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INTRODUCTION 

CREA TI v IT Y is the central theme of this book. Like every 
word in common usage, it has many meanings. Hence, to avoid 
confusion and misunderstanding I must specify here at the be­
ginning the particular meaning which I attach to "creativity." 

First of all a negative statement is required to clear away a 
common meaning which I do not intend. By creativity I do not 
mean creative work whether in art or science or technology or 
social organization or in any other area of human achievement. 
To be sure, creative work may accompany the kind of creativity 
which I shall discuss. But I shall be examining not creative work 
but the creative transformation of the individual in the whole- ,J 

ness of his being. Not the activity by which the individual pro­
duces innovations, but the transformation of the individual him­
self when this change is of the kind here called creative is what 
I mean by creativity. 

Creative transformation of the individual is distinguished from 
every other kind of change by four characteristics. These four 
are not the only features pertaining to it, for creativity is very 
complex and in its depth fades into mystery. In the course of the 
writing which follows some of these other components of cre­
ativity will be noted. But the four here to be mentioned will 
serve to distinguish this kind of transformation from other kinds. 
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4 INTRODUCTION 

'· ,Creativity is an expanding of the range and diversity of what 
the- individual can know, evaluate, and control. I Cre~!ivity is an 

• increasing of his ability to understand appreciatively other per-
• sons and peoples across greater barriers of estrangement and 
hostility.j C1:~ativity is an increasing _ of the freedom of the indi­
vidual when -fr~~dom means o~~,~ ability to absorb any c~iise 
acting on oneself in such a way that the consequences resulting 
from it express the character and fulfil the purpose of the indi-~ 
vidual himselfi The way Socrates died is an example. His death 
expressed the character and fulfilled the purpose of Socrates 
much more than the character and the purpose of those who 
caused his death. The fourth ___ c..9mp_on_er1J. .o{ the_ tr~nsform~tion 
here called creative can be described thus: Increasing the ca- . 
pacity of the individual to integrate into the uniqueness of his 
own individuality a greater diversity of experiences so that more 
of all that he encounters becomes a source of enrichment and 
strength rather than impoverishing and weakening· him. 

Examination of these four components of creativity will reveal 
that they involve one another and cannot be separated. 

Creativity occurs when individuals engage in a kind of inter-
v change with one another which is distinguished from every other 

interpersonal and social process by two features: [1] This kind 
of interchange creates appreciative understanding of the unique 
individuality of the other; [2] each individual who attains this 
appreciative understanding integrates into his own individuality 
what he thus acquires from others. What he thus acquires from 
others is not only knowledge; it is also all the values character­
izing the individuality of the other so far as these are understood 
appreciatively and so far as they can be modified to develop the 
individuality of him who has attained this appreciative · under­
standing of the other person. One who attains appreciative under­
standing of the errors 'and wrong valuings of the other has gained 
as much wisdom, strength, and resourcefulness for dealing with 
the exigencies of life as when he learns the truth and right valu­
ings activating the lives of others. Right valuings are those which 
do not obstruct creative transformation. 

Creativity and creative interchange should not be equated 
----
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with Christian love until this love has been purged of the evils __ 
-- commonly embodied in it. One loves those who help him uphold 

the false picture of himself into which his self-esteem has been 
tied. One loves those who strengthen the social bias by which 
one misjudges and practices injustice toward people belonging 
to alien cultures. One loves those who share his highest ideals 
and goals and thus help him to freeze these ends of life in their 
present limited form. This prevents the correction of error and 
evil in these goals and obstructs creative transformation. Even 
when one claims to love all men or every man or those who need 
his help, such love imposes judgments on others which are cor­
rupted by the false basis of one=-s own self-esteem and by the 
cultural bias of his own tradition. Therefore love is here rejected 
as the highest standard unless "love" is identical with creativity 
and creative interchange. To quote Bruno Bettelheim, "Love is 
not enough.» 

I have tried to guard against two misunderstandings: one, that 
creativity refers to creative work; two, that creative interchange 
is identical with Christian love as Christian love is commonly 
understood and commonly practiced. 

The title of this book reveals my conviction concerning the 
difference between philosophy and religion. Philosophy_J.s__ultb 
mate concern. Religion is ultimate commitment and nothing less. 
~--------------





PART ONE 

The Call to Commitment 





Chapter 1 

THE PROBLEM OF 

RELIGIOUS FAITH 

REL I GI o N like every other persistent and important con­
cern in human life should be defined by the problem which 
it tries to solve. Also, like every other human undertaking which 
reaches into the basic issues of our existence, the beliefs and prac­
tices of religion are very far from being a complete and finished 
solution of this problem. In still another respect religion is like 
other essential and institutionalized interests of man. Most people 
who practic~ religion quite sincerely, like most people who prac­
tice education, government, the family, and industry, are quite 
unaware of the basic problems of human existence which these 
beliefs and practices try to solve. Very often the beliefs and prac­
tices which are accepted as though they were solutions contain 
monstrous errors and evils. 

The problem which religion tries to solve is exposed when we 
note two features which are characteristic of the human level of 
existence. 

The first of these features generating the problem for religious 
inquiry ~~n:, s _g~p~g}o/ __ /?.~}!.~~~rg9-l11gJ.·adicaLtransf.onnation.._._ .. 
He can be transformed to the depths of cruelty and misery and 
to the heights of saintly virtue and blessedness. He can experience 
horror and boredom on the one hand; he can also experience 

9 



10 The Call to Commitment 

ecstasy and a sense. of glory which is faintly suggested by great 
music and other forms of_high art. 

The religious problem which is exposed when we look at this 
capacity of man for radical transformation can be stated thus: 
What can transform man in such a way as to save him from the 
depths of evil and bring him to the greatest good which human 
life can ever attain? This problem has its moral and its religious 
aspects and the two should not be confused. The moral aspect 
includes all which man can do to transform himself. The religious 
aspect is the self-giving of ultimate commitment to what the 
individual believes has the power to transform him as he cannot 
transform himself. It must not be forgotten, however, that this 
belief and the consequent commitment may be tragically mis­
taken. Often men commit themselves in religious faith to what 
they think will save from evil when in truth it does the opposite. 

A second feature of human existence reveals the religious prob­
lem from another angle. It is man's awareness of his own original 
experience which is his own true self. This original experience 
stands in contrast to the superimposed patterns which are com­
mon to all members of the society and distinctive of none. Per­
haps most people most of the time conceal from themselves the 
qualities of their own original experience. In place of these the 
conscious mind is occupied with the routine experiences of social 
adjustment which conceal the individuality of original experience 
beneath the demands of the social mechanism. By original ex­
perience is meant every experience which the individual can 
have when he does not conceal and overlay it with the drab 
qualities of conventional experience. The artist, when faithful 
to his true vocation, struggles to cast off these common patterns 
which conceal original experience. The parable of the child who 
alone could see that the king wore no clothes points to this con­
trast between original and conventional experience. In the para­
ble about king and child the social conventions were so strong 
that people saw only what the conventions prescribed. The child 
alone was not blinded in this way. 

This original experience is the individual as he truly is. It is his 
true self in contrast to the uniformities adopted by everyone in 
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his society to facilitate the routine adjustments of everyday life. 
The dull and pallid qualities of conventionalized experience con­
ceal the vivid qualities of original experience. 

The religious problem arising out of this predicament can be 
stated thus: W_hat shall I do to be saved from the death of my 
own true self uncler -the suffocating imposition of this automa~c 
and trivial existence? How must I live to realize my own poten-

1 

tialities? What ultimate commitment will bring forth to full flow­
ering the original experience which is my genuine and total self? , 

When one awakens to the reality of his original experience and 
its potentialities, the conventional patterns of social adjustment 
appear to be unreal, like shadows of that reality which original 
experience alone can apprehend. These conventional patterns 
are trivial and unheroic, without the greatness in living which 
one craves when original experience breaks through the crust of 
social convention. This suppression of original experience beneath 
trivial conventions has been given a name in the current discus­
sions of our time. It is called meaninglessness. So the religious 
question emerges: What ultimate commitment will deliver me 
from the false and superficial level of life and enable me to live . 
myself out to the full with whatsoever struggle and suffering and 
courage and ecstasy this may involve? 

Two features of our existence have been mentioned which re­
veal two aspects of the religious problem. The one feature is 
man's capacity to undergo radical transformation and the other 
is his awareness of an original experience underlying conventional 
experience. The problem having these two aspects can now be 
stated: What operates in human life with such character and 
power that it will transform man as he cannot transform himself, ,_·_ 
to save him from the depths of evil and endow him with the 
greatest good, provided that he give himself over to it with what­
soever completeness of self-giving is possible for him? 

This problem which is the primary concern of religion is very 
commonly misconceived. For example, religion is often presented 
in such a way as to make it appear that its chief concern is to 
believe in God. On this assumption people discuss such questions 
as these: Is it possible to believe in God by way of evidence or 
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authority or on some other basis? Is there a Being properly called 
God? Such discussions miss the basic religious problem com­
pletely. The word "God" is irrelevant to the religious problem 
unless the word is used to refer to whatever in truth operates to 
save man from evil and to the greater good no matter how much 
this operating reality may differ from all traditional ideas about 
it. But this is not the common way of conceiving the problem. 
Rather the question as commonly conceived is this: Is there any­
thing in reality corresponding to some conventional idea of God? 
When undertaken in this way, the discussion is as remote from 
the basic problem in religion as one can get. The basic problem 
is to B.nd and commit oneself to what does in truth save from 
evil and to the good even though it be different from the belief 
about it which happens to possess the mind at the time, or hap­
pens to prevail in the tradition I inherit. The word "God" should 
refer to what actually operates to save and not merely to some 
belief about what operates in this way. But in current usage the 
word frequently refers to pictures in the mind and not to the 
actuality. This raises the question whether one should use the 
word at all since a word becomes very misleading when it has 
acquired a conventional meaning contrary to what one wishes to 
discuss. On the other hand, there is no other word in our language 
which conveys the meaning of central concern in the religious 
problem. Hence the dilemma in which anyone is placed who at­
tempts to discuss the problem which religion tries to solve. 

There is another common attitude which conceals the true 
significance of the religious problem. It is the assumption that 
the solution of this problem can be found by searching that body 
of religious tradition which happens to prevail in one's religious 
fellowship. This procedure may be modified by searching all the 
great religious traditions of the world. This certainly should be 
done; but it leads to dangerous falsehoods if it springs from the 
mistaken notion that this problem has been already solved so 
perfectly that no further inquiry is needed except to understand 
the truth already established in one or in all religious traditions. 
That notion is as foolish in religion as it would be in education 
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or government or family. None of these problems has been so 
completely and finally solved that we need only to recover the 
truth already discovered in some ancient time. 

The religious problem involves other questions additional to 
the one which has been stated, although these other questions 
are subsidiary to the central one. Three of these subsidiary ques­
tions are: What is the evil from which man needs to be saved? 
What is the good to which he can be saved? What are the condi­
tions which must be met before this saving power can operate 
effectively? All these will be discussed in the following pages but 
something more needs to be said at this point concerning the evil 
from which salvation is sought. 

In one aspect this evil is the inner conflict by which the self 
is divided into parts which war against one another. When one of 
these warring parts of the total self is dominant I seek with avid 
passion what is rejected with contempt or horror or disgust when 
some other part of the total self possesses the conscious mind. One 
classic expression of this inner conflict is often quoted: What I 
would not, that I do. 

This conflict within the total self may drive a man to acts of 
cruelty or to self-destructive passions. These cruelties and passions 
can become compulsive under the stress of keeping down within 
oneself the rebellion against them from some other part of the 
total self. Or again this inner conflict may torment one to the point 
of despair or· produce an apathy akin to death or a frenzy of wild 
dissipation. 

A second aspect of this evil from which one needs to be saved 
is the sense of triviality, futility, and unendurable boredom al­
ready mentioned which possesses the mind when one awakens to 
the contrast between his original experience with its potentialities 
and its freedom over against the mechanisms of adjustment de­
manded by an impersonal social order. Awareness of this contrast 
can drive to all the excesses which inner conflict engenders. Per­
haps most men most of the time keep this contrast between original 
experience and conventional experience out of consciousness by 
concentrated preoccupation with the mechanisms of adjustment; 
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but this can lead to spiritual death when spiritual death means the 
dying out of original experience and the resolving of the self into 
a system of mechanized adjustments. 

Another aspect of this same evil appears when we examine the 
guilt which accumulates and multiplies from an initial guilt. The 
initial guilt is the refusal of responsibility for the preservation 
and development of the true self in the form of original experi­
ence. 

This initial guilt can be stated in various ways. It is the guilt of 
refusing to decide what one shall live for. It is the guilt of ignor­
ing the question: What should be the ruling aim of my existence? 
It is refusal to make ultimate commitment to what can both 
unify the self and develop all its constructive potentialities. It 
is refusal to assume responsibility for the conduct of one's life. 
It is to drift with circumstance instead of uniting all one's re­
sources to achieve what one is best fitted to accomplish. 

