 
a given fashion. Rabbi Eleazar presented all his arguments. i· d · ''1£ 

. . . h n he sa • colleagues did not find them convmcmg. W ereupo ld that 
I am right, then let this carob tree testify to it." We ar~ td yards. 
the carob tree was uprooted and carried away some bun redoes not 

• ·d ''One But his opponents were not convinced. They sa1 : 
appeal to a carob tree in an argument." f water 

"If I am right," said Rabbi Eleazar, "then let this str:am O onents 
testify to it." The stream reversed its course, but hi~ ~PP argu· 

"d "Th • f f • onv1ncing £ sai , e action o a stream o water is not a c 1 use o 
ment." Rabbi Eleazar then called upon the walls of th~b~oJoshlla 
study to testify. The walls were about to fall, when Ra ./ cholars 
rebuked them with the words "What affair is it of yours 1 s t for 
d• ' £ espec . ispute a matter of law?" We are told that out O r Rabbi 
Rabbi Joshua the walls did not fall. But out of respect for_ ed jJl 
Eleazar they did not right themselves completely and remain 
their inclined position. to 

F_ina~ly ~abb~ Eleazar called upon a voice from. a;a;~ere' 
testlfy m hi~ behalf. The Voice responded that he was righ • "It [tlie 
upon Rabbi Joshua arose and quoted the Scriptural verse, heed 
Torah) is not in heaven (Deuteronomy, 30 :12). We pay no 
to heavenly voices." £ er 

Th~ Talmud then goes on to relate how some time there~itttJ, 
!abbi N~than when visited by the prophet Elijah asked ed co 

What did th~ Lord do at the time when the Rabbis refus .. ,rhe 
aLccedpt th~ltedstimony of the heavenly voice?" Elijah answered, ~1 

or smi e and said 'M h" me· 
h"ld h ' Y c 1ldren have prevailed over 

c i ren ave prevailed over me.' ,, 15 

26 Babylonian Talmud Baba M . 
• etz,a sgb, 



fudaism 145 

Unity and Diversity 
This ext d" T raor mary T 1 d" • he great R bb. a mu IC passage reqmres no elaboration. 

PUtations ah is throughout the centuries continued their dis-
' as ave aU • among all I great mterpreters of laws and traditions 

d peop es. Some h I d • • ent and f • h among t em appea e pnmanly to prece-
own opin" au ·L?thers were bolder in their dependence upon their 

ions iber I d • so that t d • a an conservative schools of thouo-ht abound 
o ay whe h . o ' course re d h . n one w o Is a stranger to this universe of dis-

. a s t e1r co fl. • • • h arrive at n 1ctmg opm1ons, e wonders how he can 
A. R b ~n~ conclusion. 

"'T a b1n1c horn ·1 • • he wo d f 1 Y on a verse m Ecclesiastes reflects this mood: 
(!it., plant rd s O the wise are as goads, and as nails we11 fastened 
given fror: 2 are those that are composed in co11ections; they are 
Pared to ne shepherd.' Why are the words of the Torah com­
the prop/ foad? To teach that just as the goad directs the cow into 
of the Tr urrow so that the world may have food, thus do the words 
• orah "d 1nto the th gui e their students away from the paths of death 
lllovab} ~a s of life. But lest you think that just as the goad is 
Words ef ;nd can be carried wherever one wishes) thus also the 
thetn / e Torah (can be made to mean whatever one wishes 
llails. Bo Illean) the verse says of them that they are (fixed) like 
it occu ~t you rnight think that just as a nail diminishes the space 

pies (i • f • h • h" h • • fi d) so do th .e., It arms a hole m t e area mto w 1c It 1s xe 
the v e Words of the Torah diminish without adding. Therefore 
Plant erse says of them that they are 'netuim'-planted. Just as a 
'Co,.,..pgrows and increases thus do the words of the Torah multiply • 

• ., osed • ' that st d _ 1n collections' (baaley asufot) refers to the scholars 
Sotne ; Y In groups. Some declare a thing impure, others pure. 
declare edare a thing forbidden, others declare it permissible. Some 
then a thing unfit others fit. If then one says, 'How can one 
"l, study T ' . • d h • -1.orah~ orah?' (Who can decide what IS an w at IS not 
l'he • ) The verse tells us that 'They are given from one shepherd.' 
behes~ne God has given all of them, one leader taught them at the 
8Poke a~£ the Lord of all creation, as it is written 'and the Lord 

I these words' (Exodus, 20 :r). Therefore set thine ear as 
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I • h the 

d cl• heart to weig a funnel and acquire thou an un erstan mg h declare 
d 1 h• • nd those w 0 words of those who ec are a t mg impure a . f hose who 

it pure of those who forbid and those who permit, 0 t 
' • fi "lG declare a thing unfit and those who declare it t._ h t one can 

The homily seems to end in mid-air as if to imp~y t da 5 of the 
then make up his own mind. In the early, form~uve ay personal 
tradition undoubtedly much more leeway was give~. to has 0 ar­
opinions. Unfortunately, the latitude for personal de:iswn esent a 
rowed with the passing of the centuries. But there is a~ pr for the 
great ferment both in the State of lsr~el an~ i_n Amer~:. '[here 
opening of new avenues of interpretat10n w1thm. the "ther of the 
have always been those who rejected the authority ei k f those 
oral Torah or of both Torahs. But even within the ra1: ·s O 'forah 
who accepted the authority of both the oral and the wntte_n 11 were 
the differences between liberal and conservative interpretauo 
many and sharp, as they are today. 

The Study of Torah, the Greatest of Mitzvahs . of 
• press1on However, I would be giving an altogether wrong 1111 arks 

the place of Torah in Judaism if I were to conclude rny rell1tha.!1 
' . f ore on the concept of Torah at this point for Torah 1s ar rn ll the 

L • 1 ' of a aw or ntua • Its study is declared to be the greatest hlls 
• th • dents . mztzvot, . e good deeds; and the joy it brings to its stu salt111st 

been described by every superlative available to speech. The p ddefl5 

declares that the Torah refreshes the soul bestows wisdorn, gla f the 
the heart, and enlightens the eyes.17 R;bbi Meir, a rnaster is/lf11P 
secon~ century, was wont to sa : "He who studies Torah rebY 
-for its own sak "th y . f rne the · 

• e, ~ 1 out hope of winning gam or a . . be 15 
-acqmres great ment The wh 1 ld • • cl ht d to h1t11, .,, 

• • o e wor 1s m e e f 111ll•· 
called fnend, beloved a lov f h All p lover O bC' k• d • 1 h ' er o t e - resent, a to m ; 1t c ot es him in k • fi him j 

• • mee ness and reverence, 1t ts . ;J.0° 
~o~e JUh~t, piou~, upright, faithful; it keeps him far frorn 5!0 ;J.fld 

nngs 1m to virtue He is m d 1.k £ .1. fountain, • a e 1 e a never- a1 mg 
10 Babylonian Talmud Hag· h b 
11 p I , 1ga 3 sa ms, 19:8-u The wh 1 • 

• 0 e of Psalm II9 is a paean to the Torah. 
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like a river th t fl . . . 
modest . a ows on wrth ever-sustamed vrgor; he becomes 

, patient and £ • • f • l cl • • • exalts h" orgivmg o msu ts; an 1t magnifies hrm and 
passiona~rn tbove all things." 18 Without an understanding of the 
roused . e ~ve and joy that the Torah, both written and oral, 
life is din ~ e hearts of its students and followers, all of Jewish 

A epnved of meanino-. 
gen • ~ 

literatur er~tion before the Christian era, Hillel summarized this vast 
whole fe . or ~he would-be proselyte who wanted to learn the 
• 0 1t whil d" is hateful e stan mg upon one foot, by saying, "That which 
Torah ll to you do not unto others. This is the whole of the 

, a the • nounced . rest ts commentary, go and learn it." 19 Akiba pro-
thyself,, 2~ts co:e to be the commandment, "Love thy neighbor as 
T orah:s while his younger contemporary, Ben Azzai, saw the 
generati message epitomized in the verse: "This is the book of the 

'll.T ons of man." 21 
~'lever be£ h 

such ex 1 . ore ad a whole people set its heart and hand with 
''Be ye ~ ~sive, passionate devotion to applying the commandment, 
to ever O Y, f~r I the Lord your God am holy" (Leviticus, 19:2), 
"to set y ~onceivable human act. Like the Psalmist, every Jew was 
tinies t t e Lord always before him" (Psalms, 16:8), and at all 

o act "f h deed . as 1 e were in the very presence of God so that every 
both 'Wrn_ight be permeated with divine sanctity. For the Torah, 
every Jltte~ and oral, was that body of instruction that would bring 
enabl ~w Into proper personal relationship to God and would 
dratn: :f e Whole people of Israel to fulfil its role in the unfolding 

hu.rnan history. 

Israel 

ce!e t~~n now to a consideration of "Israel," the third of the con­
be in l'W ich are indispensable to any "pattern of faith" that could 

C Uded d f h d • r Un er the designation of Judaism. I t e ynam1c qua 1ty 
:ia'.l'he . 
10 Ethics I h :ao Shabbat 1 ° t e Fathers, Chapter 6, Paragraph I. 

Teru I 3 a. 
a,. lb;/3 em Talmud, Nedarim, Chapter 7, Paragraph 4• 
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. dox of His being 

of Judaism's God-concept is imbedded rn the para . th paradolt 
• T h ept m e both just and merciful, and that of the ora -cone . of the con· 

of its being both reason and revelation, the dynami;7 l's being, 
cept of Israel may be said to reside in the paradox O . sra~oth "the 
as it were, both "prince" and "whipping boy," as belil'l, rd. J:-Iad 
beloved chosen" and "the suffering servant" of the th O other, it 
Israel conceived of itself as being merely the one 0 \ ef history, 
would have long since disappeared from the an,?~ s 0 . ht have 

d • • d f • 1£ 1 ' h. • boy it mig '' Ha 1t conceive o itse on y as ' w ippmg , ''prince, 
lost the desire to live. Had it conceived of itself only as a arentlY 
it might have lost hope and heart in th~ face of the :~ proph· 
endless unequal struggle. But through Gods messengers, " hipping 
ets, Israel learned to think of itself as both "prince" and wt" and 
boy," both the "beloved chosen" and the "suffering servan 'ect in 
in that paradox it could maintain both hope and self-resp 
the midst of unprecedented suffering and humiliation. opleS 

How did Israel become the "chosen" of the Lord? other lple bad 
h • d h . cl • usua Y w O viewe t emselves as the favontes of a eity d s the 

some myth in which the people or its ruler were describe ~ the 
1 ~w actua progeny of the god. Still others would see themse • h the 

f d • • b whic avore position ecause they inhabited the area over . s as 
d b 1• d untrie ' • go was e i~ve ~o rule. Gods had favorite cities, or co n trad1• 

":ell as favo~ite tribes or peoples. But nothing in the know d and 
tlon of Judaism even hints at such a relationship between <?~ 0£ it5 
Israel. Israel becomes a "cha l ,, b e of the merit 8)· sen peop e ecaus ·r 
ancestors, Abraham, Isaac, and Jacob (Deuteronomy, 4:37, 7· 

The Covenant People t 
all' The relationship b d cove!l J 

etween Israel and God is base on a wiiJlJ a covenant that is t d . d a re 
f h • h en ere into between them and Go as A btll' 
or t e ng teous and lf . . tor r>-

ham "A d • se -sacnficial action of their ances d A bt:I' 
• n it came t d • e .P 

ham " Wh b O pass after these things that Go tn b. 0 wJl 
• • • en A r h •fi is . son the L d .d a am proved his readiness to sacn ce this, , or sai "I done 

since you have nor'w·thwear by Myself since you have will iJI' 
1 held your son, your only son, that I 
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eed bless you I "ll • d 

the stars • h' WI 1Il eed make your descendants as numerous as 
descenda 1~ t ~ sky and the sand on the seashore. . . . And in your 
you hav n ~ s all all the nations of the earth be blessed, because 