This evasion of responsibility leads to self-deception, futilities, 
failures , blindness to opportunity for greatness and nobility. It 
can bring forth all the other evils which we are examining. In 
this way the initial guilt can multiply itself into a mountain of 
guilt. 

The fourth aspect of this evil from which man needs to be 
saved is loneliness. Harry Stack Sullivan in consequence of his 
work in psychiatry claims that this evil of loneliness is more un­
endurable than any other.1 Therefore people try to conceal it 
from consciousness by every possible device and sacrifice. One 
becomes aware of this loneliness when he awakens to the fact 
that people recognize in him only the conventional patterns of 
adjustment to society and not the original experience which is 
himself. These conventional patterns conceal his true self. Hence 
the individual in his true character is ignored. He is a blank 
nothing so far as concerns the other person if the other recognizes 
in him only the conventional forms. 

We have looked at four aspects of the evil from which men need 
to be saved. They are not four evils but four ways of looking at 

::.:~.:::;.,~;;,:,:11;;u,,;:~;_~it;~t1tn~tW 
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of the Nazis and other evils of like sort occurring throughout the 
expanse of human history are the outward manifestations of this 
inner condition "of the human heart." These horrors are what 
men do when they are driven by inner conflicts; when they strive 
to escape from the futility and boredom of social conventions 
which suppress the freedom and power of original experience; 
when guilt begins to multiply itself; when loneliness leads to 
desperate efforts to liberate the hidden self and make it recog­
nized by others. 

The problem of religion is to discover what will deliver man 
from this evil deep laid within the human personality or, if it 
cannot be cast out, then somehow to bring it under control and, 
if possible, make it the servant of the good. In religion men seek to 
commit themselves to what has the power to master the evil 
within them which they cannot master themselves. 

A baffiing part of this religious problem emerges after the 
initial steps have been taken toward its solution. This further 
difficulty is encountered when men discover that they cannot 
commit themselves completely and perfectly to what might de­
liver them from evil. They cannot free themselves from all inner 
resistances to the commitment. Always to some degree they are 
unfaithful in the depths and complexities of the total self. In the 
language of the Christian tradition, this unfaithfulness to the 
ultimate co_mmitment is called sin. In this case the problem is 
not to get rid of this sin, since that is impossible, but to treat it 
so that it will not be an insuperable barrier to what can save and 
transform. The overcoming of this barrier is called the forgiveness 
of sin. 

These two words, "sin" and "forgiveness," carry many meanings 
which I do not wish to defend. Here again we encounter the 
difficulty of language in using ancient words which have acquired 
many grotesque meanings but which yet seem to be the only 
words established in current usage for dealing with profound 
and inescapable problems. I must make plain the meaning I at­
tach to these terms. 

The forgiving of sin refers to what causes that change in the 
sinner which enables him to confess freely and fully his guilt and 
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unfaithfulness, condemning them as evil, and doing it in such a 
way that this repentance intensifies his devotion and the com­
pleteness of his commitment. His unfaithfulness and hence his 
sin continue; but his confession of it and his condemnation of it 
serve to make his commitment more complete. Not his sin, but 
his confession and repudiation of his sin, become positive factors 
in bringing his total self more completely under the control of 
what saves and transforms. In this manner his unfaithfulness 
ceases to be a barrier between himself and what commands his 
ultimate commitment. By the ardor and sincerity of his confession 
and repentance he has nullified its power to separate him from 
what saves. 

This raises the question: What can cause this change in the 
sinner whereby his sin is no longer a barrier to his salvation? On 
this point I disagree with many traditional answers to this ques­
tion. The answer must be found by empirical inquiry into what 
actually does bring about such a change. I can find no evidence 
for the claim that a declaration of forgiveness by a supernatural 
person can bring about such a change, whether that declaration 
is granted freely or must be purchased by the blood and suffering 
and death of Christ or by any of the other kinds of sacrifice prac­
ticed in the various religions. 

I shall try to show that the change enabling an individual to 
recognize, confess, and repent of his sin is brought about by 
what I shall later describe as creative interchange. It occurs when 
the individual finds one or more persons with whom he can en­
gage in that kind of interchange which creates in each an aware­
ness of the original experience of the other person and at the 
same time a recognition of the exceeding preciousness of this 
original experience even though it includes all the sin and evil 
we have been describing. When individuals engage in the kind 
of interchange which creates in each this recognition and under­
standing of the unique individuality of one another, including 
both the good and the evil, and when this interchange is suffi­
ciently penetrating and persistent, each becomes able to recog­
nize, confess, and repent of his own sin because he sees himself 
as the other sees him. 



THE PROBLEM OF. RELIGIOUS FAITH 

This claim that forgiveness is brought about by creative inter­
change is based on the reports of psychological studies made in 
the field of clinical psychology and the various branches of psycho­
therapy. It is also based upon studies which have been made of 
cases of religious conversion. When members of the Salvation 
Army or of a church receive a sinner with this appreciative 
recognition of his individuality, not condoning the evil in him, 
rather recognizing it in its true character, but accepting him 
nevertheless and giving him that kind of esteem which goes by 
the name of respect, this change can occur enabling the indi­
vidual to con£ ess, repent, and repudiate his sin. One dramatic 
portrayal of this in fiction is the conversion of Jean Valjean after 
he stole the silver candlesticks from the priest, as told by Victor 
Hugo in Les Miserables. 

Since "forgiveness of sin" is the name I give to what causes this 
change which renders sin no longer a barrier to salvation even 
though the sin continues, and since this cause is creative inter­
change, therefore creative interchange is what forgives sin. 

This cause rendering sin no longer an insuperable barrier does 
not reside in the participant individuals who engage in creative 
interchange. Rather it resides in the creativity of this interchange 
because this is what creates in each that which enables the sinner 
to confess and repent and repudiate his sin. 

So we re3=ch the conclusion: The forgiveness of sin, namely, the 
cau~e producing in the individual the ability to confess and re­
pent, is the creativity occurring in this kind of interchange be­
tween individuals. The forgiveness is not the work of the indi­
viduals concerned; it is the work of this kind of interchange. 

If this kind of creative interchange is equivalent to the work of 
God in human life, then the forgiveness of sin is the work of God 
and not of man. It produces the change whereby sin, while still 
continuing, no longer blocks the commitment of faith which is re­
quired for salvation. 

After this analysis and interpretation of the evil from which 
man needs to be saved, let me restate the problem which con­
cerns religion in five propositions to bring out the major points of 
the discussion. 
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The religious problem is to discover and give oneself in ulti­
mate commitment to what will overcome the conflict of wa~i~g 
parts within the self. -- - -• • 

It is to give oneself in ultimate commitment to what will save / 
original experience from suffocation beneath the blanket of con­
ventional experience so that one can develop the constructive 
potentialities of his own unique individuality. 

It is to give oneself to what will stop the indefinite accumula­
tion of guilt issuing from the initial guilt of refusing to assume 
responsibility for the conduct of one's life. 

It is to give oneself in ultimate commitment to what will over­
come loneliness by creating appreciative understanding of the 
original experience of one another. 

It is to find what will forgive sin so that sin will not be a barrier 
excluding one from the saving and transforming power which 
delivers from evil. 

At the risk of repetition I must again state that this problem 
thus formulated under five heads is never solved completely and 
perfectly. It calls for continuing inquiry both at the level of ab­
stract intellectual search going by the name of theology and 
philosophy, and also at the level of practical, concrete daily liv­
ing, where one critically examines his conduct and his state of 
mind to discover how better to solve this religious problem. 

This problem may be more clearly discerned if we examine 
three different kinds of religion. They can be called the religion 
of mental illness, the religion of conformity, and the religion of 
creativity. All of these can be found in the various branches of 
Christianity and in all the other religions of the world, hence 
they cut across the major divisions by which religions and sects 
are classified. 

In the religion of mental illness we find beliefs which are 
compulsive in the sense that they resist all modification by evi­
dence or reason. The individual may profess a divine mission 
utterly beyond the capacity of any human being. He may even 
identify himself with Jesus Christ or God or some other religious 
figure. Nevertheless, this is genuine religion because the individ­
ual is striving to resolve the conflict of w~rring parts within him- ' 
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self, trying to save his original experience from the deadening 
imposition of social demands, trying to stop the accumulation of 
guilt, trying to find some escape from intolerable loneliness and 
to attain forgiveness of sin. These attempts may be failures but, 
as said repeatedly, many attempts to solve the religious problem 
are failures more or less. 

While this kind of religion is called the religion of mental 
illness it is not confined to the mental hospitals. It may be 
widely prevalent in the churches and also outside the churches. 
Perhaps we all have a streak of it because the three kinds of 
religion we are considering can reside together in the same in­
dividual in varying proportions. Mental illness like all kinds of 
illness can have all degrees of seriousness and in minor degrees 
is widely prevalent. 

The second kind of religion in this classification is the religion 
of conformity. In this kind the individual does not cling com­
pulsively to his religious beliefs and practices. This distinguishes 
his faith from that of the mentally ill. But he who adopts the 
religion of conformity does not examine his faith critically. No 
valid evidence may support his beliefs and justify his religious 
practices. He accepts them from his associates, from the author­
ities recognized by his fellowship of faith, and from the prevail­
ing tradition. The chief feature of this kind of religion is the lack 
of any critical examination of the faith and unconcern for any 
inquiry or validating evidence beyond the accepted authorities 
and th~consensus of opinion of the f ellow_ship. 

Until recent times in Western culture this religion of conform­
ity has been by far the most common. While not so widely prev­
alent today it is still the dominant kind of religion. Throughout 
history it has been the chief agency in causing individuals to 
conform to the demands of the social order and the ruling au­
thorities. This power to induce conformity derives not merely 
from fear of divine punishment, although that doubtless has 
always been present: But its pentrating and comprehensive power 
to bring the individual into conformity arises from the basic hu­
man problem which this kind of religion attempts to solve; and 
in some form or other, however inadequately, does solve. The 
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individual conforms to the faith because it helps him to suppress 
or overcome his inner conflicts; it saves him from the pettiness 
of conventional existence by giving him a sense of participation 
in the destiny, the memory, the hope, and the worship of his 
associates; it enables him to confess and repent and repudiate his 
own unfaithfulness. 

In addition to the two kinds of religion thus far examined is 
the third kind, the religion of creativity. In it the_ individ1:1~!-com- __ 

. mits himself to what creates his own original experience in depth 
and fulness and vividness of quality; while it releases the individ- -­
ual from conformity it creates recognition of original experience ._____ 
between individuals and thus reduces loneliness; it enables the ---­
individual to master his inner conflicts to the measure that his . ...._____ 
commitment is complete; it stops the indefinite accumulation of 
guilt and brings about the change in the individual which is 
caused by forgiveness of sin with the consequence that he is able 
to recognize, confess, and repudiate his sin of unfaithfulness. 

Throughout this writing I shall endeavor to interpret this re­
ligion of creativity because I think it goes farther than do the 
other kinds in solving the religious problem. 

Any discussion of the religious problem calls for an interpreta­
tion of "faith." As the term is here used it is identical with ulti­
mate commitment. Faith is the act by which the individual com­
mits himself in the wholeness of his being so far as he can to what 
he believes will transform man as he cannot transform himself 
to save him from evil and endow him with the greatest good, 
provided that he meet the required conditions. The chief of 
these required conditions is the act of faith itself. Obviously one 
is incapable of the act of faith until influences have worked upon 
him which render him able to give himself in whole hearted devo­
tion to what he believes to be the saving power. In this sense 
faith depends upon "grace." 

What has just been said about faith can be put in more con­
ventional language by saying that faith means to accept the 
Saviour as Lord and Master. These words immediately suggest 
a very popular and conventional form of Christianity. But the 
same words apply to all forms of religion when "Saviour" refers 
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to whatever the individual may believe has the power to save 
from evil and when "accepting as Lord and Master" means to 
give priority over all else in one's daily life to the demands of this 
saving agency. 

Faith always extends far beyond present knowledge, not neces­
sarily in the sense that one claims to know what he does not 
know, but in the sense of commitment to what is much more than 
one's present understanding of it and in some respects likely 
to be very different from one's beliefs about it. It is easy to dem­
onstrate that every concrete reality is more than, and in some 
respects different from, any statement which the human mind 
can make about it. All statements arc abstractions. 

In the religion of creativity, faith is based upon knowledge 
gained by intellectual inquiry and tested by predicted conse­
quences under specified conditions. But at the same time faith 
reaches beyond the bounds of knowledge hecause one acknowl­
edges that there is very much which he docs not know about 
the reality to which he commits himself. Also one admits that 
his knowledge in respect to this religious problem is fallible like 
all knowledge. He aims at what can save from evil and endow 
with greatest good but his aim may miss the mark. Nevertheless, 
while his knowledge may fail, his intention is to commit himself 
with the wholeness of his being to what does in truth save from 
evil. 