To fo~ 0 ey~? My word" (Genesis, 22:1-18). 

to note how ~ is co~enant concept down the corridors of history, 
serve h 0 ~ It steadily broadens and deepens in meaning, to ob-
• ow It decid h d • f 1n itself . . es t e estrny o the people who live by it, is 
of expe . spmtually and intellectually among the most fascinating 

nences Ob • 1 of the .rn d • . . vious y we cannot do more than glimpse some 
by inqui· ~st ecisive turning points in this long history. Let us start 

nngwho b • l . There was to e me uded under the terms of this covenant. 
Was Und can be little doubt that in the beginning the covenant 
.A.braha.rner~tood to refer exclusively to the physical descendants of 
~Ver, not' saac, and Jacob. The sense of blood kin~hip was, how­
Its high equ~lly strong in all periods of Jewish history. It reached 
B.C.E e~t pitch apparently in the middle of the fifth century 
slllaU •1 w ~n Ezra, the scribe, arrived in Jerusalem and found the 
PhysicatWish community on the verge of extinction because of 
the Ve and religious assimilation (Ezra, Chapters 9-ro). But 
of the ry .tnan who laid the greatest stress upon the racial purity 
of Wh group also laid the foundation for the ultimate subordination 

at he h th 0 ther • d" . appeared to prize so highly. For e, more an any 
tingu· 1h°. ividual, was responsible for making the Torah the dis-

0 mg "bl the itn 1 .tnark of the people of Israel and thus made poss1 e 
''Neith p e.rnentation of the principle announced by Deutero-Isaiah. 
saying :e;tt the alien, that hath joined himself t~ the Lo;d, s~eak, 
let th e Lord will surely separate me from His people ; Neither 
lord e eunuch say: 'Behold I am a dry tree!' For thus saith the 
th conce • ' h d h e th· rning the eunuchs that keep My Sabbat s, an c oose 
theni in?s that please Me and hold fast by My covenant: Even unto 

Will I • ' II t and"" give in My house and within My wa s a monumen 
·••e.rn • 1 I • th everla t· ona, better than sons and daughters; I wil give em an 

• S1n h J" h Join th g .tne.rnorial, that shall not be cut off. Als~ t e a iens, t at 
the eniselves to th L d to minister unto H1m and to love 

na.rne e or ' k th 
the Sabb of the Lord to be His servants, every one that eepe 

ath fro.rn profaning it, and holdeth fast by My Covenant, 
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• d ake t em even them will I bring to My holy mountain an _m rifices shall 
ful in My house of Prayer; their offerings and the; l~a~ called a 
be acceptable upon Mine altar, for. My house s a e 
house of prayer for all peoples" (Isaiah, 56 :3-7) • f d from a 

Thus through the Torah the covenant was trans .0;:ne vants of 
covenant with an ethnic group into a covenant w1~ ser spiritual 
the Lord. Israel was transformed from a racial group mdto a_d "'fhY 

b• ha sa1 , fellowship. Because Ruth, the Moa 1te woman, h of being 
God shall be my God" (Ruth, I :16), she became wort. Y tely the 

• d h uluma the ancestress of David (Ruth, 4:22) an ence 
ancestress of the Messiah. £ h group 

• • t e The two strains that underlie the compos1t1on ° t corn· 
called Israel, the ethnic and the spiritual, have not as yehe con· 
pletely made peace with each other. In particular inStanc;s t selyteS 
flict between them is sharp and tragic. But the number ~ t-~:uished, 
has been so great and many among them have been so ~is ~eUowshiP 
that none can any longer maintain that Israel is a racial 

only. . t'an era 
For various historical reasons Judaism during the Chris 11.gioll• 

l • • re 1 has not been and is not today an actively prose yuzmg Rabbis 
It has never sought to make conversion to itself easy. The t all 

• 'fi • • . conver give spec1 c mstruct1on to point out to a prospective . . the 
the difficulties and disadvantages that membership wirhin rose• 
Jewish fellowship entails. The attitude of Judaism toward P nd 
1 • h f b' . 1 • hness a yusm as o ten su iected Jews to accusat10ns of c anms rive 
parochialism. Unquestionably the circumstances which made ac 0£ 
proselytism impossible for Judaism also at times created a fraJJ1~e!l 
mind which could well be designated as clannish. Now and t se· 
voices are raised within the Jewish fold urging positive pro d 
1 • • • • B nsore 
ytizmg activity. ut no responsible group or individual has spo !' 

h • d • • • :r-Jeve sue orgamze activity 1n more than eighteen hundred years. !l 
h 1 • • h er a t e ess, 1t 1s true t at the Israel of the Covenant is no long 

ethnic group, either in fact or in theory. we 
The ment of the Patriarchs which made them worthy of d 

covenant and made of th • d l bestoWe 
e1r escendants a chosen peop e, 
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precious privileges upon them. To be chosen by God as Abraham 
~as chosen-"to the end that he may command his children and 
his household after him, that they may keep the way of the Lor~, 
to do righteousness and justice" (Genesis, 18 :19)-is indeed a privi­
lege. To be chosen as the medium through whom God revealed 
the Torah to mankind, is to be privileged indeed. 

But unfortunately not all the descendants of Abraham considered 
~ese to be the privileges they desired for themselves as the chosen 
0 the Lord. They thought of privileges far more tangible and 
mundane. Not many pray to be "on God's side." Most of us, I 
~~-ffraid, pray with the hope that God may be on our side. And 
re 1 ~- there have always been Jews who feared lest God would 
tap~ . iate His covenant with them for their failure to fulfil their 
wiu in th~ Wor~d, there also always were others who of their own 
this repudiated lt. They did not want to be "God's witnesses" upon 
of earth, nor to be charged with a responsibility greater than that 
nes:ny odt?er people "to keep the way of the Lord, to do righteous-

. an JUst1ce." 
Since th d 

Victi f e ays of the prophet Ezekiel it has been the firm con-
lsrae~~ ~ Ju~aism that not only will God keep His covenant with 
or ev' e will not permit Israel to repudiate it. Individual Jews 
daine~nlr~ups of them may successfully reject their divinely or­
than t eSt1ny • The people as a whole never can or will. More 
&enera;enty-five hundred years ago, Ezekiel told the recalcitrant 
into yo~on ~at was exiled to Babylonia, "And that which cometh 
nations r rnihnd shall not be at all; in that ye say 'we will be as the 
, A ' as t e f ·1· f h d ' <1.s I li , . am1 1es o t e countries, to serve wood an stone. 
With anve, saith the Lord God, 'surely with a mighty hand and 
k.ing 0 ., outstretched arm and with wrath poured out, will I be 
th •er you' " (E . e sour f zek1el, 20 :32-33). The covenant thus becomes 

ce o b h 
Paralleled ff ~t eternal, unwavering hope, and of untold, un-
frorn its susffu ~ring. Israel cannot look to extinction as an escape 

enng. 
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The Servant of the Lord d 
a e-d lete sel ess Nor can even obedience to God's law an comp . of the 

d The concept10n th votion redeem Israel from martyr om. ed in e 
suffering "eved hashem"-servant of the Lord-as port~ay of Israel 
matchless fifty-third chapter of Isaiah, and the concep_;10~at infects 
as the "heart" among the nations suffering for the ev~ t l vi in his 
any segment of mankind, as formulated by Yehuda f a ~e chosen 
philosophic work The Kuzari, raised the concept O t chosen· 
people to the highest level of spiritual insight. To Am~s, (Arnos, 
ness made punishment for transgression all the more _certar uffering 
3 :2). To Isaiah, it came to mean that the highest pomt 0h \nissioll• 
comes precisely at the point of the noblest fulfilment. of tf ~od. 1h_e 
One suffers most when he is most obedient to the will O se unol 
suffering of Israel, the true "servant of God," will not. cetringing 
Israel fulfils its historic role of being the prime mover in 
all of mankind to the service of the Lord. ken the 

The great physical tragedies that have repeatedly ove~ta of the 
Jewish people have frequently resulted in an intensificationd to re· 

• • " an desire on the part of many "to be like all the nations l £rofll 
d• th • 1 h' • furt 1er pu iate e specia covenant with God. Not mg is . has kept 

the truth than the oft-repeated opinion that persecutwn have 
Israel alive. Every wave of persecution including the on_e we f the 

• d • d ' • uon ° w1tnesse m our ay, is followed by a wave of reiec !lot 
t d th d• • . . manner covenan an e tra 1tion But m some mysterious ,,e1er 

11 h • d stro,,z, d a are overw elmed by the tragedy and many are ma e c0 
• th • d • • ' 'fheY v m eir etermmat1on to remain within the covenant. re· 
h a d • • • ly theY ope n reassurance m it. Consciously or subconsc10us f rrer 
call that in Egypt, when their forefathers were on the verge O d ~eir 
annih~lation under the yoke of Egyptian bondage, "God hear Jsaac, 
moanmg ~~d God remembered His covenant with Abraha~;W'hell 
and Jaco~ (Exodus, 2:24_25). They recall God's promise: I \Vill 
they are m the land of their enemies I will not spurn thern, 1. MY 
not abhor them so a t d ' . d breai--

• ' s o estroy them entirely an so •11 fat 
covenant with them. for I h L d th . G d But I Wl t.t th • , am t e or e1r o . e1p eir sakes rememb th . h I brol.li, 

er e covenant of their ancestors, w orn 
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out of the 1 d f . . 
be th . G an ° Egypt m the sight of the nations, that I might 

e1r od • I am tl L d" (L •• Th . • 1e or ev1t1cus, 26:44-45). 
able ;0 nu:aculo~s manner in which the Jewish people has been 
day- f arise agam and again out of its ruins, is climaxed in our 
.tne.rnb: ter the l_oss of the most vigorous and devoted third of its 
the est r~l' ~nd m the face of well-nigh universal opposition-by 
.tnent ~ is ment of an independent Jewish state. This achieve­
faith tf ves renewed courage to the believer and strengthens his 
so.me h ~t I~rael is not merely an ethnic group, a racial entity, or 
God d1st~ncally conditioned society, but is indeed a servant of 

- est10 d • also to 1' e , it may be, to much more suffering, but destined 
God's K'ive so that it may play its appointed role in establishing 

ingdom upon this earth. 

Bibliography 

A.gut J., Modern Philosophies of Judaism, Behrman's Jewish Book 
l3 ouse Ne y: k 

aeck L , w or ' r94r. 
Fink 1' ~o, The Essence of Judaism, Macmillan, London, 1936. 

e stein L ..,. • • Ad • N y ' ·• .1. he Bn'ef s and Practices of Judaism, Devm- air, ew 
t>- ork, r94r. 
~~~ .. 

f n, Max, The Rabbinic Mind, The Jewish Theological Semmary 
0 .Ame· 

l<ohier I{ rica,_ New York, 1952. 
Levinthal ·, Jewish Theology, Macmillan, New York, 1918. 
~oor , Israel, Judaism, Funk & Wagnalls Company, New York, 1935. 

b;i;· F., Judaism, three volumes, Harvard University Press, Cam­
Schech ge, r927. 

r ter, S., A.spects of Rabbinic Theology, Macmillan, New York, 
S'} 9Io. 

l Ver .A D k 
' • .1:1.., Where Judaism Differed, Macmillan, New Yor ' r957. 





V 

NATURALISTIC HUMANISM 

BY 

JOHN HERMAN RANDALL, JR. 

F. /. E. Woodbridge Professor of Philosophy, 
Columbia University 

I 
.A.t the out I 

a111 her . se_t owe the reader an explanation. I am afraid that I 
series e in this galley under false pretenses. My colleagues in this 
living ~a~ hall ~laim to "represent" something-a great tradition, a 
nized "ait With a discoverable "pattern of belief," with a recog­
anythin system of thought." But I cannot myself claim to represent 
Iny coUg-except, I hope, the Truth, which I see in my way, while 

Dr J e~gues, I gather, see it in God's. 
Pose ·th O ~son has said that I at least represent a position. I sup­
late be atlis true, though I hope it is not a fixed point. I have of 
• en ear • 

hnue to I ning a great deal about religion, and I trust I can con-
hu""'an· earn. This position Dr Johnson wants to call "naturalistic •• , ism" M • 
0ther f • any thoughtful men are today called by one or the 

0 thos ·11· apply both e two terms. A rather smaller number are w1 _mg to 
sense l . to themselves. This latter group I fear I cannot m any 

c aim t " d Id r. • • Very d".ffi O represent." I am not sure anybo y cou , ior 1t 1s 
in co 1 cult to find out what beliefs "naturalistic humanists" possess 
s~are;~on. Som_e ten years ago I tried to discover what ideas are 
r1b1e ·ob Y all philosophical "naturalists," and I found that a ter• 

J • Recently I have been making inquiries as to what tenets 
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15 cl I must confess I have ligious "humanists" may agree upon, an 
re • d . like been making very little hea way. elf to dis 

For this reason-among others-I have c?me,,mi~ey are sadly 
both terms, especial~y the secon_d~"hu~amsm. ood students ?f 
vague and lacking m that prec1S1on which all f nsolation 1? 
philosophy are today bidden to cherish. My on Y 6~

0 uous a post· 
being called upon to speak in some sense for so am ig a multitude 
tion is this. If "naturalism" and "humanism" both_ covert sinners--~ 
of sins-and a considerable diversity of very differ~~hristianity, 
am sometimes led to suspect that so do such terms as "R man Cath· 
or "Judaism," or "Liberal Protestantism," or even ° . 
1• • ,, post· o ic1sm. . . " . . ,, cl if that 
In any event, 1£ I have a religious pos1t1on, a~ ains uue 

• " 1t rem l tion may be said to be "naturalistic humanism, 1 nd centrad 
that in trying to reflect on the many very fundamen~ a ature a~ 
themes we have all been asked to consider he~e-t ; :urnan h1~· 

destiny of man, the concept of God, the meamng O from th15 

tory, and the rest-I do not think I ever myself start 0~~ VI wh~t 
"position." I doubt whether I have ever asked myself, 0 ?': 'J'hlS 
would a naturalistic humanist think about ~is probl:ri implicit, 
means, I suppose, that my controlling assumptions are f b thell1• 
But I hope it means also that I try never to limit mysel y s seek· 
that I try to use them for what they are worth, and am alw~:sbould 
ing to enlarge them. In the light of this situation, however, .1ffi ult to 
be clear why the pattern of my remarks here is very dih c tenets 
fit in exactly with the pattern of what those representing t e 
of definite religious groups can state. £ guilt 

One ~rt~er preliminary may be helpful. In these days: keeps, 
?Y association,_ when a man is judged by the company_ h s }Jte! 
1t would be wise to make clear my own religious affiliation · W'J.S 

• • £ ther gr?~mg up 111 a liberal Baptist church of which my . a heoloS"Y 
mmi?er-he had reacted strongly against the Calvinistic ~ frottl 
of his m?ther, who had married a Unitarian to rescue h1£ rJ'eW 
error-with my father I joined the Community Church o sellt 
York, and remained a b f I at pre 1 ! 

mem er or some years. am . J\O e 
[ 1957] a member of the Society for Ethical Culture-Feb~ 
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157 taught me all th . 

rediscove I ere is to know about sin long before its recent 
Peacham r\r am a supporter of the Congregational Church of 
an origi~ I :;mont, and of the Wider Quaker Fellowship. I was 
which I ; 1 :ery re_I~c_tant signer of the Humanist Manifesto, 
should sa ave smce cnt1c1zed in print. My theological position, I 
for Colu \ ~fter conducting a number of joint seminars with him 
of Paul ;.1t tnd Union Seminary students, is quite close to that 
Roinanf . 1 ic 1• I cannot claim to have his rooting in German 
the 'K.ie;kcism, to be sure, and I should of course like to subtract 
d egaardian t • f h. h h f . th on't so d s ram rom 1s t oug t. I am a raid at we 
has poin~~ too much alike, though. As Theodore M. Greene 
a!J inen. e out, I seem to be, like the Apostle Paul, all things to 

This lll I • r . 
I ain a ~-ti~ Ictty and diversity of affiliations is on principle. For 
Stitutiona~e tgious pluralist. Metaphysical, philosophical, social, in­
convictio an~ cultural pluralism is one of my strongest inteliectuaI 
as inan ~~- I Judge that a man ought to be a practicing member of 
for. ¼i ifferent religious institutions as he can possibly find time 
And th own heritage of Christianity I have found far too narrow. 
or so- e £exclusive claims of such relio-ions as Roman Catholicism, 

.,,e orzn f l:> th 
llncong . s O Judaism are just what I find about em most 
,,_. en1al I th' ' f I 1· • vvJsdozn h • n is respect Hinduism seems ar c oser to re 1g10us 

'I'his t1.a? have been most of the Western religions. r re 1g d • • ive Vis• tous pluralism can be stated briefly. Men nee imagma-
t tons h 1· . 
raditions h sue as the prophets and the poets in the great re igi~us 

What these ~v_e provided. It is to be hoped that men ~an realize 
e:i.:Perien VtSJons are and understand how they can clarify human 
"' ce d ' .. Th ·"ore Visi ' an hence not be bound by any exclusive v1S1on. . _e 
t~ be ho ons of God men can behold, the better. Abov;, a!l, ,!t .1s 
Vision. GPed that men will not be tempted to have faith 1:1 
e"' h 0 d is • d k but to put 1t • .,p atic I somethmg to be seen an ·nown, , . . 
Such ''£ ~hiy, God is the last thino- in the world to hav: fai th m11• 0th ait " i , . . t:> d h exclus10n of a ers, is . n one s own v1s10n of Go , to t e . . 
the s , It see""s I h f all the fanat1c1sms, of all b 0-cau ... C ear, t e source O f 
e c ed "crizn f 1· . ,, h' h we now know, alas. can 

Oll)_Ill • es o re 1g10n -w 1c . . 'd 1 
ltted as e ·1 . h f me social v1s10n or I ea as1 y rn t e name o so 
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. faith, 

as in the name of God. It is not "God," but the exclusive 

that is the root of all religious evil. . f its tradi-
1• • • • f 1· • t day-either o l Any intel 1gent cnt1c1sm o re ig10n o . l d secu ar 

d f I • cl socia an tional techniques an arts, or o t 1eir mo ern f 1e•s own 
forms-would recognize that faith in the adc~uacy t 0 ~ng their 
vision and ideals is the chief obstacle to their per or?1hout such 

• cl r 'on wit very ~ecess~ry funct_i~n, and would _de?1an a re.,1gi_ 1,, I rnean here 
faith 111 ones own vis10n of God or 111 ideals. By faitl lin<r out 

• 1· • I m not ru o an exclusive re iance upon, or confidence 111; a faith is a 
devotion to, or commitment to. For as we all knowl distill'' 
complex matter, and other problems would make fort 1er visions 
tions necessary. Such "faith" and reliance belong not t~ instrU· 
-of God, of ends, of ideals-but to human methods an sidered 

1• • hin <YS con e menta 1t1es-to means rather than to ends, or to t O l g abo" 
h d • • Th y be on as means, met o s, and ways of dorng thmgs. e 11. nee to 

h h• , • te ige ' all to t e c ief means known to man-to man s in . d rn Jllan 
human knowledge or "science," and to what human wis 0 

has achieved. ossiblY 
Men sorely need visions of God-as many as they can_ P rna11's 

~har~. But t~e!~ ~aith they should place in man himself-:: with a 
mfimte possibilities. This faith should of course be coupl , apac· 

1• • • • f ans c rea istlc recognition of man's finite limitations-o m h }las 
• • f " • " f • cl horn e itles or sm, or fallmg short of the glory of Go , w 1· jotl5 

T h• h ere 1g seen. 0 put t 15 emphatically and paradoxically: t e tru r as 
d • 1 • neve d -an categonca -imperative would run: "Treat man . ,, all 

an end merel(-that is the religious heresy of "perfectionis~;ly bY 
the_ metaph~sical error of "fixed ends," castigated respecUV suallY 
~e111hold_ Niebuhr and John Dewey, who as naturalists are ~lwaYs 
m essential accord-"Treat m d erely but l .,e 

1 an never as an en m ' b t 1a' as a means a so " In th . . f G d U )e 
• • : . 0 er words, have v1s1ons o O '. 5ab 

faith 111 human mtelhgence and h the ind1spen uman nature, as means to every human goal . . P 
Th' • ~ 
d _is tc~t!.trast has been dwelt upon, this double emphasis on ].{e t1P 

:n 111 e_ 1?ence, to bring out the two strains that go to rna itil' 
naturalistic humanism." Th . . th l'gioU5 ·s 

Plication of " t 1. , e visions of God are e re ~ .,.,an 1 
na ura ism '. th f • h . . 1 . d in i•• , e ait m mte hgence an 
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the "humanism" of the position. To put it this way suggests at 
the outset that any adequate naturalism must find a natural place 
for what in the past men have called "the supernatural"-what might 
better be called, as my colleague Herbert V.l. Schneider has ex­
pressed it, "the superhuman" that in the world which man finds 
lies beyond man himself wi1ich both inspires man and condemns 
his inadequacies. And likewise, any adequate humanism must have 
~ place for what if not, alas! "the inhuman," is at least "the in-
urnane"-the evil that men do. 
O~ the two components of "naturalistic humanism," the "hu-

manism" is • 1· . . f l b a certam re igious temper, a certam set o va ues to e 
:onsecrat~d and clarified by the techniques of religion, involving 
0; appraisal of, and an attitude toward, the nature and possibilities 
W man and his essential needs-what he requires to be saved. In 
niistern religions it has involved also an attitude toward the sig-

cance of hu h' I cl' • h' h • • has b man 1story. n our tra 1t1on t 1s umamstlc temper 
is fa e~t normally expressed in religious form: in Christianity it 
to c:1 ;r as "Christian humanism." Thus it is the fashion today 
bu- . homas Aquinas, with some appropriateness, a "Christian 

... an1st " Th . . 
begin . • ere have also been, of course, especially smce the 
of thi'ning of the modern period, many secular forms of expression 

stem d In O per an set of values. 
Posed ~r Western tradition this temper of humanism has been op­
called b O another religious temper-a temper of humility, often 
Gilson Y hth0se who do not share it a temper of pessimism. Etienne 
relig1•0 ' t e great medievalist, indeed views the history of Western 

n as k' d and the a 1n of alternation between the temper of humanism 
a fondn temper of humility. This is far too simple-M. Gilson has 
theless ess for these pendulum interpretations-but his view is never­
of cou suggestive. This temper of humility or pessimism can also . rse re • 
is lieide e ceive secular expression; an outstanding instance today 

In th gg r. 
llot at ellsense of sharing to the full the humanistic temper, I am 
\1alues : SUre whether I am myself a "humanist" or not. These 
Pression ~e certainly fundamental and essential, though their ex-

in the past has always been historically and intellectually, 
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"hu-

1• • d nd all past to say nothing of religiously, far too imite , a . nee 'fhe 
1 • d f resent expene • f manisms" seem clear y ma equate or our P . anent o 

• • h b "d essential comp humanistic values, 1t m1g t e sa1 , are an . alues as 
d • different Ve any acceptable position to ay. But so are qmte . s these co!ll· 

well. The fact that our contemporary world chsp_laytment has as 