By reason of the mysteries which encompass our existence, 
one's religious commitment should take on a dual character, on 
the one hand guided by the farthest reach of his inquiry, on the 
other practiced as a faith in the sense of recognizing his liability 
to error and the tragic consequences of error in such a commit­
ment as this. A man's religious devotion becomes a form of per­
nicious idolatry leading to dogmatic fanaticism and blind cruelty 
if he does not practice his ultimate commitment in this dual 
manner, on the one hand seeking the best knowledge he can get, 
on the other recognizing his fallibility and accepting the conse­
quences of it. This dual character of religious commitment is 
required because otherwise one is committed to the limitations 
of his own mind. Nothing is worthy of man's ultimate commitment 
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which is confined to the limits of his present comprehension, not 
to mention the malice and perversity always present to some 
degree in all human interpretations of the good and evil of hu­
man life. 

Since the problem of man's ultimate commitment is so difficult 
and exposed to such tragic error, many refuse to make any pro­
found commitment of faith. But when one does this he is never­
theless caught willy-nilly in some process of transformation and 
thereby backs blindly into his own fate without using his mind 
to find his way. Also when one does not give himself in full de­
votion to anything whatsoever, he inhibits, frustrates, or anaes­
thetizes himself because the whole self can be expressed and 
exercised only to the measure that one commits his whole self in 
faith. The ultimate commitment of faith in the religion of creativ­
ity is the only way to escape spiritual death when "spiritual death" 
means failure to live with the vivid qualities of original experi­
ence, with the full exercise of personal resources and with reali­
zation of one's constructive potentialities and with a deep sense 
of the worthfulness of life. 

Creative interchange is that kind of interchange which creates 
in those who engage in it an appreciative understanding of the 
original experience of one another. One gets the view point of 
the other under such conditions that this original view derived 
from the other integrates with one's own personal resources. This 
integration modifies the view derived from the other in such a 
way that it becomes a part of one's own original experience. The 
understanding of the evils and errors in oneself and in others, 
brought about by creative interchange, will be prized as highly 
as the understanding of the virtues and the truths, because the 
understanding of errors and evils in human life is as great a good 
as to understand the virtues and the truths. Indeed to understand 
evil and error . is itself virtue and truth. 

Creative interchange has two aspects which are the two sides 
of the same thing. One aspect is the understanding in some 
measure of the original experience of the other person. The other 
aspect is the integration of what one gets from others in such a 
way as to create progressively the original experience which is 
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oneseH. This creative interchange creates the unique individuality 
of each person while at the same time enabling each to under­
stand the individuality of others. Again I must repeat that all 
this is partial, incomplete, infected with error and distortion. 
Nevertheless it can be more or less complete, comprehensive, 
and correct. 

The adjective ''appreciative" attached to the understanding 
gained by creative interchange signifies that one prizes the origi­
nal experience of the other as being very precious. The original 
experience of the other is highly prized because, for one thing, 
nothing contributes so much to. the enrichment of any man's life 
as what he gets from the original experience. of other people. It 
should be remembered that original experience is distinguished 
from the cliches, the stale conventions, and the automatic reac­
tions which everyone reproduces in himself in order to adjust to 
the established order. Furthermore, the original experience of 
the other person is prized so highly because it is precisely this 
prizing of the original experience, namely the individuality of 
the other person, which is created by this kind of interchange. 

Creative interchange is not limited to the acquisition of infor­
mation alone. One also gets from others appreciations, sentiments, 
hopes, fears, memories, regrets, aspirations, joys, sorrows, hates, 
loves, pieties, and other features of that vast complexity which 
makes up the total experience of every human being. 

Creative -communication in its most complete form is never 
fully attained although human nature craves it no matter how 
much conscious purpose may oppose it. In its most complete 
form it can be described thus: You express your whole self and 
your entire mind freely and fully and deeply and truly to other 
persons who understand you most completely and appreciatively 
with joy in what you are as so expressed; and you yourseH re­
spond to others who express themselves freely and fully and 
deeply and truly while you understand them most completely 
and appreciatively with joy in the spirits they are. 

Over against 2!eative interchange and opposing it are several 
other kinds of interchange. First is deceptive communication. 
This is the kind by which one conceals from his own conscious-
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ness and the consciousness of others what he does not want to 
recognize because it might break down his self-esteem or because 
it is dangerous or horrible or otherwise disturbing. To be able 
to preserve his sense of security, to be able to hold up his head 
among his fellows, to avoid neurosis and despair or other form 
of breakdown, everyone practices devices of concealment and 
deception in interchange with others. Obviously this is the oppo­
site of creative interchange. Nevertheless it is one very large 
part of the social process. 

Next is manipulative communication. In extreme form it is 
brainwashing. In milder form it is called propaganda or indoctri­
nation in the derogatory sense of these terms. It is interchange 
by which one person tries to inhibit or suppress the thoughts 
and feelings of the other in so far as they run counter to what 
one wants to communicate. Instead of your communication in­
tegrating with the mind of the other and thereby increasing the 
resources of his mind, you use methods to inhibit the mind of 
the other so that you can control him. Hypnotism is an extreme 
form. Manipulative communication is thus seen to be opposed 
to creative interchange. Yet manipulative interchange is another 
large section of the social process. 

Thirdly there is reiterative communication. In communication 
of this kind one does not communicate anything new nor receive 
anything new. He only gives and takes the signals by which the 
complexities of life are regulated. A very large part of the social 
process is of this sort. Commands, greetings, regulations, innu­
merable forms of interchange add almost nothing to the store 
of the mind but serve to regulate conduct and simplify what 
would otherwise be hopeless complexity. Traffic signals are a 
simple example. 

Fourth is muddleheaded communication. In this kind of inter­
change one picks up all sorts of odds and ends, but the miscellany 
is not integrated. It is not creative. It tends to diminish the range 
and depth of what one can know, feel, and control because of 
preoccupation with trivialities. Here again we have a large seg­
ment of the social process. 

Finally there is that kind of interchange which characterizes 
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what David Riesman calls the "other-directed person." 2 In this 
kind of communication the individual puts on a false front which 
he changes whenever he meets different people and different 
situations in order to be pleasing or ''get by." 

I am not trying to analyze the social process into all the many 
different kinds of interchange which enter into it. I am sure that 
many other kinds could be added to this list. I am only trying to 
show how creative interchange is distinguished from the social 
process taken in its entirety. All these different kinds of inter­
change are woven together like so many strands of a rope. It is 
this rope, not the one strand of it called . creative interchange, 
which can be called the social process. 

When creative communication is understood I think it becomes 
obvious that it cannot be manipulated. "Creative" as here used 
means the emergence in the mind of what was not there before. 
But to manipulate one must have an aim or goal from the start 
which he tries to achieve by the manipulation. The outcome of 
creativity cannot be in the mind from the start. Therefore when­
ever one practices manipulative interchange to produce an out­
come which he has in mind from the start, the process is not crea­
tive. To be sure, creative interchange and manipulative inter­
change may be going on at the same time in the one single total 
process of communication between one and another person. The 
manipulativ~ interchange may produce the end result sought by 
the manipulator but at the same time he may derive from the 
other insights and appreciations which never entered his mind 
before. In that case both the manipulative and the creative are 
combined in the social process then and there occurring. 

Creative interchange provides the standard for judging what 
is good and what is evil in human life. The good is what sustains, 
promotes or favors the creation of appreciative understanding 
between individuals and peoples. The evil is what hinders or 
prevents this kind of interchange. 

This standard is based on an interpretation of what creates in 
man all which is distinctively human. What is distinctively human 
includes the creation and use of a language with consequent ac­
quisition of a tradition and culture accumulated through a se-
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quence of generations. Language itself is created by the sort 
of interchange in which we detect what is in the mind of the 
other. Otherwise sounds could never become words in common 
usage. This kind of interchange makes it possible for individuals, 
peoples, generations, and cultures to learn from one another 
with that freedom and fulness which give to man all his distinc­
tive attainments. Without this mutual learning and accumulation 
of knowledge, appreciations, skills, habits, customs, sentiments, 
aspirations, loyalties, loves, and pieties, the unprotected organism 
of man could not survive. Without this mutual learning there 
could be no tradition, no culture, no civilization, no science, no 
art, no ideals, no life at all at the level distinctively human. 

Only by creative interchange is it possible for the individual 
to become self-critical and self-esteeming because in this way 
he learns what others think of him and thus becomes conscious 
of himself. Love in the sense of an appreciative understanding 
and cherishing of other persons, also love in the sense of a recog­
nition of the unknown and unsearched depth of subjectivity 
residing in every human being, and love in the sense of deference 
and deep concern for this hidden subjectivity in every human 
person, all this is generated and progressively created to the 
measure that one is fully committed to creative interchange and 
allows it to dominate over other kinds in his life. 

This is the answer which I suggest to the searching question 
of religious faith. The kind of interchange which generates ap­
preciative understanding, with all the unsearched mystery in it, 
calls for the ultimate commitment of man because it saves him 
from the processes which impoverish and destroy the distinctive 
characteristics of his humanity. When he commits himself to it 
and meets other required conditions, it transforms him in the 
direction of the fullest development of his humanity and what 
lies beyond the merely human if there be such. 

It will be said that man's destiny involves far more than creative 
interchange. That is true, but a certain misunderstanding must 
be avoided. 

Certainly the depth and fulness of the Being in which we find 
our ultimate stay and trust may be far beyond anything covered 
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in any account which can be given of creative interchange. But 
all we know of such a Being and all we can ever discover about 
such a Being must come by way of the creativity which widens 
and deepens our understanding and appreciation of what others 
have experienced and discovered and which then in turn enables 
us to understand our own experience. Such being the case, crea­
tive interchange must in any case command our ultimate commit­
ment, whatever else may also be involved, and whatever may 
be the character of any Being to which it leads us. 

Most of the people who hold to the idea of God claim that 
they know God by way of revelation and reject any idea of God 
not so derived because God in his saving and transforming power 
cannot be known in any way except by revelation. Therefore, 
say these people, any idea of God not received by way of revela­
tion is a man-made God, not only false and idolatrous but also 
ridiculous because it is a human construction set up in the guise 
of deity. Since the common religious idea of God is thus tied up 
with belief in revelation, the idea of God and the idea of revela­
tion cannot well be separated. This makes it necessary to examine 
the idea of revelation. 

The idea of revelation has undergone great changes, especially 
in recent years. What the great majority of Christians in the past 
have called revelation is now rejected by contemporary theolo­
gians and a _ different interpretation proclaimed. 

The "contemporary theologians" who are distinctively the out­
standing leaders of the church in our time declare that revelation 
is not to be identified with any set of doctrines or beliefs or propo­
sitions of any kind. Revelation, say they, is not propositional. 
Revelation is the self-disclosure of the living reality of God; but 
no set of propositions can be identified with the living reality 
of God. God is much more than a true statement. This is almost 
unanimously the teaching of theologians in the higher seats of 
learning. 

If revelation is not any set of propositions, then what can it be? 
Obviously it must be a creative transformation of human life oc­
curring under such conditions that men become aware of the 
transforming power. For example, if it should be granted that 
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Deity is incarnate in Jesus Christ, this could not be a revelation 
to men unless it was at the same time a creative transformation of 
human life branching out from Jesus to his associates and from 
them to others in widening circles and onward to later genera­
tions. If this is revelation, then revelation cannot be a set of true 
propositions, otherwise called doctrines, about a divine life in­
carnate on earth. The revelation of God must be and can only be 
the very process of human life undergoing transformation in 
such a way that it saves man from evil and endows him with the 
greatest good. Unless one experiences this process of transforma­
tion in himself "the power of God unto salvation" has not been 
revealed to him. The historic Jesus can be the revelation of God 
only in the sense that his process of saving transformation spreads 
from Jesus down through the ages from man to man and group to 
group by way of the church and the Holy Spirit. But this kind of 
transformation is precisely what we mean by creative interchange. 
To what degree it originated in Jesus or is limited to that origin 

, must be determined by historical research, as is any other asser­
tion about events in history. 

Creative interchange as here interpreted has many of the char­
acteristics attributed to God in the Christian and other traditions. 
On the other hand many characteristics attributed to Deity it 
does not have. It is not supernatural unless by this term one means 
that it is the manifestation in human life of a Being whose total 
character is beyond the reach of human understanding and which 
confronts us with a mystery so deep that the human mind can 
never penetrate it very far. If one understands "supernatural" in 
this sense, then creative interchange between persons and peoples 
may be called supernatural. 