peting values, that on the whole no adequate adius b recently 
yet been made between them, that indeed there has e?n. values 
a tendency to react rather violently against the humanhisucalues of 

• ft ev l toward what seems to be an emotional expresswn ° cultura 
the temper of humility-this is all notoriously a part of_ our and the 
crisis today. But before pursuing the values of humanism, d of his 
questions bound up with them as to the nature of man anh other 
relations to his fellows, it will be well to examine firSt t :ovides 
strain in "naturalistic humanism," the "naturalism" that P set, 

. 1· • lues are the intellectual framework within which re 1g10us va 

11 . 
a certain In contrast to "humanism," which is here taken to be . quite 

religious temper and set of values, "naturalism" is someth~np;l posi­
different. It is a philosophy-strictly speaking a metaphysica . nee 
• • f ' pefle» tJ.on. It 1s ocused on the status of man and of all human ex afl, 

• h • I b" h to rn m t e universe. t recognizes that the world a-ave irt 1. •ocf 
b • b" o f her 1v1 r:, a emg su Ject to the conditions and limitations O ot · ue, 

beings, yet capable of acting in ways that are distinctive and uniq of 
Th h d• • • sponse ese ways-t at 1st1nct1ve human experience-are a re 1 · ch 
h f h• b • Id • w 11 t e powers O t is emg, man, to the powers of the wor in · ofl 

he finds himself. Hence human experience is equally a reve~~rld 
of the powers of man, and a revelation of the powers of the 
he discovers himself in. he 

I • • h n t 
n givmg uman experience such a "natural" status, we ope es 

way to al~ ~he illumi?ation that can come from exploring its c::1.U~e 
and conditions and its relations to the rest of the world. Bu: ce 
also open the way to all the 1 ·11um· . h" h h n expenefl 

• mation w 1c uma to 
can bnng to the nature of the Id • h" h • t kes place, . wor m w 1c 1t a ,, 1t what that world contains to th d" ff "d" ension5 , e many 1 erent 1m 
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1urninate :an. The world and human experience mutually il-
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the .tneth e~c / ther-o~r knowledge of both is of one piece. Hence 
hurnan exo ~ nat~rahsm, since it is a way of understanding all 
a way of uP~nence, Is a way of understanding religion, and equally, 

sing ma , 1· • sense to d n s re 1g10us experience, in a concrete and evident 
Na;ur 1~

0 erstand the nature of the universe. 
a ism th • . 

Peals to th ' at is, Is a way of understanding, and hence it ap-
helongs t o~e whose interests are intellectual and philosophical. It 
?o not t ~ t e department of understatement to say that such men 
Include O ay form the majority. But they are important, for they 
alienated ltlany of the reflective and sensitive who are at present 
agents 1- unnecessarily from relio-ion and who mi00-ht be effective h nca. o' 
ow Wid rrying it forward and in criticizing it. We all know 

Young pe~P[ead such ~lienation is today. I might say that in those 
--I have £ P e I come m contact with myself-university students 
to Unders ound no recent evidence of any lessening of the failure 

1\U the tan1? _and sympathize with the enterprise of religion . 
.111 re 1g • • • en, in i ions m America need the assistance of such sensitive 
that th nt~llectual and moral leadership and criticism. This means 
th ere Is d 11 e World nee ed a way of understanding religion, as we as 
see how • ' that will permit them to o-rasp its significance, and to 
a It fits in • h O • • • Of urse Way f Wit men's other fundamental activities. co , 
anYthin;. ~ nderstanding-a philosophy-won't "convert" ~hem to 
ll1ust be nly experience can do that. As theology puts it, grace 
Sta 1 Preven • d' ve ob-c es, b tent. But a way of understan mg can remo 
of 1. ' a ove all • . h h ·oyment re tgi0 , 1t can show the reflective ow t e enJ . 
the Us exp • . . • 11 l intecrnty Y .Priz enence need not conflict with the mte ectua i:, 

'fh e. 
I ls SU Ii " 

h ggest h • d f " tura sm ,, s ouJd b s t at naturalism-at least the km O na b . 
su e w·11· . . d ·n com ating 

Pernat 1 mg to represent-is not mtereste 1 d' 
!la.tu Uralism" b d' ·r in fin mg a " raJ pl , ut rather in understan mg 1 - ex 
t-erj ace fo " h . • se that men -
,, ence I r t e supernatural" m the univer th lled 
su • som • ·f e so-ca 

i,,. Pernatur 1. etimes think we might get on better 111 wise as 
wtr. J h a Ists'' Id • 'f h were a as th o nso . Wou reciprocate, 1 t ey 1. . us values 
~ nm· • lyu~ 

e lllen ch' trymg to understand the genuine 11 l 1'ntegrity 
eri h h . b • te ectua • s W o set such high store Y Ill 
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12 h e~ 

• d b those w O ar For both groups the real problem is pose y . terest in the 
1• • • d d ho have no m n different to what re 1g10n is an oes, w ld . vhich me 

• • • f h wor m ' · religious dimens10n of experience or o t_ ~ blind. But thelf 
enjoy that experience-tho~e who are r~hgwusly off from so much 
indifference is not only a blindness, shuttmg them 

5 
It used 

that could enrich their lives. It is also highly dangerou • religion, 
• 1 'thout any . 1 to be said that men could easily get a ong Wl . f any 1nte -

That rather complacent attitude is now impossible. 0\ ar that a 
ligent man to take. Recent experience has made i~ c :e farnili~r 
society can hardly exist with a religious vacuu~- I ; easons it 
traditional religion breaks down, as for complicate r rely con-

• • ·11 not me s has done m various lands across the seas, men wi f l ernselve 
tinue to live without any religion. They will create or t i

1
ey have 

a new one. And it will be much worse than the one t li<Tion---
• · d to re O I abandoned, with all the worst faults ever impute l w rnora 

fanaticism, intolerance, dogmatism, persecution, and a 0 

ideal. sarY for 
Religion, we have learned, is necessary. It is not n~ces without 

every individual-multitudes have always managed to live h 
O 

theY 
it. The indifferent are probably no more numerous today t ~eir e1'' 

were when the pressure for social conformity concealed t t 00w 
istence. If there be a real change, it is that the indiffere~ocietY· 
include so many of the best and most sensitive members of our_ lly ill' 

B 1• • • socta ut re igion is necessary for a society. It performs a cafl' 
d• bl f • • • f hat we . ispensa e unct10n. Smee it seems clear there ore, t 'bilttY 
not escape having religions in our society' it is the responfst hat' 
f f • 11· ' h' o w o men° mte igence and moral sensitivity-to say not mg ba"e 

1• • • • h h we d ever re igious msig t they may possess-to see to it t at ,,0 h b 1• • derst" t e est re igion possible, and not one less good-to un befll 
a~d interpret the ones we have inherited, and if possible to ~ake ~ettef 
stlll better. Judged by any standard, a traditional religion is far 9.st• 
tha? ~ wholly new one that has broken continuity with the !aY5 
This is not to rule out reform t' 1. . tori·ously al . ~ 

• a ions-a re ig10n no erio• 
stands m need of reforming B t d' · 1 1· ·on is sup i. 

b • u a tra it10na re 1gi otlgl' to a new one ecause it • h h . . .. · thr J 
• • h '£ is t e eir to centuries of criticism .,eo the msig ts o a long r f h prt1v 

ine O prophets and teachers, who ave 
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awa • 

y Its early excesses h · l 
and sign 'fi • ' ave ennc 1ed and deepened its sensitivity 

I cance and h . d . . 
to the spirit 1' ave agarn an agarn recalled 1t from the letter 

Tb· .. ~a ways an unendino- task. 
. is cnt1c1sm h b o 
Intellectual. The as een of two ~uite different kinds, moral and 
concept of G d two can _be well illustrated in the history of the 

Whate 0
1 'so central 111 the Western relio-ious tradition. 

h ver e se tl • d o 
as ernbod' d 1e 1 ea of God has meant in the religious life, it 

has stood :C and enshrined the highest moral ideals of men. It 
conceive. T~: ~ 5Ystei:i of values, the best good that men could 
achieverne f ong history of the idea of God has been a slow 
beginning n~ 0 ~ro_wth in moral sensitivity and insight, from its 
Prophets s ; primitive religion, through the insights of the great 
of our O an . the revelations of the saints, down to the prophets 
Progress 7n. in~ustrial age. There has been in our time a genuine 
111oral de n in_sight and revelation, if scarcely in achievement. This 
conceivede~ning and enrichment of the way in which men have 
Who ha b od has been due to a succession of religious geniuses 
through v\ rought to a focus the moral experience of their people 
Vealed th t e le?s of their own vision and receptivity, and thus re-

1-fost ~ Possibility of a higher good. 
111anists''o th0se who would today call themselves religious "hu­
the ide Would probably stop at this point. They would hold that 
~ight a of ?0 d has been a symbol for men's moral ideals. They 
1~ the s;a\With John Dewey, for example, that the concept of _God 
t1on of ~ 01 for "inclusive ideal ends capable of a religious umfica­
fro111 a ~e~ se~f." Or they might say wit~ Paul. Tillich,_ ~peaking 
God is h Y different backo-round and ph1losoph1cal pos1t1on, that 13 t e S b b ;, 
ack in h Ym ol for "an ultimate concern that can grasp men. 

~eoiogic:l e 189°s my father studied under Dewey, an~ as a young 
ewey student asked him what was his concept10n of God. 

fully up sat back in his chair my father told me, looked thought-
'l'h at th • ' • f 1 " ey t e ceiling and answered "God is an equatwn ° va ues. 'T aught ' ' . 

his "". ha funny theoloo-y at Chicago, even m 1895 • 
.fla ••!lg t b " • " • th rrow Well be the point at which the humamst 10 e 
and er sen • J " I' t" both se Would stop. But the philosophica na~ura 1~ -

Dewey and Tillich would of course agree wirh him-



64 Patterns of Faith in America Today 
1 " ere • " .cl 1 ,, • ny sense that 111 cannot identify God with a mere 1 ea , m a coopera· 

1• r "on as a ideal" might possess. For the natura 1st sees re igi . .t is not 
• h h For him, 1 tion of natural powers wit uman powers. . . . Religious 

d • 1· • acuv1ues. merely men who carry on an sustam re 1g10us . in the 
• 1 cl . 1 • ely human, ' Powers that 1s, are not mere y an exc usiv . h rnan s 

' • rate wit religious life other powers m the world must coope serve to 
powers. Hence for the naturalist religious symbols mt~t ve called 
evoke and organize these non-human or natural, or, as. ;e world, 
them in Mr. Schneider's term, "superhuman" po~ers 1;e that is, a 
and not merely the powers of man. They must mvol ' rhurnan 
"theology," or symbols for these extrahuman ancl su{e hurnan 
powers, and not merely an "anthropology," or symbols ,0 ractivities 
nature. A "humanism" that confines itself narrowly to man~ broader 
and the human scene alone, without taking into accoun~ t eesources, 
context of the great universe with its challenges and it~ r dequate, 
is both philosophically and religiously truncated and inahas been 

The second type of criticism of the concept of God tha~e moral, 
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cannot identify God with a "mere ideal," in any sense that "mere 
ideal" might possess. For the naturalist sees religion as a coopera­
tion of natural powers with human powers. For him, it is not 
merely men who carry on and sustain religious activities. Religious 
powers, that is, are not merely and exclusively human; in the 
religious life other powers in the world must cooperate with man's 
powers. Hence for the naturalist religious symbols must serve to 
evoke and organize these non-human or natural, or, as I have called 
them in Mr. Schneider's term, "superhuman" powers in the world, 
and not merely the powers of man. They must involve, that is, a 
"theology," or symbols for these extrahuman and superhuman 
powers, and not merely an "anthropology," or symbols for human 
nature. A "humanism" that confines itself narrowly to man's activities 
and the human scene alone, without taking into account the broader 
context of the great universe with its challenges and its resources, 
is both philosophically and religiously truncated and inadequate. 

The second type of criticism of the concept of God that has been 
worked out over the centuries, the intellectual rather than the moral, 
has come, not in the light of men's developing moral experience, 
but in the light of their growing knowledge and understanding of 
themselves and their world. It has been carried on not by prophets 
but by philosophers. Very early in every great religious tradition, 
reflective men have come to realize that the idea of God entertained 