This creativity is not a person for the very good reason that it 
works at the deepest roots of human personality to create, sustain, 
save, and transform as no mere person could ever do. For the same 
reason it cannot be limited in the way the human mind is limited. 
If one wishes to say that it is a "person" and a "mind" but with 
characteristics different from those of a human mind, then I sup­
pose there is no harm in using such words provided it is under­
stood that we do not mean "mind" and "person" in the sense in 
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which these words apply to human beings. Certainly most people 
will symbolize this saving power in personal terms and do so 
quite properly because no better symbol is available to them. 

I shall frequently be using the terms "it" and "thing" in refer­
ring to this creativity. It has become popular to insist that God is 
not a thing. It is true that the word "thing" is sometimes used to 
refer to what is less than human. But the word is also used to refer 
to anything which happens to be under discussion. The word is 
used in this sense in the sentence preceding and this is a common 
and perfectly proper usage. We all speak of "anything" and 
''everything" and in this usage nothing whatsoever can be ex­
cluded from what "thing" can designate, whether it be God or 
man, the Power of Being or the supernatural or anything else. So 
also with the pronoun "it." "It" is also used as the only pronoun 
we have which can refer to anything whatsoever, without limita­
tion to physical or spiritual, personal or superpersonal. We en­
counter the limitations of language in dealing with these profound 
problems and so are forced to use very inadequate language. 

The characteristics which creative communication has in com­
mon with those generally attributed to God can now be briefly 
listed. No attempt to demonstrate them will be undertaken at this 
point but some of them will be obvious and others will be dis­
cussed in following chapters. The first four of these have already 
been stated repeatedly. Creative communication creates the 
human mind and personality. The first beginnings of the human 
mind upon this planet must have emerged by way of this kind 
of interchange creating a language and with a language a tradi­
tion cumulatively developed through a series of generations. With 
this would come all the other characteristics of the human mind. 
In this sense ''Adam" was created by creative communication. 
Also, as said before, without this kind of interchange with others 
no infant can develop the kind of mind called human. 

This kind of interchange sustains life at the human level and 
without its continuous operation human beings could not con­
tinue to exist. It saves man from the worst which can happen to 
him on condition of faith when faith means commitment to it and 
not merely accepting the truth of a proposition. It transforms, that 
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is to say, saves unto the best that man can ever attain, again on 
condition of faith and other required conditions which are the 
fruits of faith. 

It is what is sinned against when sin is understood to be [1] 
original sin, in a sense shortly to be explained, [2] spiritual death, 
[3] pride and rebellion against what creates, sustains, saves, and 
transforms, [4] unfaithfulness to our commitment. In theological 
language sin is anything in the human personality which resists 
the saving and transforming power of God and for which human 
beings are responsible. If creative interchange be what creates, 
sustains, saves, and transforms, then sin appears as this resistance 
to creativity. This resistance is called original sin when it is ac­
quired from the parents and other associates at the very beginning 
of the development of the human mind. 3 The psychology of per­
sonality, especially neo-Freudian psychology, provides ample 
evidence of original sin in this sense. Sin in the other three senses 
will be discussed in the following pages. 

Commitment to creative interchange requires confession and 
repentance of sin. Creative interchange provides forgiveness of 
sin in the way which has been explained. Without confession and 
repentance of sin and its forgiveness the individual cannot be 
saved from spiritual death nor unto that creative transformation 
which is abundant life. He cannot because without these he can­
not commit himself to what saves and transforms. 

Religious commitment to this creativity requires worship in 
the form of rituals, symbols, and public assembly because wor­
ship brings the individual and the group more completely under 
the control of their ultimate commitment. It is the way people 
deepen their commitment and recover its strength when it 
weakens. 

Creative communication answers prayer when prayer is under­
stood to be worship plus petition; when petition is understood to 
be the outreaching of the total person after some good appropri­
ate to him; when his worship conjoined with this outreaching has 
brought the individual more completely under the transforming 
power of creative interchange with others and with the environ­
ment generally. 
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Creative transformation performs miracles when miracle is 
understood to be a happening for human good which could not 
occur according to the order of things previously established but 
which now does occur because this order has been transformed. 
The order of the world relative to the human mind is transformed 
by creative interchange. By transforming the human mind relative 
to the environment and therefore the environment relative to the 
human mind, along with like transformation of interpersonal re­
lations between individuals and peoples, events can occur which 
were impossible prior to such transformation. 

Creative communication carries the promise of "the kingdom of 
God'' by reason of its potential widening and deepening of ap­
preciative understanding and sharing of resources between per­
sons and peoples; its potential increase of qualitative richness; its 
potential increase beyond any known limit of mutual control and 
love as over against authoritarian control. It carries punishment 
for sin. This punishment occurs in the Ii£ e of the individual, in 
society, and in history. It gives meaning to history as wilI be ex­
plained in the last two chapters. 

In one special sense creative communication creates the uni­
verse. It does so in the sense that it makes possible whatever ex­
perience men are able to have of the universe. It creates the 
human mind and in that way creates the world relative to the 
human mind. To be sure, the world men experience would be very 
different if creative communication were not obstructed and its 
products corrupted by the sin of opposing forms of communica­
tion such as the deceptive, manipulative, and muddleheaded 
along with the malice, prejudice, pride, apathy, and other sins 
which corrupt the world. Nevertheless there would be no world 
at all relative to the human mind were it not for creative com­
munication which makes it possible for the mind to experience a 
world. 

Creative communication does what man cannot do, not in the 
sense of having a power quantitatively greater, but in the sense 
of having a power qualitatively different from the power of man. 
For example, man cannot think until interchange has created in 
him the ability to think; he cannot serve a high ideal until such 
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an ideal has been created in his mind by this interchange with 
others; he cannot love what he hates until he has been trans­
formed by this creativity in such a way that he loves where once 
vindictive hate ruled his mind. So with other developments and 
gifts. This does not mean that man has no power and no re­
sponsibility. On the contrary, man has increasing power and ever­
increasing responsibility to provide the conditions required for 
the qualitatively different power of this creativity in his life. 

Creative communication is the reality experienced in the great 
moments of the great mystics. This will be discussed in Chapter 4. 

Creative communication generates moral obligation, is the 
source of the moral law, and gives to the moral law its authority 
and its sanctions. The moral law which issues from it might be 
stated thus: Act in every situation in such a way as to provide 
conditions most favorable for creative communication and ap­
preciative understanding among all parties concerned. 

Some may think that deepest and fullest appreciative under­
standing of other ways of life and other faiths different from their 
own cuts the nerve of missionary zeal. Quite the opposite is the 
case. The world is dominated by faiths, institutions, and ways of 
life which obstruct or prevent this kind of interchange which 
creates appreciative understanding among people. Therefore 
commitment to this kind of interchange generates zeal to convert 
others to this commitment and to change the ways and institutions 
which obstruct this kind of interchange, not to the end of uni­
formity but to the end of removing the barriers to fuller apprecia­
tion of diversities. Unless this is done, uniformity is the only 
other alternative in the world as it is now developing. This point 
will be elaborated in the next chapter. 

Creative communication created the Christian church in the 
early days of Christianity and gives to the church its mission of 
evangelism, preaching, worship, counseling, and other forms of 
service. This will be more fully discussed in Chapter 8. 

To him who commits himself to it most completely, creative 
communication provides peace, courage, consolation, and renewal 
of mind. To be sure, one is exposed to anxiety when he assumes 
responsibility for himself and others and faces up to the realities 
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of human existence. There is a kind of peace sought by casting off 
responsibility and practicing the devices of evasion, distraction, 
and concealment. Over against this kind of peace based on decep­
tion is the kind which one must have in order to be able to assume 
full responsibility and face reality and endure whatever anguish 
is thereby incurred. This sustaining kind of peace is found when 
one gives himself quite completely to what satisfies the deepest 
and most comprehensive need of human nature. One finds this 
satisfaction of his nature in what creates, sustains, saves, and 
develops in man what is distinctively human. With this satisfac­
tion attained through commitment to creativity, one can be 
deeply engaged in the troubles and responsibilities of life and yet 
have a sustaining peace. Without this, one cannot endure the 
heavier responsibilities nor face reality. He must either develop 
a callous indifference or refuse to assume the burdens rightly fall­
ing to him. 

This peace can at times become ecstatic when anguish drives 
one to cease the struggle to protect his own false judgments about 
himself against humiliating evidence, either by trying to deny it, 
trying to conceal it, or trying to evade it by a pretended humility. 
These rare moments may never come to a person who is not driven 
by unendurable anguish to cast off all pretenses and simply give 
himself completely to be sustained or destroyed by the creativity 
which makes him human. But when this occurs there wells up 
into consciousness the ecstatic peace which this commitment can 
provide. 

One last characteristic should be mentioned which creative 
communication has in common with those traditionally attributed 
to God. It takes the initiative in bringing on religious conversion. 
When Saul the Pharisee is changed to Paul the Christian, or 
Augustine the debater to Augustine the saint, the record of what 
actually happened indicates that creative interchange produced 
the transformation. 

After listing all these characteristics in which creative com­
munication is like God as traditionally conceived, may I say again 
and emphasize by repetition: This creativity which works be­
tween people in the form of interchange, and also within each 
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individual, may be only a shallow, superficial manifestation of an 
infinite Being of mystery. It may be that this Being in its whole­
ness is what creates, sustains, saves, and transforms human life 
toward the greater good. But obviously we can make no state­
ment about that mystery except to acknowledge it, precisely be­
cause it is a mystery. On the other hand, the creativity here under 
consideration can be known and studied and therefore can guide 
our commitment. Also it is knowable in the sense that we can 
find out many of the conditions which must be present for it to 
operate with power in human life. Thus it can be a guide in our 
conduct of human life in all areas: political, industrial, sexual, 
educational, scientific, artistic, in customs, courtesy, and care of 
the body. 

Furthermore it should be noted that as the several forms of 
efficiency increase, human life becomes increasingly resistant to 
this saving and transforming power unless there is a proportion­
ate increase in the intelligent practice of religious commitment to 
it. The several forms of efficiency which generate these resistances 
when religious commitment is not effectively and intelligently 
practiced are the following: 

1] efficiency in controlling and directing society in any way the 
ruling group may desire; 

2] efficiency in subordinating sexuality to pleasure without fur­
ther involvement in the major responsibilities of life; 

3] efficiency in the acquisition of wealth and in the increase of 
comfort, luxury, and leisure without any further overruling 
purpose; 

4] efficiency in the exercise of violence and other forms of force 
by the military and the police without other purpose than 
either to defend the established order or to serve the will of 
the rulers; 

5] efficiency in providing entertainment which diverts and dis­
tracts but does not deepen insight into the realities with which 
man must struggle; 

6] efficiency in the use of language and other symbols of com­
munication to shape the mind and exercise control over others 
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but not to deepen appreciative understanding of one another's 
motives and needs; 

7] efficiency in organizing intellectual inquiry to serve the ends 
just listed but not primarily to understand what is good and 

what is evil, what is right and what is wrong, and what is the 
direction human life should take to reach the greatest good it 
can attain. 

These are the dangers which threaten us today and these are 
the dangers from which we can be saved by commitment to the 
creativity which calls for religious faith. These dangers we shall 
now examine. 



Chapter 2 

FROM DRIFT TO DIRECTION 

D RIFT AND direction are here understood in a very special 
sense. Human life shows direction when controlled by some over­
all agreement concerning what good is of such great value that 
striving after it with effort and suffering and fortitude is generally 
esteemed worth-while and is commended. Human life is adrift 
when not controlled by any such agreement. The agreement and 
consequent direction may be negative in the sense that people 
conform to a common way of life to avoid the danger and suffer­
ing of conflict, either among themselves or with an external 
enemy. On the other hand, the agreement and consequent direc­
tion may be positive in the sense of co-operative seeking for a 
good which all regard as having greatest value but which requires 
conflict and reconstruction to attain. 

Agreement and co-operation under some ruling directive does 
not necessarily impose uniformity. The agreement and the direc­
tive might be to help each individual, or at least liberate each 
individual, to develop to the utmost degree his own capacity for 
appreciation and constructive action. Since appreciation and con­
structive action as here used are inseparable, I shall henceforth 
speak only of appreciation with the understanding that construc­
tive action is included. 

It is here argued that the good in human life which has greatest 
value is the development to the highest degree possible in each 
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individual of his capacity to appreciate most profoundly and 
comprehensively everything which his mind is able to appreci­
ate. 

The good just stated requires radical and progressive transfor­
mation of each individual continuously throughout his life or 
so long as he is able to undergo such transformation. Therefore 
the greatest good is to undergo that kind of transformation which 
enables the human mind to appreciate most profoundly and com­
prehensively everything appreciable. The same thing can be said 
more simply: The good in human life which has greatest value 
is love. But "love" like other common words is highly ambiguous. 
When used in this context it must be understood to mean the ut­
most reach of appreciative understanding. It is not intimacy when 
intimacy is a nuisance and interference in the affairs of the other 
person. It is not doing good before you know what the other per­
son actually needs and what is appropriate for you to offer. Fur­
thermore the word "love" must be extended to include apprecia­
tion of inanimate things as well as the animate and the personal. 