by the unreflective, and used in the actual practice of the religious 
arts, in worship and prayer and communion, could not be "literally" 
true. God could not be "really" the imaginative image in which 
the average man conceived the Divine-not even the highest hu­
man image, the "Father," or the kind of "person" who in the 
present fashion is appropriately approached in terms of the "I-Thou" 
experience. Important and indeed indispensable in religious prac­
tice as were these ways of imagining the Divine, they were all, 
men came to realize, not adequate definitions or descriptions, but 
religious "symbols." They could not be taken as literal accounts. 
They were imaginative and symbolic ways of conceiving the re­
lations of men and their ideals to the nature of things and its re­
ligious dimension-to the Divine. 
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The outcome of this long process of intellectual cntlcrsm, as 

expressed in the "naturalistic" way of understanding religion, is 
that all ideas of God without exception are religious symbols. This 
means that such ideas, like all religious beliefs, perform what is 
primarily a religious function. They are employed in religious ex­
perience, and serve to carry on the religious life. It was not without 
significance that a group of men teaching the philosophy of re­
ligion in our colleges-that is, concerned to interpret the meaning 
and value of religion to intelligent young people-who spoke 
recently in a symposium on "The Cognitive Status of Religious 
Doctrines," should have come almost without exception to take 
this position. 

Not all conceptions of God are imaginative images drawn from 
men's experience of their fellows. There is a notorious difference 
between ideas of God whose primary function is to serve in religious 
practice, and which are employed in the actual conduct of religious 
techniques, worship, prayer and the rest-God as a loving Father, 
as a stern Judge, as the "Thou" of the "I-Thou" relationship­
and a quite different set of ideas of God worked out for very different 
purposes by philosophic theologians. The function of these latter 
ideas is not so much to serve in the practical living of the religious 
life as to introduce intellectual consistency between the different 
areas of men's experience. This philosophical enterprise has had 
a long history in the religious tradition. Men have tried to elaborate 
notions of God that would fit in with their own reflective under­
standing of the world and of their experience. They have tried to 
find conceptions of the Divine that would construe and interpret 
religious insight in terms of their particular philosophy and science, 
and adjust it to the rest of their experience in ways that would 
be consistent with their other beliefs. The intellectual record of 
the West reveals repeated attempts to work out such a rational 
or philosophical theology. 

In this endeavor God has been conceived in terms of the ultimate 
intellectual ideal enshrined in the successive schemes of under­
standing, the changing philosophies, which our Western culture 
has developed. The highest object of knowledge in each scheme has 
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been identified with the highest good; and thus has been achieved, 
for that philosophy, a harmony between men's moral and religious 
faith and their way of understanding the world, between "faith" 
and "reason." God has been thus identified successively with the 
ultimate conception of the Platonic science of the Hellenistic age, 
the Logos or objective rational structure of the cosmos; with the 
first principle of the Aristotelian science of the Middle Ages, the 
ultimate Final Cause or Prime Mover; with the mathematical order 
of nature of Cartesian science; with the original Force or Creator 
of Newtonian science; with the Absolute or Unconditioned of 
idealistic philosophy; with the first principle of creative evolution, 
with Alexander's "nisus toward Deity," or Whitehead's "principle 
of concretion." The intellectual and religious success of these rational 
theologies has depended upon the power of the particular scheme 
of science employed to understand and illuminate man and his 
various activities and values. The attempts have been least suc­
cessful when, as with Newtonian science, there was provided no 
adequate way of understanding human life. 

But broadly, experience makes clear that any philosopher worth 
his salt can find an intellectual symbol for the Divine. Or rather, 
any philosophy that has not found such an intellectual symbol for 
the religious dimension of the world, is a truncated philosophy 
-and what such a philosophy is like can be observed in many 
widely professed at the present time. But with our deepened knowl­
edge of how beliefs function in religion, we have come to realize 
today that these successive philosophical ideas of God, though 
they have all managed to play a useful and indeed an essential 
part in the different schemes of understanding by which men have 
organized their intellectual experience, are themselves all symbols, 
too. They are quite different from the images that have been em­
ployed in the religious arts, and would hardly serve in the actual 
practice of worship or prayer. They are intellectual symbols, rather 
than symbols of religious practice. 

All ideas of God, indeed, are religious symbols. This is as true 
of the subtle and intellectualized conceptions of the philosophers 
as of the simple, concrete and familiar images the unreflective man 
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borrows from his experience with his human fellows. It is not that 
the philosopher is right while the average man is wrong, that the 
farmer's conceptions are true while the latter's are false. It is not 
~ven that the thinker's ideas are more nearly adequate than the 
images of the practical man. The two sets of concepts of God we 
have been distinguishing both perform fundamental and necessary 
religious functions. But the two functions are very different, and 
they do not compete. The concrete images of religious practice are 
nowise discredited by the refined concepts of the philosophical the­
ologian. They are indeed more fundamental in the religious life. For 
men could hardly worship or pray without them, while the great 
majority could-and do-easily dispense with the concepts which 
reflective men find necessary in the interest of intellectual con­
sistency. 

But different as their functions are, both sets of ideas serve as 
religious symbols. What this means negatively is clear: neither 
set is literally "true," neither gives exact knowledge, neither is 
"correct." To think that either set of ideas does function to produce 
knowledge and literal truth leads to muddles, mistakes, and con­
~usion; above all, it generates that intolerance which leads men to 
Judge that all ideas of God save their own are false and blasphemous. 
But what religious symbols do not do is after all not so important 
as the functions they do perform; and that is a complex matter 
difficult to formulate and state satisfactorily. Since the naturalistic 
way of understanding religion holds that . not only idea_s of ~od 
but all religious ideas and beliefs are relig10us symbols, m clarify­
ing this position it is important to dwell for a little on the positive 
functions of religious symbols. In this attempt to el~cidate a v~ry 
complicated matter, I shall state some of the conclus10ns to which 
I have been led as a result of the various seminars I have been 
privileged to conduct with Paul Tillich. 

Just what is it that a religious symbol does? At the outset it is 
important to make a fundamental distinction. I shall make it be­
tween a "symbol" and a "sign." A "sign" I take to be always a 
sign of something: it represents or stands for something else, for 
which it serves as a kind of substitute. In contrast, a "symbol" 1s 
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in no sense representative: it does not stand for anything other than 
itself. A symbol does not take the place of something else, it does 
something in its own right. The terminology here is not yet settled: 
it is the distinction that is fundamental, while the particular way of 
expressing it is arbitrary. What is important is to recognize that 
religious symbols belong with artistic and social symbols, in the 
group of non-representative and non-cognitive symbols. Such sym­
bols can be said to "symbolize" not some external thing, but rather 
what they do, their functions. 

What, then, are the functions of such non-representative symbols, 
including religious symbols? In the first place, they evoke an emo­
tional response: in traditional terms, they act on the will rather than 
on the intellect. Secondly, they evoke in a group of men a common 
or shared response, although they would receive a different intel­
lectual interpretation from different members of the group. They 
unite and organize the group's actions and commitments. Thirdly, 
they are able to communicate non-cognitive or "shared" experi­
ence, as is clear with artistic symbols. And, fourthly, religious sym­
bols in particular can be said to disclose or "reveal" something about 
the world in which they function. 

If we ask what it is that such symbols ""reveal" or disclose about 
the world, it is clear that it is not what we should in the ordinary 
sense call "knowledge." This revelation can be styled "knowledge" 
only equivocally or metaphorically. What such a symbol does dis­
close can be best approached by asking how we gain "insight" into 
the character and nature of another person, as contrasted with· 
the "knowledge" we can learn by external observation of his be­
havior. When certain of his acts and words "reveal" to us what he 
really is, we often say that they are "symbols" of his true nature. 
If we ask just what this means, it seems, first, that they concen­
trate and sum up and unify a long experience we have enjoyed 
of him; and secondly, that they reveal his possibilities and powers. 
For what a man "really is" is not what he has done, his past be­
havior, but what he can do, the powers .he has in him. 

Generalizing from this example of human personality, which 
has always seemed the best clue to conceiving the Divine in the 
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world, we may say that religious symbols, by unifying and bringing 
to a focus men's long experience of their universe, seem to reveal 
powers and possibilities inherent in the nature of things. They serve, 
not as instruments of knowledge of what the world has done, of 
the resources it has provided for men, but rather as instruments 
of vision, of what it could do, of what it might offer. Like Platonic 
ideas, they enable men to discern possibilities beyond the actual, 
powers not fully realized-they disclose what the nature of things 
"really is." That is why symbols are so closely connected with the 
power of imagination-if that be the organ of vision. 

And so religious symbols, through concentrating the experience 
of mankind, seem to serve as an instrument of revelation-of vision 
-of powers and possibilities in the world. They lead to a vision of 
man in the world, of the human situation in its cosmic setting­
to use Mr. Tillich's term, of man's "ultimate concern." Speaking 
most generally, they lead to a vision of the Divine. 

It might be better to say that a symbol is functioning religiously, 
and the vision is genuinely religious, if the symbol does reveal 
man's ultimate concern, does disclose the Divine. 

These powers and possibilities are very complex. In the v1s10n 
they become unified-in a sense the disclosure is the revelation 
of their unification. Hence religious symbols serve as instruments 
of unification. They unify men's experience in terms of their "or­
ganizing concern"; they unify the world in men's vision of the 
Di vine. To reveal and unify the powers and possibilities inherent 
in the religious dimension man's experience of the world discloses 
-this seems to be the distinctive function of religious symbols. 

We set out by distinguishing vision of ends and faith in means 
as the two fundamental poles of religion. On the one hand, there 
is the practical commitment to certain methods, reliance upon cer­
tain "ideals" of conduct. Religious symbols serve to strengthen 
that kind of religious commitment-to intensify and enhance and 
clarify a practical commitment to act in certain ways. On the other 