The greatest obstacle standing in the way of attaining this 
maximum development of the individual's capacity for apprecia­
tion is something which happens to every individual more or less. 
It happens to him because of the kind of relation he has with 
other persons from infancy on. Interchange with other persons is 
necessary to develop within the individual this capacity; but this 
relation is always imperfect in the sense that to some degree it 
always does the opposite. In many cases, perhaps to some degree 
in all cases, the individual must react to others in a way to prevent 
the development of his capacity to appreciate. Also after this 
capacity has been awakened and developed to some degree, the 
appreciations of the individual are deadened or anaesthetized by 
the demands made upon him by society and intimate associates. 
The individual is always forced more or less to suppress and over­
lay his appreciations by an assumed conformity to the accepted 
pattern of thought and feeling. 

All this is not to be understood to mean that interpersonal re­
lations are hostile to the development of the individual's capacity 
to appreciate. The previous chapter made plain that exactly the 
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opposite is the case. The full capacity of the individual to appreci­
ate can be developed only by way of a kind of interchange with 
others. The trouble is that there are many kinds of interchange 
besides the kind which is creative. These other kinds always oc­
cur more or less and produce the evils noted in the first chapter. 

This problem of releasing and developing the individual's full 
capacity to appreciate takes on a different form in different ages. 
The particular kind of difficulty to be overcome in our time has 
been intensively studied by such men as Erich Fromm, Jose 
Ortega y Gasset, Paul Sartre, Simone de Beauvoir, and other ex­
istentialists as well as many psychologists and other social scien­
tists. While these all disagree on many points, they seem generally 
to agree on the one point we wish here to emphasize, namely, the 
form of the obstruction which society today imposes upon the de­
velopment of the individual's capacity to appreciate. 

The following statement does not include the many qualifica­
tions and exceptions required for accuracy but it does point up 
this problem as it appears in our society today . 

. . . the peoples of Western Europe and America ... have 
become . . . much more uniform, stereotyped, group-minded, 
and susceptible of mass manipulation and regimentation. They 
are less differentiated, and have less personal energy, initia­
tive, and ambition. They are less individualistic, enterprising, 
adventurous, self-reliant, with less sense of personal responsi­
bility, more passive, more concerned with security, more in­
different to freedom, more cooperative, compliant and de­
pendent. They are more open-minded, less disposed to be 
dogmatic about ideas or principles, with greater capacity for 
compromise. Relativism j<; their prevailing philosophical at­
titude or way of thinking about intellectual and moral, politi­
cal and economic problems. In almost every aspect of their 
life and work and ideas one may see emerging among these 
people a more and more collective form of thought, emotion 
and action, which expresses itself not only in such things as 
the importance attached to public opinion polls, but in inter­
national and industrial relations, and in scientific, professional, 
and cultural activities. 
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All these things, abstractly described, reflect, for one thing, 
a kind of decline in individual creative vitality that would be 
expected to express itself not only biologically, in an indif­
ference to the future of the race and a receding birth rate, 
but also more immediately in a revaluation of individual 
economic incentives, which is already evident. Clearly the 
monetary, financial, or acquisitive incentives to work, thrift, 
enterprise, saving, investment, and ownership of property­
even possession of personal property-which were the main 
motive power of the economic expansion, of the machine age, 
are evaporating and are being replaced by a kind of collec­
tive search for automatic security, which is increasingly 
thought of in terms of free or effortless consumer satisfactions 
and passive spectator pastimes and amusements. The rapid 
and steady drift toward socialization of finance, production, 
and consumption appearing in England, Europe, and America, 
as well as the movement toward international economic and 
political collectivism, are merely superficial manifestations 
of these changes in the character and motives of the human 
material in the community.1 

This quotation seems to say that the individualism prevailing 
in the nineteenth century was superior to the conformism of our 
time. This, I think, is a mistake. Individualism ( of a kind) and 
conformism both obstruct when they do not corrupt or break, 
the development of the individual's capacity to appreciate. But 
since they are different they pose a different kind of problem. 

So far as concerns this problem the great change coming over 
the life of man, most rapidly in the United States but also in 
Europe and extending to all peoples, might be characterized in 
the following way. 

As man acquires mastery over subhuman nature, interpersonal 
and other social relations absorb more of his attention and energy. 
This follows for many reasons. For one, the mastery of the sub­
human world can be exercised only by many millions of people 
working together, with increasing specialization and division 
of labor, with more intricate and far-reaching interdependence 
between each and all, with the consequence that more time 
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and effort must be given to the problems of organization, adjust­
ing interpersonal and other social relations, keeping up morale 
and goodwill. In sum, the problem of life becomes less and less 
one of dealing with material things and more and more dealing 
with associated individuals. Also individuals have more wealth 
and leisure and if these are not to be disintegrating they must 
be used to seek and find what is interesting to the individual. 
This freedom from labor with material things and this need to 
spend wealth and leisure on what is interesting, produces or­
ganized, professional occupations devoted to all manner of enter­
tainment and service. But entertainment and service are con­
cerned with pleasing people. Also individuals who are not pro­
fessional entertainers must spend a great deal of leisure time 
with one another and the problem of not boring or irritating 
one another becomes increasingly the problem of life. Besides 
all this the wealth and leisure combined with space-conquering 
instruments of travel and communication, require all the differ­
ent kinds and classes of people to live in close proximity and 
interdependence. 

These are some of the developments which are causing the 
problem of interchange between persons and peoples to absorb 
ever more of the time and energy and thought of everyone. Inter­
change has always been important but never before could it 
loom so big and dominate so completely the life of man, because 
never before did men exercise so much control over subhuman 
nature. 

When people must live together in great numbers with ever­
changing relations and ever-changing associates, it is to their 
mutual advantage to avoid irritation and boredom and snatch 
whatever convenience and pleasure is possible from the shifting 
contacts. The easiest way to do this, if not the only way in many 
cases, is to manipulate oneself and others into a smooth running 
system of adaptive responses. One tries to be the kind of person 
who is "warm," "personal," and "sincere." He does not allow 
himself to feel anything deeply, nor express strong feeling, nor 
become so involved in any personal relation that he cannot easily 
break it or change it. 

A fine study of this development in our society has been made 
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by David Riesman and his associates.2 We do not need to ac­
cept their view of the phases of population growth correlated 
with these changes in American character nor need we think that 
the problem is largely one of the proper use of leisure as over 
against work. However much we may criticize the theories of 
this book we can at least recognize the value of their descrip­
tions. They note that the mind of every man is shaped partly 
by the tradition he inherits, partly by the ideals acquired in 
childhood from parents and other associates, partly by the social 
demands made upon him by the changing contacts of daily life. 
When these three are all shaped by tradition, the individual is 
"tradition-directed." But when the demands of tradition in one 
instance and the demands of newly developed ideals in another 
and the demands of daily life, all three, begin to diverge as they 
seem to be doing in our society, then it would seem possible 
to say that one or another of these three influences might domi­
nate more or less over the others in shaping the character of 
an individual. In this sense it can be said that some are predomi­
nantly tradition-directed, some inner-directed by newly developed 
ideals or goals of some sort, while some will be other-directed 
by the changing demands of daily life. With this understanding 
of the matter I see nothing to dispute with Riesman's teaching 
on this point and the distinctions should be useful in social 
analysis. 

When the dominant forms of industry become too large to be 
subject to the control of one man but must be directed by a large 
staff of managers, engineers, and other specialists; when com­
petition in price gives way to competition in salesmanship, ad­
vertising, and general attractiveness or charm; when machines 
do most of the hard work and success depends upon one's ability 
to get along with people, win their favor and manipulate them; 
when service, entertainment, and glamor become the profession 
of increasing numbers because wealth and leisure provide a mar­
ket for their goods; when these and other like conditions develop, 
the other-directed person makes his appearance. His ruling con­
cern is to detect the likes and dislikes bf his associates and adapt 
himself to them.' 

Throughout most of human history, excepting privileged indi-
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viduals at times and places of advanced civilization, tradition 
has been the dominant factor shaping the minds of men. Gen­
erally speaking this held true until the end of the Middle Ages. 
But then came the Renaissance and the Reformation, Puritanism, 
the increasing use of money, the rise of the business man, and 
the industrial revolution. With these the inner-directed man be­
gan to come to the front with his individualism and his private 
ideals or other purposes. With the turn of the century the third 
kind of character began to develop more numerously. This third 
kind is called the other-directed. To repeat, every man is influ­
enced by all three: tradition, personal goals, and the striving 
to win the approval of associates. But developing social and his­
torical conditions can make one of the three increasingly domi­
nant. In that sense and in that sense only we seem to be moving 
into the age of the other-directed man. 

If this interpretation of the problem of our time was defended 
only by Riesman and his associates, it might not be so significant. 
But many others in different language and from different view­
points have noted the same development. 

One of the most vivid descriptions of this change in American 
life is given by Robert Jungk,3 a journalist who has spent most 
of his life fighting the developments of totalitarianism in Europe, 
first in Germany under Hitler and later from other centers. His 
background and training have made him highly competent to 
see what is happening in the United States. His purpose is not 
to tell us that our problem is becoming increasingly that of the 
"other-directed" man and the "glad hand society." But what he 
says unintentionally points to the same fact and hence his testi­
mony is all the more convincing. 

For the Americans today are concerned with bigger things 
than land ownership. They are fundamentally more ambitious 
than even their sharpest adversaries believe. Their efforts do 
not aspire to the mastery of continents, still less to that of the 
entire globe, but to higher things far then these. America is 
striving to win power over the sum total of things, complete 
and absolute mastery of nature in all its aspects. 
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This bid for power is not directed against any nation, class 
or race. It assails no particular way of government but the 
ways of creation, which have scarcely fluctuated within the 
memory of man. Clouds and wind, plant and beast, the bound­
less heavens themselves are to be subjugated. The stake is 
higher than dictators:, seats and presidential chairs. The stake 
is the throne of God. To occupy God:,s place, to repeat his 
deeds, to re-create and organize a man-made cosmos accord­
ing to man-made laws of reason, foresight and efficiency; that 
is America:,s ultimate objective. Toward this her chief efforts 
are directed. 4 

This quotation may be extravagant and it is not saying what 
Riesman and his associates are saying. Mr. Jungk is making a 
different point. But the kind of organization, interchange, and 
adaptation required to achieve and exercise the power mentioned 
by J ungk requires the same kind of conformism which Riesman 
describes under the head of the other-directed man. 

These three overlapping and mingling in each individual-the 
tradition-directed, the inner-directed, and the other-directed­
should be distinguished from the creatively-directed which we 
have been describing under the head of creative interchange. 
Traditionalism, individualism, and conformism are all deviations, 
limitations, and obstructions imposed upon the creatively c;li­
rected. This is easily demonstrated. The infant must learn to use 
the signs and symbols of his culture and this requires the sort 
of appreciative understanding of his associates which can only 
be produced by creative interchange. The other-directed person 
does indeed learn to sense the moods, the tastes, the likes and 
dislikes of his associates and adopt them as his own. But this 
is all at a superficial level. These likes and dislikes are put on 
and taken off much as one puts on and takes off different styles 
of clothing in adaptation to the demands of the changing situa­
tion or changing fashion. Beneath this changing pattern of con­
formity is that capacity for appreciation peculiar to the indi­
vidual which might be developed to some maximum degree by 
creative interchange with others but which is deadened and 
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anaesthetized or suppressed or never allowed to develop under 
the regime of conformism. 

The regime of individualism is no better because the rigid 
organization of personality under the domination of a relatively 
changeless goal or ideal will not permit the individual's capacity 
for appreciation to develop any more than conformity to the 
wishes of others. So also a rigid and dominating tradition will 
be obstructive in the same way. On the other hand, every human 
being to be human at all does develop his capacity for apprecia­
tive understanding within limits. Neither a confining tradition 
nor a confining ideal nor the diffusive adaptation to all manner 
of people ( the other-directed), can prevent the development 
of individual capacity for appreciation and constructive action. 
But they can obstruct it and they can corrupt it. That is the rea­
son for saying that these three are deviant forms of creative 
interchange. They confine and limit and may corrupt, but they 
cannot altogether prevent, the directive control exercised by 
creativity. 

So far we have been looking at superimposed conformity stand­
ing over against creative interchange as a problem internal to 
our own society. But it is also the most important problem arising 
in the world community which is just now for the first time in 
the history of the world coming into existence. We must examine 
it in this context also. 

Perhaps nothing now happening is more fateful for the future 
life of man than the swift and irresistible tightening of the bonds 
of interdependence among all the peoples, all the cultures, all 
the faiths and nations and classes and races on the earth. All 
these divisions of humanity with their hates and fears toward 
one another, with their resentments and conflicting interests, 
with their envies and suspicions, are being compelled to live 
together in a tight little community where the action of any one 
is bound to make great difference to all the others. 

In this tight global community not only are the misery and 
welfare of each major division of humanity determined by what 
the other divisions do; every individual human being is likewise 
dependent upon millions of others, not only for material goods, 
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but also for his sense of security or insecurity, for his happiness 
or distress, his achievement or frustration. Furthermore, this kind 
of interdependence is bound to increase very rapidly beyond its 
present state if civilization continues. It cannot be stopped nor 
the speed of its increase diminished because it is driven by 
science, technology, and mass production. Civilization as we 
know it cannot continue without these. These three are leaping 
forward at terrific pace and every forward leap carries with it 
a proportionate increase in the closeness and complexity of inter­
dependence. Also the political rivalry between Russia and the 
United States, each trying to win the world to its way of life, is 
swiftly binding all parts of the world more closely to one side 
or the other; and, paradoxical as it may seem, the very rivalry 
between these two giants results in closer bonds between them. 

Increasing interdependence forces increasing control and di­
rection over the activities of men. When individuals and peoples 
are separated from one another, and when each lives by getting 
what it needs from the raw state of nature, each can live in its 
own way without regard for the other. Under such conditions 
there is minimum exercise of control and direction by one peo­
ple over the way others shall conduct their lives. But the closer 
the bonds of interdependence, the more will the life of each be 
regulated relative to the others. Hence the necessity for exercis­
ing direction and control over the conduct of human life. 

Only now in the twentieth century, and increasingly from now 
on if civilization endures, the whole of humanity is brought to­
gether in such close interdependence that direction and control 
must be exercised over all peoples and all individuals as members 
of a single society. In this sense humanity will now pass from 
the ages of drift to the ages of direction or destroy civilization. 
No longer can any people or any individual go its own way 
regardless of others. Henceforth the whole of humanity must 
find a way of life which all can live together. This does not 
necessarily mean uniformity, as said before; but it does mean 
a direction of striving so ordered that one group or individual 
will not wholly frustrate the others. In the end it will mean an 
ultimate commitment which all will share, hence a common 
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faith and the acceptance by all of certain general principles so 
regulating conduct that one individual or group shall not reduce 
the others to misery or death. 

The wider and tighter the interdependence and the greater the 
diversity of those included in these bonds, the less tolerance 
can there be for any deviation from what the common life re­
quires. Only when individuals and peoples are widely separated 
and relatively independent of one another, can we tolerate other 
ways of life which are opposed to our own. When interdepend­
ence increases, the oppositions which could formerly be tolerated 
become so frustrative and destructive that tolerance is impossible. 
Interdependence increases the conflict of interests which could 
previously be accepted but which now becomes unendurable. 
With increasing interdependence my own personality is deranged 
by conformity to customs which previously did not reach me. 
When my home, my children, and my own person are corrupted 
and degraded by alien ways of life, tolerance can no longer con­
tinue. 

Tolerance, therefore, cannot solve the problem posed by the 
diversities of human life when interdependence swiftly increases, 
folding us tightly into close association with all the peoples of 
the earth. The proclamation of tolerance as a way of dealing with 
this problem is not only an illusion; it is an illusion which will 
bring us all to ruin if widely accepted. To be sure, many diversi­
ties can be tolerated and in many cases must be; but there is 
a better and more creative way to deal with diversity. Only 
when this better way fails may tolerance be accepted as the 
second best; and even when thus endured as second best, the 
margin of endurance swiftly narrows as interdependence in­
creases. 

So we conclude: There is no escape from the imperative de­
mand of our time. We must establish a chosen direction and 
way of life for all. Humanity as a whole must accept a way of 
life which permits us all to live together in close association. 
This will require a measure of control, of planning and directing 
never before exercised over the global expanse of human life. 
As said before, it requires a major shift in the conduct of human 
affairs, from the ages of drift to the ages of direction. 
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Uniformity within limits is a necessary and indispensable 
condition of all associated living. For example, the correct pro­
nunciation of words, so that one person can understand another, 
is a kind of uniformity necessary for the exercise of creative inter­
change. So also are the rules of logic; so also are certain forms 
of courtesy and many rules of conduct and routine habits all 
of which serve to release the mind from petty matters which 
can be taken for granted to the end of interpreting the insights 
and innovations which open the way to the further enrichment 
of experience and fuller control over circumstance. In certain 
matters uniformity is always necessary. Life cannot be lived 
without it and especially life in a complex society. But there 
are two totally different ways of dealing with uniformity. In 
the one case, it is the end sought. In the other case, uniformity 
is the means and required condition for creative interchange 
between individuals, cultures, and ways of life which are unique 
and diverse. 

To appreciate the full significance of the decision which hangs 
over us, let us look down each of two roads which are open 
before us. First examine the consequences ensuing if we do not 
deliberately choose to make creative interchange our ruling 
concern, and if we do not give ourselves over to it personally 
and socially with that measure of completeness whereby it be­
comes a form of religious commitment. 

When uniformity is forced upon all, not as a means and within 
the limits required to provide conditions most favorable for crea­
tive interchange, but in disregard for the latter and as the one 
and only way to iron out conflicting diversities, people divide into 
two kinds. One kind, generally a small minority, fights and rebels 
against the imposed uniformity. These fight for the freedom to 
find and do and be what they must in order not to become in­
hibited, suppressed, suffer inner conflict, and put on a false front 
which kills their own individuality. The others, generally a large 
majority, submit to the imposed pattern of mechanization. Look 
first at what happens to those who rebel and then to those who 
submit. 

When uniformity is forced, they who rebel will be compelled 
to submit, not because the rulers in the beginning are necessarily 
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cruel, but because dangerous and destructive conflicts cannot be 
permitted. When appreciative understanding of individuality is 
not the ruling concern, there is no way to deal with individuality 
except to iron it out. Hence deviation from the imposed pattern 
becomes destructive and must be eliminated. The rebels must 
be beaten down. The difficulty of doing this and the instruments 
required to do it gradually bring about a change in the total social 
system when imposed uniformity is the method used to solve 
the problem of opposing differences. The grinding down of the 
imposed uniformity generates more resistance; rising resistance 
brings forth methods increasingly coercive. The men who apply 
these methods become increasingly brutal because persons who 
are not brutal are incompetent to apply them. Sensitive and 
compassionate people are sickened by the torture and the con­
centration camps and so rendered unfit to exercise control over 
the social system. So they step out and more brutal men take 
their places. In every society are some who enjoy the sense of 
power experienced when tightening the screws on tormented 
victims and in determining the fate of persons subjected to their 
power. Gradually people of this sort take over places of high 
command in a society which regulates conduct by imposed uni­
formity. 

In such a society many methods are used besides physical tor­
ture. Social disapproval, deprivation of employment, refusal to 
promote, barring the way to honor and opportunity, mob violence 
and slander, control of the agencies of information and propa­
ganda, and all the devices which modern science and technology 
have put into our hands can be applied. In this way the rebels 
can be kept under control when and if they are permitted to 
survive at all. 

So much for the rebels. Now look at the great majority who 
do not outwardly rebel against the imposed uniformity. A fate 
awaits them even worse than the fate of the rebel. Studies of 
personality have taught us that outward conformity which sup­
presses the inalienable demands of individuality engenders re­
bellion which may be unconscious. Inwardly and unconsciously 
the native individuality of each fights against the uniformity. Be-
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low the level of consciousness such persons suffer inner conflicts 
and these generate anxieties. In some these anxieties are ex­
pressed in hates and fears, suspicion and resentment, and may 
break out in mob violence and in individual acts of cruelty 
against any one who is unable to fight back. Helpless people who 
can be safely attacked serve as scapegoats against which to vent 
the ill will secretly boiling within these suppressed individuals. 
These conformists slavishly obey the authorities above them, but 
cruelly and despotically treat the people occupying subordinate 
positions. 

A society ordered and controlled after this manner will not 
permit the development of that kind of intelligence and that kind 
of sensitive concern for others which leaders in a democratic 
society must have. Hence such leaders will not be available. In­
dividuals who might develop in this way will not be allowed to 
rise above the lowest levels of social rank. Thus a vicious circle 
is generated. The rulers make the society worse and the society 
makes the rulers worse. This may continue for generation after 
generation. We know that this can happen because we know that 
some societies have been unbelievably cruel, not because of a 
special biological nature, but because successive generations 
have moulded the minds of men in this direction. 

A world-wide society which lives under an enforced uniformity 
will not have any people able to liberate it from the outside. The 
whole world will be dominated and controlled in this way and 
after a few generations men will have forgotten what it is like 
to live in a society where freedom and creativity have free play. 
Some inside the society will rebel but they can always be beaten 
down. The great majority will conform although many may have 
suppressed resentments, hates, and fears. But they will ordinarily 
play safe by venting their hidden hate and fear in acts of cruelty 
upon helpless individuals who cannot hit back. Since small chil­
dren are the most helpless, they will be the chief victims in such 
a society. 

This is what we see down one of the two roads which fork in 
front of us and between which we must •• choose. One of these 
two roads or the other we must surely travel.· We cannot escape 
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the way of superimposed uniformity if we do not choose and 
give ourselves in religious commitment to the way of creative 
interchange. This is so because uniformity is the consequence of 
inertia and refusal to choose. However, even choice is not enough 
to escape the way of uniformity when interdependence and 
power increase with the speed we now observe. It must be a 
choice of religious commitment. Religious commitment is re­
quired because of internal psychological resistances to creative 
interchange which have been built up within us; also because 
of the resistances to it which have been built up in our social 
institutions. 

On the other hand, the interdependence and power now in­
creasing will enable creative interchange to lift human life to 
richness of experience and amplitude of personality not before 
possible, if and when creative interchange is recognized and 
accepted as commanding the ultimate commitment of man. Why 
this is so and what this involves was partially stated in the first 
chapter and will be more fully developed in later ones. 

There is a creativity at work in human life which is always 
ready to break through the resistances set up within the individ­
ual person and in social customs and institutions. When these 
resistances are removed the creativity begins to transfigure the 
life of man and the world in which he lives. This transfiguration 
is in the form of appreciative understanding between people, in 
some cases approaching the depth and fulness of love. It is also 
in the form of magnified power of mutual control through con­
cern for one another's needs and interests, thus reducing when 
not removing the coercions of authoritarian control from above. 
It is also in the form of enriching life with felt qualities found 
in all things, activities, persons, and situations, this enrichment 
approaching at times the aesthetic forms of beauty. 

To say that this creativity is always ready to break through and 
transfigure does not mean that one act of transfiguration will 
bring the world to complete perfection. Rather what is meant is 
that the life of man can reach a higher plateau of being when 
the obstructive and destructive resistances to creativity are re­
duced or corrected. We know this break-through can occur be-
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cause it has occurred to a high degree in the case of a few rare 
individuals on certain occasions. But it cannot rise triumphant 
until the break-through occurs in the lives of many associated 
individuals and continues more or less indefinitely. 
. In this sense the eschatologies, Christian and otherwise, con­
cerning a golden age in the future, have validity. Human life as 
now lived is instable and transitional to a level of being not yet 
reached. But there is no guarantee that this break-through will 
occur. It depends on the major decisions made by men and the 
kind of religious commitment they finally choose. But once the 
break-through is well-started it rolls on to larger dimensions, 
even as the opposite alternative of superimposed uniformity 
gathers momentum and finally becomes irresistible. 

The condition making possible this break-through to a higher 
level of being was brought on by the origin of civilization and 
the life of the city. Civilization and the city also made possible 
the degradation of man to levels of misery and corruption and 
destruction not previously possible. The present moment in his­
tory has magnified the dimensions of these alternatives and is 
forcing a decision which may be final. We may be moving toward 
a time when the period of transition and instability will end and 
we shall have passed over either to a final commitment to crea­
tive interchange or to the point of no return under the grinding 
wheels of a superimposed uniformity. 

The past seems to indicate that out of defeat and despair crea­
tivity brings forth the higher levels of life provided that in such 
a time men are driven to commit themselves without resistance 
to the creative interchange with one another. In that sense, our 
age is not only one of great peril but also one of great promise. 
The magnified powers and interdependence of our time can be 
used to provide conditions for the most fruitful and enriching 
interchange between diverse and unique individuals and cul­
tures, provided that the faith which prevails among men and the 
practices of religious commitment all direct the self-giving and 
the devotion of our lives to creative interchange. But nothing 
short of a religious faith to this end, with searching self-criticism 
and confession and repentance of the sin of not meeting the 
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conditions required for this interchange, will save us. So long as 
we insist that all the major obstructions to this interchange are 
on the other side of the iron curtain, we are doomed. 