hand, there is the vision of the Divine such symbols also bring. 
Practical commitment and vision are in no sense to be divided or 
divorced from each other. But there does seem to be a kind of 
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a devotion to what at its best it can do for men. But with mos ar­
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find a way of understanding religion that will fit m wit of 
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understanding the world and man's experience in it that WI prbe 
vide an intelligible place for the religious dimension that can a 
discovered in both. That is, they cannot rest content witho:t Jil 

consisten~ philosophy; for them intellectual integrity muSt . ~r to 
an essential part of any "pattern of religious faith." I have tr!e ade­
suggest how the position that has here been called by the in 

d h • 1 d. h'l h. " 11·sm" can quate an per aps mis ea mg term p 1 osop 1c natura 1 
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we have been cal~i~~ ~'the_ Divine." It finds a greatness beyond ma:J 
powers . and _poss1~il.1t1es 1?. the nature of things that are reveal i­
and umfied m rehg1ous v1s1on. It finds what in the Western trad 
tion men have called "visions of God." 

Philosophic naturalism holds that all formulations of these visions: 
all ways of imagining and conceiving the Divine all "ideas of God,' 
wheth~r those employed in the practice of the' religious arts, Uk: 
worship or prayer, or the refined and subtle concepts of the grea 
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~: ;?~hie theologians, are religious symbols. We can approach 
Th. tme ?n!y through symbols; we cannot see God face to face 

I Is atter 1s Itself a symbolic statement. • 
re/ . has been . suggested _also that there seem to be two poles of 

igious experience, practical commitment and vision of the Divine 
poles h • h • • ' w. ic are mumately bound up with each other in mutual 
cooperat10n and interaction in the religious life. My own temper 
~d experience lead me to take the vision as more ultimate than 
t e practical commitment. I should be willing to say, again in 
terms of religious symbols, that the chief end of man is to glorify 
tod and enjoy him forever. I .find I am not descended from a long 
ine of Calvinists in vain. Men are saved by vision rather than by 

Works-although works are the only test of vision, and for most 
m~n the vision seems to come only through works and in the 
midst of works-once more employing traditional symbols. 

It should therefore be dear why I have doubts whether I can 
:ccurately be said to "represent" anything that could be called 
humanism" in the present religious sense. I am certain I could 

not represent it in any exclusive way that would deny other values, 
the values associated with what we have taken as one fundamental 
pole of the religious life-the pole of vision. 

But in considering "humanism," we are turning to the other pole 
of religious experience. We have pointed out that humanism is a 
certain religious temper, a certain set of values, to be consecrated 
an? clarified through the techniques of religion. It i~v~l_v~s an 
attitude toward and an appraisal of the nature and poss1b1ht1es of 
man, and of his essential needs. This temper of humanism is in a 
sense opposed to, though certainly not wholly incompatible with, 
another religious temper-the temper of humility-the sense of un-
worthiness and impotence. . . 

The humanist temper is very difficult to de.fine satisfactorily. Let 
us start with a preliminary statement that woul~ ~ppe~; accept.abl~ 
to many who are willing to ca11 themselves rehg10us humamsts 
today. It would hardly, however, apply_ to oth~r forms in w?ich the 
humanist temper has expressed itself m earlier cu.ltures, hke that 
of the Greeks, or like certain strains of the Renaissance. For the 
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humanism of the present is inevitably a "scientific" and a "demo­
cratic" humanism, because the humanist temper has felt so deeply 
the impact of those great spiritual movements in modern times. 
This first attempt at characterization runs: those sharing the hu­
manist temper would view religion as primarily devotion to the 
ideals discoverable in human experience, and would rely on man's 
efforts, in cooperation with the natural resources he finds in his 
world, to bring them measurably into existence. 

Such a statement would probably be accepted by most contem­
porary religious "humanists." But it is scarcely very satisfactory, 
since it hardly serves to distinguish the humanist temper from 
other -tempers in the religious life. For among "the ideals dis­
coverable in human experience" are surely those "revelations" of 
the Divine to the many prophets and saints in all the great cultures, 
who have brought them into human experience and embedded them 
there for us lesser mortals to "discover" afresh in our own lives. 
And among the "natural resources" man finds in his world-a 
world that displays a religious dimension-are the powers of re­
ligious vision, traditionally symbolized as "grace"-to say nothing 
of all the manifestations of what has been called "natural grace," 
and of that very important grace that comes from or through hu­
man companionship and human institutions. Moreover, the hu­
manist temper does indeed emphasize man's efforts, as opposed 
to the temper of impotence, which often holds that man can do 
nothing alone. But no man is alone; he cannot, even if he would, 
escape the support of his fellows. And mankind is in no sig­
nificant sense "alone"; man lives in a world which contains every­
thing that human efforts can find to help and sustain his various 
enterprises. 

Since this first attempt to delimit humanism, stated in the words 
of some of its contemporary adherents, turns out to be not too 
helpful, let us try again on a deeper and more universal level. 
Let us consider a very thoughtful and reflective statement made 
recently. This runs: "The humanist temper is man's awareness 
of a sense of human dignity and power, and of a sense of respon­
sibility for cultivating and maintaining it, and for achieving an 
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integrity and wholeness of human life." This definition has been 
summed up in slightly different terms as "man's need and power 
of self-control." 

I take this statement as a text because I want to comment on 
certain of its aspects, to bring out the major factors in the hu­
manist temper, the chief values involved, and the conception of 
the nature of man it implies. There is, in the first place, an emphasis 
on the power and dignity of man, on the worth of human person­
ality. There is, secondly, an emphasis on the obligation to respect 
and cultivate that dignity and worth in oneself and in others. And, 
thirdly, there is an emphasis on responsibility, on self-control, on 
self-direction toward integrity and wholeness as the foundation on 
which the others rest. 

Of these three factors, the underlying one, responsibility, implies 
that in some meaningful human sense man is "free." Man is not 
a slave to something outside himself. He is neither, as he has 
often been taken to be in the long tradition of religion, a slave 
to something "above" him, to a God conceived as wholly "other" 
and as inscrutable to man; nor, as he has frequently been portrayed 
in modern times, a slave to something "below" him, to a purely 
"mechanistic" order. The humanist temper has always protested 
against such "heteronomy," such subserviency to some law, whether 
religious or mechanical, imposed upon man from without. 

But at the same time, "obligation" means that in so far as man 
recognizes that obligation, he is not wholly free. The very essence 
of the moral life is bondage, renunciation of certain "freedoms" 
and possibilities-certainly the renunciation of any "absolute" free­
dom-whatever that could mean. Obligation is a curtailment of 
the "freedom" to do wrong. 

Both "freedom" and "obligation" are united in the notion of self­
control. This idea has been the very core of the humanist temper 
from the Greeks down. It has always been conceived as something 
to be aimed at but as something man can never hope wholly to 
achieve. This tension between the aim and the failure to achieve 
complete success is the root of the "tragic sense of life," which has 
been associated with the humanist temper since the days of the 
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Greeks and their tragic poets. Without the sense of human dighnity 
bl• • t ere and human greatness-without both freedom and o 1gauon~ 

can be no genuine tragedy. Where human freedom is lackmgd 
where a sense of unworthiness and impotence is very strong, an ' 
again, where God's providence is felt to be all-controlling-there 
is little tragic sense of life, and little tragic poetry. Only b_ecat~si: 
the awareness of human greatness is rarely wholly lost is 
tragic sense kept alive in periods of despair and cynicism, like our 
own Age of Anxiety, or in per_iods of great religio_u~ confide~~;: 
like those two Ages of Reason m our Western trad1uon, the t 
teenth and the eighteenth centuries. l 

The reconciliation of "freedom" and "obligation," both intellectua 
and practical, is a complex, ever-shifting, never-"solved" problern, 
for it involves all that m~n ~av~ experienced and all that_ they ha:~ 
come to know about their life m the world. Since the mtellectu 
reconciliation demands a way of understanding, since it is a 
philosophic task, it belongs to the "naturalistic" rather than to 
the "humanistic" aspect of naturalistic humanism. To be very 
brief, I judge a naturalist today would say that the old question, 
"Is the 'will' of man free?" is no longer meaningful. It is indeed es­
sential to hold that "man" is in a humanly significant sense not 
wholly "unfree" or "enslaved." But "man" is free only in so far 
as what used to be called "reason" and has now been reconstructed 
• ". 11· " • fr b ut mto ~nte igence 1s ee to discover truth-especially truth a 0 

what is good. In the_ me~sure that intelligence is "free"-and ho~ 
small_ that measure is, historically, socially, and institutionally, is 
notorious-man. can hope to determine his "will" by knowled_ge 
rather t~a~, by ignorance. The practical human problem is to in­
c~ease ~1s f~eedom of reason" or of "intelligence"-the deterrnina­
t10n of mtelhgence by truth and good- d b • · ng it to • • • "fr d an y so mcreas1 
mm1m1ze ee om of the will " th f d t h th wrong d h b d h , e ree om o c oose e 
an t e a -w at St Au • ll 
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salized poets, m Plato and in Aristotle, though it was not univer-
Sto. ,Bn£ot made, as we say, "egalitarian," till the days of the 

ics. e ore then su h • 1· . . . 
of , c a umversa izmg msistence on the equality 
tho ma;: apfpears only in the Cynics, those heirs of the cosmopolitan 

ug t O the Sophistic movement. 

PeMen 1~av: always asked, "Why should we hold that human 
rsona ity is • • 1 bl ?" W 

h . mv10 a e. e Westerners have come in fact to 
s are this mo 1 • fo . ra commitment, whatever the reasons we may assign 
c r ~t, and whatever our actual practice may have been or may 
Wntin~e to be. Every great moral and social movement in the 
co es: . as been inspired by some form of this conviction. It is a 

111 nviction deeply embedded in the Hebrew ethic of non-violation: 
b e\ .must ?ot violate the holy thing in every man. It was reinforced 
j ,~ e Stoic teaching that all men are embodiments or instances 

~h reason." As Cicero put it, reason is what all men share with 
f e gods. The Stoics held that in every man there is a divine spark 

~ reason, which he must preserve intact and unsullied and carry 
ack at death to the o-reat ocean of fire which is the Divine in the 

World. 0 

. 1: is held by many today, Christians and Jews alike, that the 
Inviolability of human personality is dependent on seeing all men 
as " h"ld c i ren" of the same God. And certainly these two great 
religious traditions have come to consecrate and celebrate this 
!Unda.rnental conviction of value through religious symbols-the 
Fatherhood" of God and the "Brotherhood" of man. The hu­

~~nist te.rnper has always welcomed such symbols, and in its re­
!1gious expression has always held that the Divine must be conceived 
in su h • c a way as to make them seem appropnate. 

But neither such religious symbols nor the many mo_re inte~lectual 
a?d philosophical attempts to understand man and his relat10~s to 
his fellow man and to the nature of things seem to have furnished 
~he real ground for this abiding conviction. No;1e of the ma~y 
argu.rnents" that have been variously advanced m support of t~, 

~hough they have all seemed in a more or less adequate way to fit It 
tn With men's other knowledge and beliefs, has e~er carried t?e force 
of the conviction itself. The philosophic formulat10ns of man s moral 
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experience in the Western tradition have usually, like those of the 
Stoics or of Kant, emphasized the common possession by all men 
of at least the potentialities of "reason"-more recently, of "intel­
ligence"-while other less intellectual views of human nature have 
turned rather to all men's common capacity for suffering, or to 
their common confrontation of "the human situation." 

Such philosophic formulations, and still more such religious sym­
bols as the universal Fatherhood of God, may well serve to strengthen 
this basic conviction. But alas! they are also quite compatible with 
its practical violation. And it would be hard indeed to show that 
that conviction is today any stronger in those who give it a religious 
expression and consecration, and support it by a theological "rea­
son," than in many of those who do not. 

Such a basic moral conviction seems to be rooted in man's long 
ethical experience. That experience is very complex. It certainly 
includes the deepening of moral insight which the Hebrews both 
owed to and expressed through their inspired prophets. If the prophet 
indeed speak with authority, he finds an awakened response in 
the hearts of men. His voice may be the voice of God; but if he 
be a true prophet he also speaks in the accents of a deepened ex­
perience. But ethical experience includes also the way in which that 
long embodiment of men's past encounters with life comes home 
to us-in that profound revulsion that occurs when we confront 
what comes to us as an instance of injustice and violation, when 
we cry out in vivid realization, "But that is wrong!" 

The humanist temper tends to take such moral experience as 
primary and basic, and to see its religious expression and consecra­
tion as in some fashion derivative. It tends to conceive the Divine 
in terms imposed by moral experience, and to behold its visions 
of God largely as the fruit of such experience. The temper of 
humility, of self-abnegation, inclines to do the reverse. It takes the 
vision of God as primary, and moral conviction as an outcome and 
consequence of religious faith. It is indeed not wholly without 
justification in thus claiming a religious source for moral wisdom. 
For if ethical experience be taken in an exclusive and self-sufficient 
sense, if all validity be denied to what is felt and expressed in the 
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other pole of the religious life, in the temper of humility, then 
clearly such a complacent moralism is not adequate to men's 
deepest insights-it is lacking in a certain religious dimension. 

But the humanist temper, while recognizing the intimate con­
nections between ethical experience and religious vision, would 
insist on the autonomy of the moral life. That life is not "founded" 
on "faith in God," in the sense that it would be quite impossible 
without such faith. The moral life may involve, and it usually 
has involved, some vision of the Divine, conceived in ethical terms 
-the right, the just, the good. And such vision may well be the 
choicest fruit of ethical experience; my own judgment inclines that 
way. But the moral life is certainly not "founded" on any par­
ticular vision of God, or mediated by any particular set of reli­
gious symbols. Such visions and symbols may at their best strengthen 
ethical conviction. But equally, as history sadly records, they may 
blunt and obscure moral insight. And the course of religions does 
reveal a never-ending tension and recurrent conflicts between a 
deepened ethical sensitivity and older religious symbols. 

There remains the factor in the humanist temper we listed first, 
"a sense of human dignity and power." Of the many powers of 
man exercised in cooperation with those of the world in which man 
finds himself, including all those Baconian powers of control over 
natural forces of which we Americans are so aware, I should like 
to make central here the power of self-criticism-a power equally 
exercised in cooperation with the powers of man's world, that is, 
of a world that displays to man an ethical and religious dimension. 

Thinking of the patron saint of reason and philosophy, we might 
call this human power of self-criticism the Socratic power. It is 
man's power to examine his life in the light of those ideals which, 
as Socrates put it, are "deathless and divine." It is the power of 
using what the Greeks called "nous," and what we today should 
call a combination of imagination, vision, and intelligence, to 
increase man's moral wisdom to deal with the facts of wrong, in­
justice, and evil in his life. Thinking of the great religious geniuses 
of the Hebrew people, we might call this human power of self­
criticism the prophetic power. It is man's power to use the 
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, • h s to achieve vision of a God who condemns man s unng teousnes . b 
a moral perspective that will enable him to deal with and nse a ove 
the facts of evil and sin. · t 

In this Age of Anxiety, evil has acquired, as Whitehea_d puths i' 
• • • " A d • • h logians ave "great percepti:e msi~tence.. n our_ sensiuve. t. eo . 'f not 

rehabilitated "sm," with telling effect m the rehg10us hfe, i d 
in all the affairs of men. It is doubtless true that the temper a~ 

• 1 1 certain the buffets of our age have made us realize more c ear Y l . 
of the less rosy aspects of moral experience-its enormous difficu ues 
and com~lexitie_s, its ultimately i~,s~luble proble~ns and its. gei;;;~ 
inely tragic choices. But after all, sm" was not mvented w~th h 
atomic bomb, nor did evil make its entry into the world with t e 
First World War. 

The humanist temper has never been blind to these insistent fa~s 
of life; the bitter contrast between what at his best man might . e 
and the spotte_d actuality has always impressed upon the hu_m~n:~t 
temper a tragic sense of life. Human nature is finite and limit ' 
and these limits may indeed be viewed as "sin." For religious pur­
poses, for the purposes of repentance, contrition, vision, perhaRs 
above all for self-criticism, this is an excellent thing to do. It is 
in fact one of the major techniques of many forms of religion. 

The humanist temper is not against "sin," though some of the 
stern prophets of the temper of humility often speak as though 
humanists had never heard of it. It is well to remember, to be sure, 
that useful as may be the conviction of sin for the purposes of the 
preac~er, it is af_ter all only the first stage in the larger economy of 
salvauon. To stimulate the conviction of sin with no promise ~£ 
~,a:i~g grace, s~r_ely raises serious questions. But fundamental as 1s 
sm as a religious symbol, without further analysis it still re­

m~ins a mere_ label. And as for understanding, and perhaps even 
domg ~omethmg _about these clear limits set to human nature, to 
stop with a label is to take th d • o....,_ 

• e etermmate outcome of a very c ••· 
plex cooperation of human a d • · · 1 f lyz-
bl d b f n mstitut10na actors as an unana a e an rute orce Even d 1 . has 

• our very a o escent science of man 
already taught us much about th f . f f sin, 

h e causes o vanous orms o 
enoug to suggest the possibility at least of an art of healing. In-



deed, there is at present a very real danger that many religious 
leaders may be tempted to reduce religion itself to the narrow 

• compass of an art of amateur psychotherapy. 

But it is clear that there will always be some limits to what hu­
man nature can become. There will always be "sin"-enough sin 
to _s~tisfy any prophet or preacher to use for his very important 
religious purposes. At the same time, it is likewise clear that no 
specific limit can be found in human nature that is immutable 
and cannot be pushed back. So the prospect seems to be for bigger 
and beher sins-or rather, if we are very optimistic, for more re­
fine~ and, perhaps for that very reason, more corrosive sins. F~r 
the_ increasing complexity of our social organization involves mulu­
plymg opportunities for twisted and tangled relations between men. 

N aturalisti'c Humanism 
IJg 

Much that has been said here about the humanist temper has been 
dose to Mr. Aubrey and the "Liberal Protestantism" for which he 
has spoken as a representative. On the matter of "sin," naturalistic 
hu.manis.m, I think-and certainly my own feelings-stand closer 
to the "Classical Protestantism" for which Mr. Brown speaks. It 
.tnay be only the Calvinistic naturalism in me coming out, b~t I 
c?~fess I have always felt Reinhold Niebuhr's profoundly movmg 
V1s1on of bu.man life, in its aspirations for truth and goodne~s as 
:,Vell as in its bitter failures and self-frustrations, _to ~e essentially 
Jllst. This attitude belongs I judge, to the "naturalism rather than 
to the "hu.manism" of nat~ralistic humanism. I ha_ve al~;ys_ t~ke~ 
Mr. Niebuhr as a Christian naturalist-a "nat~r~li~t wit vi:i~n, 
as he hi.tnself once put it. For he is surely natural~st1c th~ ehmli~khas1:~ 
the d bl . th t aspect m w 1C e 0 0 u e aspect of human nature. a fin d 
natural beings man is "limited" and "finite" and forever 'b col~ aned 
t th • 1 t' n makes poSSI e, o e perspectives which his part1cu ar sta I~ 11 other natural 
~~t aspect in which man is dis~ngttlshe~~om o,:ibilities beyond 
eings by capacities both for envisa?"~ng .1 fa~hion to shame the 

~e actual, and for using those c~paau~s m ~I pretended absolutes, 
easts. Above all in his stern dnve agamSt a 'th consummate 

all " b ' • ,, h • h he uses w1 • a solutizing of the relative, w ic . . . of our own so-
sk 11 f • • • a cntic1sm 1 as a technique of sel -cnt1C1sm- • and sins-Mr. 
called "Ch • • ,, d American shortcommgs nst1an an 
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Niebuhr is the comrade of every naturalistic critic of ethical experi­
ence. He is a cardinal present-day example of the humanist power 
of self-criticism-self-criticism through prophetic vision. 

I could only wish that Mr. Niebuhr would place his vision of 
"the persistence of sin in the lives of the redeemed"-which has 
always seemed to the unregenerate rather obvious, and at this late 
date is scarcely news-in a more balanced perspective. This vision 
claims to be "realistic." But it may well be as much the emotional 
expression of a current temper as was the earlier faith in man's 
potential "divinity." Disillusionment bred of revulsion from former 
"illusions" hardly affords a balanced judgment and appraisal of 
human nature, both its possibilities of greatness and its finite limita­
tions-limitations which Mr. Niebuhr rightly points out are very 
active and dynamic. Theologically speaking, Mr. Niebuhr has al­
ways found the incarnation a hard doctrine to stomach. 

Man's power of self-criticism, his power of seeing himself in a 
broader perspective, enables him to go beyond the Stoic attitu~e 
of sheer endurance in meeting and dealing with inevitable evil. 
It makes it possible for him to take that evil as a challenge to reveal 
his stature as a man, as a moral personality capable of using evil 
as an instrument to further growth of character and of insight and 
vision. Of the many forms of evil, the hardest for a sensitive man 
to bear are those he finds within his own breast. The most tragic 
problem of all is, how can a man live with himself? Only by 
achieving a "beatitude" or "blessedness" of soul, a serenity of spirit 
that has faced evil and risen above it, that has found deliverance 
from evil in the vision of a good that places evil-even the evil in 
one's own heart, the evil of "sin"-in a proper perspective. 

Men need such a vision of a "spiritual" ideal that will transcend 
their finite ends. They need an end for living that can stand 
against outward frustration and failure, and serve as an incentive 
toward striving on to victory against insuperable odds-a victory 
that will not, like merely finite and temporal goals, turn to dust 
and ashes in the grasp. With such a vision, men can wrest victory 
out of the very jaws of defeat. For in disaster finite ends are re­