No matter how false the view of the other may be in my esteem, 
and no matter how evil his ways, nothing is so enriching, nothing 
so empowering, nothing so generative of wisdom, as this ap­
preciative understanding of another person or people. Nothing 
is so corrective of error and evil, nothing so expands the vision, 
nothing so effectively overcomes hate, fear, resentment, and 
envy, nothing so liberates the unique individuality and its po­
tentialities for greatness as this kind of interchange regardless of 
the virtue of the other party. 

Creative interchange is going on all the time where human 
beings are associated, otherwise they cannot act humanly toward 
one another, and cannot recognize that the other individual has 
a subjectivity. Not to recognize the other as having thoughts and 
feelings of his own is to fail to recognize him to be human, be­
cause self-consciousness and a rich subjectivity are what dis­
tinguish the human from the nonhuman. While this kind of 
interchange is going on all the time, it cannot prevail over 
counter forms of interaction until it commands our ultimate 
commitment and thereby is lifted to dominance over all else. 
This is the great transition which must be accomplished before 
the human level of being is fully attained. This is the next 
plateau which historical development must reach if the human 
way of life is to continue. 

Perhaps every human being engages to some degree in all six 
kinds of interchange with others, the creative, the deceptive, the 
reiterative, the brain-washing, the clutter-minded, and the other­
directed. But one of the six may dominate over the others. The 
destiny of man in the sense of attaining that plateau of being 
where the human can prevail over the non-human depends on 
creative communication dominating over the other kinds. 

The ability to learn what others have learned, to appreciate 
what others appreciate, to feel what others feel, and to add all 
this to what the individual has acquired from other sources, and 
.finally to form out of it all a coherent unity which is one's own 
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individuality is what distinguishes the human mind from every­
thing else. This kind of interchange and progressive integration 
makes it possible to expand beyond any known limit what man 
may know, feel, and control. It makes it possible to increase 
beyond any known limit the variety of forms and situations 
yielding aesthetic quality or feeling appreciation. It makes it 
possible to increase beyond any known limit the appreciative 
understanding between individuals, groups, and cultures. Crea­
tive interchange makes it possible to increase beyond any known 
limit mutual control as over against authoritarian control, since 
mutual control is exercised by way of appreciative understanding 
and responsiveness to one another's needs and interests. This kind 
of mutual control achieved by way of creative interchange is the 
only way to escape the ever-tightening, degrading and corrupting 
coercions of authoritarian control. Also it delivers us from the 
''glad hand" society in which "other-directed'' people put on false 
fronts to be pleasing and where all depths of individuality and 
depth of understanding die out. 

Resistances to creative interchange are built up within the in­
dividual psyche as self-protective devices against the hurts and 
sufferings endured when one expresses himself freely, fully, and 
truly, and exposes all his sensitivities to receive appreciatively 
from others what they express. But the protective devices de­
signed to guard against this suffering generate anxiety caused by 
the failure to develop one's own capacity to appreciate. Since 
the individual's own unique capacity to appreciate conflicts with 
these protective devices, they generate inner conflicts, suppres­
sions and inhibitions, neurosis and psychosis, and other ills of 
personality. Therapeutic treatment of these psychic ills consists 
in removing to some degree these internal barriers set up as pro­
tective devices against the hurts of creative interchange, thus 
opening the way for this interchange to produce more apprecia­
tive understanding in interpersonal relations. 

These barriers to creative interchange are not only internal to 
the individual. They are also social. Barriers are built into all 
our social institutions. Of course the opposite is also true. Social 
institutions provide the conditions which make it possible to 
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carry on sustaining interchange. To provide such conditions is 
the human function of home, school, church, and government. 
But since human beings have psychological resistances to creative 
interchange, with all the fear, suspicion, hate, envy, and other 
antagonisms and hostilities thereby engendered, social institu­
tions must protect individuals and groups against one another. 
But social protection, like the psychological, hinders creativity 
and often prevents it quite completely. Also social institutions 
are used in various ways by individuals and groups to dominate, 
suppress, exploit, and destroy others. • 

While all these obstructions do exist and have always existed • 
in human life, both psychologically and socially, the great cul­
tural achievements in history have occurred when these obstruc­
tions were relaxed sufficiently to allow individuals and groups to 
learn from one another more widely and freely and to allow in­
dividual minds to integrate creatively what was learned, when 
learning is understood to include not only information but also 
the acquisition of feelings, appreciations, skills, and techniques. 

The relevance of all this to the present moment of history has 
already been indicated. The magnified power exercised by man 
today and the ever-tightening bonds of interdependence have 
brought the human race to the point where this kind of inter­
change will be suppressed unless we deliberately choose to com­
mit ourselves finally and completely to it in the sense of striving 
above all else to provide the conditions most favorable for it to 
occur in every situation where it is possible. 

If this kind of choice and commitment is not made, the alterna­
tive will inevitably follow. If creative communication is not made 
dominant, only one other way remains for the peoples of the 
world to live together without mutual destruction. That other 
way is the regime of a superimposed and coerced uniformity. 

The creative communication, which up to this time has been 
allowed very largely to take care of itself, must now be delib­
erately chosen as the ruling concern. The basic institutions of 
home, school and government, industry and commerce will have 
to be deliberately shaped to serve it. Religion must lead men to 
commit themselves to it without reservation. One religion may 
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give the name of ''Christ" to this kind of interchange which pro­
duces the appreciative understanding of love between individuals 
and peoples. Another religion may call it the will of God as re­
vealed in the Torah or the Koran. Other religions may find that 
this kind of interchange between men is the burden of the teach­
ing of the saints and sages of Buddhism and Hinduism and Con­
fucianism, or whatever may be the chief authority in the religion 
under consideration. 

However much the various religions may otherwise differ in 
doctrine and belief, in ceremony and ritual, in organization and 
government, this creative relation between human beings should 
be made central in them all if we are to find the way of salvation 
from degradation and dehumanization. 

We have called this movement in history a shift from the ages 
of drift to the ages of direction. The same interpretation of our 
times is expressed when we say that it is a transition from rela­
tive irresponsibility to greatly increased responsibility. This in­
creased responsibility concerns the commitment of human life 
to what in truth has the character and power to transform man 
as he cannot transform himself. This increased responsibility 
means that we must have more accurate and reliable knowledge 
concerning what calls for this commitment. It also demands 
more knowledge of the conditions which must be met for this 
transformation to occur. But first of all must come the personal 
giving of the whole self to this creativity which transforms the 
mind. This is necessary to overcome the internal psychological 
resistances to creative transformation which are present in every 
person. Also this must come first because otherwise one will not 
devote himself to providing whatever other conditions lie within 
the competence of the individual. 

Since the choice before which we stand involves an ultimate 
commitment, we shall seek in the next chapter a better under­
standing of such a commitment and what the potentialities of 
human life inay be which depend upon it. 



Chapter 3 

LIVING RICHLY WITH 

DARK REALITIES 

WHEN Ho PE s and plans come to nothing or seem trivial 
within the limitations of our finitude we have the experience 
variously described by the existentialists. It is sometimes called 
the experience of "nothingness." It is what we experience when 
the scope and content of possible achievement appear as noth­
ing compared to what we demand and seek. All this can come 
to a focus in the know ledge that I must die, since the end of 
individual existence is the ultimate limitation and denial. 

Some of the existentialists call for resignation and acceptance 
of an ultimate "No" imposed upon human existence by this en­
counter with nothingness, anxiety, guilt, fate, and meaningless­
ness. Others call for the exercise of freedom in making decisions 
into which one casts his whole self, thereby creating himself ever 
anew. For still others this encounter with dark realities generates 
the leap of faith whereby one identifies himself with an alleged 
Being unconfined and unlimited by the processes of existence. 

Different from all of these is the way here set forth for dealing 
with finitude, anxiety, despair, and death. This further way is to 
treat the experience as the means of deliverance from those pre­
occupations which hinder the emergence of insights leading to 
ways of life more rich and comprehensive than those previously 
attained. Creative transformation in depth requires, however, 
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the unity and wholeness of the self which is unattainable unless 
one casts off the deceptive and evasive devices built up to con­
ceal the major evils. A glance at these evils will help to explain 
what is meant. 

Dread is felt when the most beloved is threatened. Anxiety 
assails when we are aware of a blessedness endangered or missed. 
The deeps of evil never reach consciousness except in opposi­
tion to the heights of good. Sin is rebellion against transfiguring 
righteousness. Fear and anxiety are involved in all which is most 
lovable. Consequently to be aware of evil is not only instru­
mental to the end of protection; the full reality of good is not 
unveiled to the human mind until the full reality of evil is ex­
posed to the appreciative consciousness. This is so because of 
the close conjunction between good and evil which our state­
ments have been indicating. This conjunction does not in any 
way make the evil less evil nor the good less good. On the con­
trary, the utmost opposition of the one to the other cannot be 
discerned until we see them in close relation to one another. 

All this shows that there is no way to live richly except in the 
presence of the dark realities. When we try to secure peace, 
comfort, and happiness by concealing what we fear and resist 
and by suppressing below the level of consciousness our reaction 
to these evils, we impoverish our lives. The fulness of reality 
with all the richness of felt quality which it yields can enter 
consciousness only when we face it openly with our full capacity 
for apprehending it. 

Sharp distinction must be made between the actuality of evil 
and the awareness of it. It is good to be aware of evil provided 
it does not cause one to resort to the evasive devices which dull 
the mind, sap the energy, misdirect effort, darken vision, and 
bring on apathy. Nothing is more important in the treatment of 
evil than this distinction between the actuality of evil and the 
being aware of it. 

Dark realities emerge as the mind matures. They are evil in 
themselves but their evil is multiplied when one refuses to rec­
ognize them for what they truly are. After many social contacts 
I discover that others condemn, dislike, and otherwise judge me 
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in ways radically different from what I myself consider to be the 
truth about myself. I find that I speak and act in ways to wound 
others and give them experiences very different from what I in­
tended. What I seek and prize and promote above all else with 
the utmost devotion, for which I would live and die, may not 
be, indeed most probably is not, as impeccably perfect and 
glorious as it appears to be in my starry-eyed gaze. A sequence 
of punctured illusions leads me at last to recognize the fallibility 
of my evaluations. Experience demonstrates that I am surrounded 
on all sides with dangers, not merely physical dangers, but the 
danger that a friend may turn against me, that I may be re­
jected by my pe·ople, that all I have worked to achieve may 
come to nothi~g. I may discover that I have already been re­
jected where I thought my place secure. 

This list of evils might be extended indefinitely, but the ones 
mentioned will serve to illustrate the area of positive value which 
is always threatened and often devastated by accident, guilt, 
and the other destroyers. 

There is a kind of good, however, which these evils never 
reach. I have called it creative good to distinguish it from created 
good.1 Created good includes beauty, love, friendship, power of 
achievement, and all the values commonly sought and prized by 
human beings. Creative good is the creativity which creates the 
human mind and all its values. It is the internal integration within 
the individual of what he has derived from others when this 
internal integration progressively creates the original experience 
of that individual. 

When created good is destroyed or sinks to triviality and one 
is left with a meaningless blank, three alternatives are open. 
One is despair. Another is some device by which one conceals 
the evil and deceives himself into thinking that it has not hap­
p~ned or that it is neutralized by a Being who transcends time. 
The third alternative is to give oneself more completely than 
ever to creative good. When created good is wiped off the sur­
face in great part, creativity can do its most magnificient work, 
because one can commit himself to it more completely under 
such conditions. The great Hebrew prophets lived in this way 
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arid under such conditions. Perhaps never in human history has 
there been a more fruitful transformation of the human mind 
than occurred with the prophets and their followers. So likewise 
Jesus struggled with the Devil for forty days and nights in the 
wilderness before he came forth with his gospel. Those were 
the days when he confronted the limitations of his finitude and 
pondered whether he should try to transcend them, as many men 
attempt to do with diastrous consequences, or commit himself 
most completely to that creative interchange with fellow men 
which works within the bounds of human finitude. 

The human mind seems to be so fashioned that one cannot cast 
himself into the keeping of latent creativity and find his blessed­
ness there so long as honor, success, love, beauty, and the more 
material goods seem readily available. When these fade out, 
however, some men, perhaps not many, can realize that crea­
tivity is the Lord and Master of life and the only Saviour from 
what would otherwise be the conquering power of darkness. 
This does not mean that created goods are evil or should not be 
sought and enjoyed; it does mean that another kind of good 
can alone satisfy the whole being of man and must be given 
priority if created goods are not to pall and turn to "nothing," 
as the existentialists so eloquently affirm. 