vealed as finite, and man sees himself in his true stature as what we 



Naturalistic Humanism 181 

call a "spiritual" being. Living as he must within the narrow limits 
of time and space, he can yet behold a vision that raises him above 
those limits, and above the petty conditions of existence, and reveals 
at once his weakness and his greatness. That revelation is the very 
essence of tragedy. Tragedy has always appeared as the supreme 
creative achievement of the human spirit, the supreme illustration 
of the human power of self-criticism. 

I have been speaking of "the nature and destiny of man," of 
human freedom and human obligation and self-control, of ethical 
experience and spiritual vision-themes I was asked to touch upon. 
I have scarcely managed to "cover" them. But I hope I have at least 
suggested how men can give religious expression and consecra­
tion to these fundamental human concerns without sacrificing in­
tellectual integrity. 

I wish I could pursue these themes further, where they lead into 
other fundamental religious problems. But there is one final point I 
must make. It is the social necessity of an institutional embodiment 
of the humanist function of self-criticism in the religious organiza­
tion, the church. The church can and must exercise this self-criticism 
as a "spiritual power," with both the right and the duty to criticize 
all "temporal" powers. 

There has been here no attempt to state the social functions of 
religion; they are many and complex, and very difficult to sum 
up in any kind of brief description. But it has been pointed out 
that experience has now made it clear that a society cannot exist 
without religions, and without an institutional embodiment of these 
religions in churches. In our day and generation, it is of primary 
importance for a society to possess recognized organs of social self­
criticism. On this point the American tradition is fortunately clear. 
American thought has always supported the contention that religious 
leaders have the right and the duty to criticize other institutions, 
including the acts of the political establishment, in the name of a 
higher spiritual insight. No American preacher-and all have on 
occasion fancied themselves prophets-has ever felt himself inhibited 
in his God-given right to tell the powers that be where to get off. 
This notion of an independent spiritual power-an independent 
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vantage-point immune to secular control-has always been central 
in the American religious tradition. It has been kept from the fa­
miliar historic dangers associated with the notion of a single and 
established "spiritual power," partly by the American principle of 
the separation of church and state, perhaps still more deeply by 
its roots in the fundamental religious pluralism of our country. In 
America "spiritual powers" must be plural; there can and must 
be no perilous monopoly. 

But the churches, conceiving themselves in the historic role of 
independent spiritual powers, have served to keep American gover~­
ments within bounds, to preserve them from the occupational di~­
ease of pretending to an absolute and sovereign authority. This 
recognized function has made possible the expression of a spiritual 
self-criticism, which has never hesitated to assert its independence 
of a reigning and often complacent secular opinion. This has in­
creasingly come to appear as a very precious part of the American 
heritage, one of the most powerful factors in the American ethos. 
It is perhaps the basic reason behind our American conviction that 
"it can't happen here," that the American tradition will be strong 
enough to resist the tendencies making for a totalitarian state, and 
to withstand the insidious blandishments of the contemporary re­
ligion of nationalism. 

But that power of self-criticism needs strong institutions, strong 
churches. On this point naturalistic humanism can cooperate whole­
heartedly with all the forces in all the churches devoted to estab­
lishing conditions that will foster human dignity, and maintain ~he 
opportunities for achieving an integrity and wholeness of human hfe. 
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"Protestant principle," defined, 47 
Protestant Reformation, see Reformation 
Protestant scholasticism, 15 
Protestant sects, number of, in U.S., 12 



Index 

Psalms, 132 
as paean to Torah, 146 n. 

Psychologists, and conception of man, 60 
Punishment, divine, 32 

Rabbinic theology, 127 
Rahner, Karl, 82 
Randall, John Herman, Jr., 4, 6-7, 155-

182 

Rationalism, Roman Catholic rejection of, 
99 

Rauschenbusch, \V., 72 
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two main categories of, 140 

Torotai, 139 
Tradition, vs. Bible, in classical Protes­

tantism, 14-17 
Troeltsch, Ernest, 46 n. 
Trueblood, D. E., 63 n. 

Union Theological Seminary, 9 
Universal values, cooperation in pursuit 

of, 2 

University of Pennsylvania, 53 

Virgil, 77 
Virgin Mary, see Blessed Virgin 
Vita Nuova, 101 
Vocation, in classical Protestantism, 46 

Whitehead, Alfred North, 178 
Word, the, and presence of Christ, 38-39 
World Council of Churches, 39 

IS6-D3 





7' 
} 

Other significant books 1n the senes ♦ • ♦ 

Great M oral Dilemmas: Portrayed in t he Literature of the 
Pr2sent and of the Past 

Edited by R. M. M aclVER 

A distinguished panel of authors here explore I r e moral dile mma s 
posed in such noted w o rks as Th e Caine Mutiny, M a ior Barb ara, Ethan 
Fro me, Billy Budd , The Faust Legend, Hamlet, The Book of Job, and 
o thers. Robert Bierstedt, G eorge N . Shu s'.er, Lionel Trill in g, Rich ard 
McKean , and H enry Hatfield are amo :i g the modern critics w ho prov id e 
rewording i nsight into both th e literary wor ks studied here an d the 
dilemmas that confront our generation . $ 3 .00 

Integrity and Compromise: Problems of Publ ic and Pr ivate 
Conscience 

Edited by R. M . MaclVER 

In this provocative volum e, twe lve co nt r ibu tors from diverse fields exam ­
ine the increasing comp lex it y of pres_ ures that modern civ i l iza t ion 
i mpo ses o n man, and the w a ys in which these pressures create qu es ­
tions of consc ience in everyday life . Each stresses the necessity for 
determin ing when compromise is a n ethical acceptance of the ba lance 
o f good and when compro mise b ecom es a sur render of basic va lu es 
and a betraya l of self. $2 .50 

Religious Symbolism 

Edited by F. ERNEST JOHNSON 

In this vo lu me authorit ies in psycho logy and the arts 10 1n with the o ­
log ians of the var io us faiths to discuss the fundame :i ta l impo rtance 
of symbol ism in our contemporary ch urches a nd synag o gues . Th e 
rela t io nship of theo logy and symbolism is explored , a nd the role o f 
symbo l ism in each of the great western religio ns is discussed in detai l , 
as well as the w a y in wh ich relig ious symbols cro ss cul tura l boundar ies . 

$ 2 .5 0 

Pu bl ished b y The INSTITUTE for RELIGIOUS and SOCIAL STUDIE~. 

of THE JEWISH THEOLOGICAL SEMINARY OF AM!:RICA 

Distributed by 

HA R PE R & BROTHERS 
NEW YORK 16, N . Y. 


	2026_03_11_13_02_05_001
	2026_03_11_13_02_05_002
	2026_03_11_13_02_05_003
	2026_03_11_13_02_05_004
	2026_03_11_13_02_05_005
	2026_03_11_13_02_05_006
	2026_03_11_13_02_05_007
	2026_03_11_13_02_05_008
	2026_03_11_13_02_05_009
	2026_03_11_13_02_05_010
	2026_03_11_13_02_05_011
	2026_03_11_13_02_05_012
	2026_03_11_13_02_05_013
	2026_03_11_13_02_05_014
	2026_03_11_13_02_05_015
	2026_03_11_13_02_05_016
	2026_03_11_13_02_05_017
	2026_03_11_13_02_05_018
	2026_03_11_13_02_05_019
	2026_03_11_13_02_05_020
	2026_03_11_13_02_05_021
	2026_03_11_13_02_05_022
	2026_03_11_13_02_05_023
	2026_03_11_13_02_05_024
	2026_03_11_13_02_05_025
	2026_03_11_13_02_05_026
	2026_03_11_13_02_05_027
	2026_03_11_13_02_05_028
	2026_03_11_13_02_05_029
	2026_03_11_13_02_05_030
	2026_03_11_13_02_05_031
	2026_03_11_13_02_05_032
	2026_03_11_13_02_05_033
	2026_03_11_13_02_05_034
	2026_03_11_13_02_05_035
	2026_03_11_13_02_05_036
	2026_03_11_13_02_05_037
	2026_03_11_13_02_05_038
	2026_03_11_13_02_05_039
	2026_03_11_13_02_06_001
	2026_03_11_13_02_06_002
	2026_03_11_13_02_06_003
	2026_03_11_13_02_06_004
	2026_03_11_13_02_06_005
	2026_03_11_13_02_06_006
	2026_03_11_13_02_06_007
	2026_03_11_13_02_06_008
	2026_03_11_13_02_06_009
	2026_03_11_13_02_06_010
	2026_03_11_13_02_06_011
	2026_03_11_13_02_06_012
	2026_03_11_13_02_06_013
	2026_03_11_13_02_06_014
	2026_03_11_13_02_06_015
	2026_03_11_13_02_06_016
	2026_03_11_13_02_06_017
	2026_03_11_13_02_06_018
	2026_03_11_13_02_06_019
	2026_03_11_13_02_06_020
	2026_03_11_13_02_06_021
	2026_03_11_13_02_06_022
	2026_03_11_13_02_06_023
	2026_03_11_13_02_06_024
	2026_03_11_13_02_06_025
	2026_03_11_13_02_06_026
	2026_03_11_13_02_06_027
	2026_03_11_13_02_06_028
	2026_03_11_13_02_06_029
	2026_03_11_13_02_06_030
	2026_03_11_13_02_06_031
	2026_03_11_13_02_06_032
	2026_03_11_13_02_06_033
	2026_03_11_13_02_06_034
	2026_03_11_13_02_06_035
	2026_03_11_13_02_06_036
	2026_03_11_13_02_06_037
	2026_03_11_13_02_06_038
	2026_03_11_13_02_06_039
	2026_03_11_13_02_06_040
	2026_03_11_13_02_06_041
	2026_03_11_13_02_06_042
	2026_03_11_13_02_06_043
	2026_03_11_13_02_06_044
	2026_03_11_13_02_06_045
	2026_03_11_13_02_06_046
	2026_03_11_13_02_06_047
	2026_03_11_13_02_06_048
	2026_03_11_13_02_06_049
	2026_03_11_13_02_06_050
	2026_03_11_13_02_06_051
	2026_03_11_13_02_06_052
	2026_03_11_13_02_06_053
	2026_03_11_13_02_06_054
	2026_03_11_13_02_06_055
	2026_03_11_13_02_06_056
	2026_03_11_13_02_06_057
	2026_03_11_13_02_06_058
	2026_03_11_13_02_06_059
	2026_03_11_13_02_06_060
	2026_03_11_13_02_06_061
	2026_03_11_13_02_06_062
	2026_03_11_13_02_06_063
	2026_03_11_13_02_06_064
	2026_03_11_13_02_06_065
	2026_03_11_13_02_07_001
	2026_03_11_13_02_07_002
	2026_03_11_13_02_07_003
	2026_03_11_13_02_07_004
	2026_03_11_13_02_07_005
	2026_03_11_13_02_07_006
	2026_03_11_13_02_07_007
	2026_03_11_13_02_07_008
	2026_03_11_13_02_07_009
	2026_03_11_13_02_07_010
	2026_03_11_13_02_07_011
	2026_03_11_13_02_07_012
	2026_03_11_13_02_07_013
	2026_03_11_13_02_07_014
	2026_03_11_13_02_07_015
	2026_03_11_13_02_07_016
	2026_03_11_13_02_07_017
	2026_03_11_13_02_07_018
	2026_03_11_13_02_07_019
	2026_03_11_13_02_07_020
	2026_03_11_13_02_07_021
	2026_03_11_13_02_07_022
	2026_03_11_13_02_07_023
	2026_03_11_13_02_07_024
	2026_03_11_13_02_07_025
	2026_03_11_13_02_07_026
	2026_03_11_13_02_07_027
	2026_03_11_13_02_07_028
	2026_03_11_13_02_07_029
	2026_03_11_13_02_07_030
	2026_03_11_13_02_07_031
	2026_03_11_13_02_07_032
	2026_03_11_13_02_07_033
	2026_03_11_13_02_07_034
	2026_03_11_13_02_07_035
	2026_03_11_13_02_07_036
	2026_03_11_13_02_07_037
	2026_03_11_13_02_07_038
	2026_03_11_13_02_07_039
	2026_03_11_13_02_07_040
	2026_03_11_13_02_07_041
	2026_03_11_13_02_07_042
	2026_03_11_13_02_07_043
	2026_03_11_13_02_07_044
	2026_03_11_13_02_07_045
	2026_03_11_13_02_07_046
	2026_03_11_13_02_07_047
	2026_03_11_13_02_07_048
	2026_03_11_13_02_07_049
	2026_03_11_13_02_07_050
	2026_03_11_13_02_07_051
	2026_03_11_13_02_07_052
	2026_03_11_13_02_07_053
	2026_03_11_13_02_07_054
	2026_03_11_13_02_07_055
	2026_03_11_13_02_07_056
	2026_03_11_13_02_07_057
	2026_03_11_13_02_07_058
	2026_03_11_13_02_07_059
	2026_03_11_13_02_07_060
	2026_03_11_13_02_08_001
	2026_03_11_13_02_08_002
	2026_03_11_13_02_08_003
	2026_03_11_13_02_08_004
	2026_03_11_13_02_08_005
	2026_03_11_13_02_08_006
	2026_03_11_13_02_08_007
	2026_03_11_13_02_08_008
	2026_03_11_13_02_08_009
	2026_03_11_13_02_08_010
	2026_03_11_13_02_08_011
	2026_03_11_13_02_08_012
	2026_03_11_13_02_08_013
	2026_03_11_13_02_08_014
	2026_03_11_13_02_08_015
	2026_03_11_13_02_08_016
	2026_03_11_13_02_08_017
	2026_03_11_13_02_08_018
	2026_03_11_13_02_08_019
	2026_03_11_13_02_08_020
	2026_03_11_13_02_08_021
	2026_03_11_13_02_08_022
	2026_03_11_13_02_08_023
	2026_03_11_13_02_08_024
	2026_03_11_13_02_08_025
	2026_03_11_13_02_08_026
	2026_03_11_13_02_08_027
	2026_03_11_13_02_08_028
	2026_03_11_13_02_08_029
	2026_03_11_13_02_08_030
	2026_03_11_13_02_08_031
	2026_03_11_13_02_08_032
	2026_03_11_13_02_08_033
	2026_03_11_13_02_08_034
	2026_03_11_13_02_08_035
	2026_03_11_13_02_08_036
	2026_03_11_13_02_08_037
	2026_03_11_13_02_08_038
	2026_03_11_13_02_08_039
	2026_03_11_13_02_08_040
	2026_03_11_13_02_08_041
	2026_03_11_13_02_08_042
	2026_03_11_13_02_08_043
	2026_03_11_13_02_08_044
	2026_03_11_13_02_08_045
	2026_03_11_13_02_08_046
	2026_03_11_13_02_08_047
	2026_03_11_13_02_08_048
	2026_03_11_13_02_08_049
	2026_03_11_13_02_08_050
	2026_03_11_13_02_08_051
	2026_03_11_13_02_08_052
	2026_03_11_13_02_08_053
	2026_03_11_13_02_08_054
	2026_03_11_13_02_08_055
	2026_03_11_13_02_08_056