Ordinarily creative transformation does not occur in a time of 
deep trouble unless one has practiced ultimate commitment to 
creativity prior to the hour of darkness. But if one has this faith 
in creativity, events which otherwise might drive to despair or 
to illusion or to apathy or to fury, become occasions of rejuvena­
tion. This does not mean that new creations burst forth in time 
of trouble. One may have to struggle forty days and nights be­
fore the vision comes. The time of waiting may be longer. New 
creations of importance are slow in gestation and may require 
years, even centuries, to ripen. But the time of waiting is not 
lost time. It is the time for practicing those rituals of commit­
ment by which one is brought more completely into the state of 
readiness for whatever the latent creativity may eventually 
bring forth. It is a time when one can strive to purge himself of 
resistances to creative transformation. Periods spent in such prac-
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tices of faith and devotion can yield a profound satisfaction even 
though the mind as yet can see no glimmer of the new creation. 
When such times are used to bring the mind to full realization 
of the infinite value of creativity as over against the finite values 
of created good, one can endure such seasons without turning to 
self-deception or other devices of desperation. 

Western man may be entering a time when the bright pos­
sibilities which have sustained him will no longer do so. If this 
is to be our experience during the next century or so when the 
power of other peoples rise to dominance and our power relative 
to theirs declines, this period of decline can be fruitful and re­
warding if it teaches us to reverse the order of priority by which 
we have lived heretofore and devote ourselves to seeking out the 
conditions most favorable for creative transformation of the 
human mind. If we do not do this, evils in our midst will mount 
as we try to divert our minds from our fate either by dissipation 
and frivolity or by desperate ventures. People who have reached 
some high level of good fortune and have cherished a vision of 
increasing it indefinitely experience the extremes of frustration 
and meaninglessness when this vision fades and this good for­
tune slips away. There is evidence to indicate that this may be 
the experience of Western man during the years ahead. 

The statement just made does not lead to pessimism nor to 
the apathetic nor defeatist attitude if one can turn the experi­
ence of such a time to fruitful practice by cultivating commit­
ment to what transforms the human mind creatively so that 
other goals can enter human consciousness which are now be­
yond our imagination but which will be more worthy of human 
effort than any heretofore prevailing. 

The values of Western culture are precious and we shall not 
relinquish them if they can be retained. But human life at its 
depth, a depth shared by all humanity and not alone by Western 
man, has another kind of good more precious and of greater 
promise. It can be uncovered and released for its divine work in 
time of cultural decline as may not be possible in times of security 
and prosperity because, in times of prosperity, created good 
dominates the mind. The proper order of priority as between 
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created good and creativity cannot be sustained when the mind, 
without further transformation, seems to be able to seek and 
get and imagine an ample sufficiency. Creativity cannot dominate 
human concern until it is seen that the mind of man is unfit for 
life except as it submits itself to creative transformation. 

Our purpose in taking note of the dangers and evils which 
threaten us is not to produce gloom, but to examine a difficulty 
which needs to be overcome before anyone can give himself 
completely to any ultimate commitment, least of all to that kind 
of interchange which progressively creates and enriches the mind 
of man and the world which he can experience. We are about to 
examine what may be the chief source of man's self-destructive 
propensities, the chief destroyer of his integrity, the chief cause 
of his spiritual impoverishment, his weakness, his sense of futility, 
his irrational compulsions and follies. 

This source of perversion which keeps man from realizing the 
great good for which his nature £ts him, can be put into a single 
word: Evasion. It is man's refusal to face up to the dark realities. 
When he does not allow these matters to enter conscious aware­
ness with all the depth and fulness of their being, he cannot let 
anything come into consciousness in its true character and in 
the fulness of its being. He cannot, because these dark realities 
are woven into everything; therefore, in order to cast the veil of 
concealment over what causes anxiety, he must conceal the true 
character of everything which is inextricably merged with the 
fearful presence. 

A glance at the dark realities above listed will show that they 
enter into the essential character of everything which we seek 
and enjoy, indeed into everything whatsoever which we can ex­
perience. Consequently, when we evade the complete awareness 
of them, we exclude the full consciousness of everything. Most 
of all we reduce to a feeble flicker of appreciation what would 
give us greatest joy if we did not dim our vision to conceal the 
lurking evil. What is most loved and honored, prized and sought 
is precisely what involves most fully the dark presence. When 
we love most profoundly, death, disgrace, rejection, defects in 
the beloved, the inability to share what is truly our own, the 
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wounding and the misunderstanding, and all the others, close in 
upon us. Beauty, love, honor, praise, comfort, pleasure, anything 
and everything most prized by men, are clutched and encom­
passed by these dangers. The more highly anything is prized, the 
more darkly do these realities hover over it. 

The point of all this can be simply stated. One can never enter 
into the great good which his nature permits and demands until 
he is able to allow the dark realities to come to his consciousness 
in all their magnitude and do it without the kind of fear, horror, 
disgust, or revulsion which is evasive. Please note the last word 
"evasive." One cannot help but experience fear and other forms 
of anxiety when he stands in the unveiled presence of the greatest 
dangers and other evils. But there are two kinds of fear or any 
other form of anxiety. There is the evasive kind and the kind not 
evasive. The evasive kind is sometimes called the fear of fear. 
It is also the refusal to accept responsibility or to admit a fault in 
oneself which is truly there. These evasive anxieties are more 
shattering than fear fully accepted and acknowledged. The kind 
of fear which is not evasive, which does not cause one to con­
ceal the reality which causes the fear, nor drive to the many 
kinds of compulsive behavior which weaken, impoverish, cor­
rupt, distort, and falsify, is illustrated by the following. A young 
sergeant with other soldiers was waiting to charge into deadly 
fire, and his knees were shaking. An old and seasoned soldier 
noticed this and called out, ~'Hey, bud, your knees are shaking." 
The young man replied, "Sure they are. But they would shake 
worse still if they knew where I was going to take them.,, 

The awareness of evil is not evil; on the contrary it is one of 
the supreme goods because only when one is fully cognizant of 
it can he act intelligently toward it. More important still, only 
when one allows evil to enter awareness in the fulness of its 
reality can one experience most fully the most precious realities 
in love and beauty, in creativity of all kinds. No one can think, 
feel, and act with his whole self if a part of himself must be 
deadened or suppressed to exclude from consciousness what the 
whole self experiences. No one can live fully and abundantly un­
less he can take into his consciousness all the evils and dangers 
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which are truly and presently involved. This statement does not 
attribute any virtue whatsoever to the imaginative construction 
of evils which are not truly present or involved in the precious 
realities with which one is dealing. Indeed there is much evidence 
to indicate that the false const~uction of imaginary evil is one of 
the devices unconsciously used to conceal the real dangers and 
evils. It is one of the many evasive devices practiced by the hu­
man mind to exclude from consciousness the true character of 
all realities, even the most precious and glorious, because the 
full appreciative understanding of them would have to take into 
account the evils which threaten and infect them. 

In order to make the study of this problem specific and con­
crete let us take death to be representative of all the other dark 
realities. It is not the only one, to be sure, but it is perhaps the 
most obvious and universal in its threat to every beloved and 
beautiful or otherwise highly prized object including the exist­
ence of one's own self. Death can serve as a symbol of all the 
dark realities because it stands behind them all as the last fatality, 
either the climactic evil from which we try to escape or else the 
lesser evil into which we escape when life becomes unendurable. 
Also it is the one last fatality from which no one can escape. 
Thus it symbolizes all the limitations which frustrate human 
endeavor. It represents all those happenings which man cannot 
control but which fall destructively upon his plans and hopes and 
all his strivings, upon his loved ones and upon things and places 
dear to him. Hence death is pre-eminently the symbol of finitude. 

Obsession with this so-called nothingness or finitude is just as 
evasive as the attempt to exclude it from consciousness. In both 
cases one is excluding the full appreciative understanding of 
what truly is. The most precious realities in their finitude truly 
have being; and to call them non-being because they must come 
to an end is as perverse as to ignore this threat and this ending. 
The irresponsible obsession with death and nothingness, which 
we see in some existentialists, is a subtle and dishonest trick by 
which the mind evades the appreciative apprehension of precious 
reality and responsible 3:ction in dealing with it. But just now 
we are considering the opposite kind of evasion which is more 
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common, namely the exclusion of these dark realities from ap­
preciation and thereby dimming our vision of matters of greatest 
value because of the intimate union of the evil and the good. 

Death is woven inextricably into all that makes life rich and 
full, noble and heroic, tragic and triumphant, soaring and de­
clining. Death is inextricably woven into all these because they 
all must come to an end. One cannot receive the beloved or 
other prized object into appreciative consciousness if he can­
not recognize death in the depth of its meaning, because the true 
character of every precious thing is defined in part by its rela­
tion to death. To appreciate anything one must discern it in its 
true character. But the true character of everything appreciable 
is finitude. Therefore we fail to appreciate the great good of the 
most precious realities when we shrink from recognizing their 
relation to death. 

This evasiveness renders all life superficial, relatively barren, 
casting over all things a pretence and a veil which dims the 
luster. When we refuse to face death along with all the limita­
tions and frustrations which it represents, we refuse to face the 
full reality and significance of ourselves, of every other person, 
and of all things whatsoever which we can prize in the embodi­
ments of space and time. This is true not only because all things 
perish but because we ourselves must die and thus bring to an 
end our experience of whatever we love. Finitude when rightly 
understood and recognized does not cast a shadow over the 
world but quite the contrary. It adds a brightness and a vividness 
to every precious thing. 

We need to understand and appreciate finitude if we are to 
love what is most lovable in its true character and with all the 
fulness and depth of devotion of which we are capable. The 
same applies to all the dark realities which go along with finitude. 
We cannot throw ourselves unreservedly and with joy into the 
most difficult undertakings if we shrink from failure. We cannot 
move with the full tide of love if we are unable to accept the 
possibility of being left alone. We must take death in full stride 
if we are to live life to the full. This is a recurrent theme in the 
writings of Ernest Hemingway, perhaps never stated better than 
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in his short story, "The Short and Happy Life of Francis 
Macomber." 

This evasiveness in some form or other is the cause of all the 
psychic ills and most of the corruption. Perhaps nothing drains 
away so much of the energy which we might have for action, 
thinking, and feeling. It saps the enthusiasm for life and gives to 
all things a drab and pallid hue. 

The evasive attitude toward death is revealed by the way we 
refer to it. We speak of "passing on." We say, "We must all go 
some time." There are many similar expressions by which we 
practice concealment of the dark reality. 

The expression "We must all go some time" is especially signif­
icant because it reveals one of the most common ways in which 
we try to conceal from ourselves the realities of human existence 
which cause anxiety. This most common method is that of ano­
nymity. It is the merging of my self with the mass of humanity 
or with some group so that I no longer feel the impact of the 
dread reality upon my own individual self. By mixing in the 
herd and losing the sense of self-identity, becoming what has 
been called a mass man, I can acquire the feeling that the danger, 
the evil, the burden and load of responsibility do not fall upon 
me individually. I am only one among many and so I can gen­
erate the illusion that what falls upon me will be only a very little 
blow. It happens to everybody, I say comfortably and so get 
the feeling that it does not exactly happen to me because I am 
not everybody. This Hight into anonymity is an evasion and an 
illusion. It is a failure to face up to reality and consciously as­
sume the burden which . truly weighs on me. It is a refusal to 
accept into full conscious awareness the reality which is truly 
there and which cannot be ascaped but only concealed by the 
devices of evasion. 

Besides anonymity, there is a second device by which men 
keep out of mind the full and deep experience of the greatest 
good which human life can have because this greatest good in­
volves the dark presence of hovering evil. This second device 
might be called evasive preoccupation. It is perhaps even more 
corrupting than anonymity because it infects with penetrating 



66 The Call to Commitment 

rottenness all the most holy, noble, and creative undertakings. 
Now here is it more pronounced than in religion, in sex love and 
friendship, in moral striving and idealism, in the pursuit of beauty. 
It appears also in work to support the family and to make money, 
in industrial enterprise, in patriotism and group loyalty, as well 
as in numberless trivial activities. As good a place as any to 
examine it is in love between the sexes. 

One may cultivate love between himself and his mate as an 
evasive preoccupation. A most lurid portrayal of love pursued 
in this way is the story by Dorothy Parker called "Big Blonde." 
Love pursued in this way will insist on keeping out of considera­
tion the difficulties, troubles, pains and sorrows encountered by 
either party. One must be gay, happy, entertaining, attractive in 
person. Everything must be as pleasant and pretty as it can pos­
sibly be made. There is certainly a place in love for beauty and 
charm, gaiety and pleasure, and all the arts. Deliberately to be 
disagreeable, whining and complaining, morose and sullen is 
out of the question. But the love which constantly shies away 
from the real dangers and troubles, responsibilities and burdens 
of life is an evasive device. Sex love is peculiarly fitted to serve in 
this way because it can be made so delightful and obsessive, so 
varied and inclusive of many interests, and yet be practiced to 
keep the dark realities out of mind. So long as it is practiced in 
this way, there can be no genuine appreciative understanding 
of the other person but only a fictitious representation falsified 
in such a way as to keep all disagreeable matters and responsibili­
ties beyond the reach of apprehension. If love is understood to be 
the fullest appreciative understanding ~f the other person, then 
this evasive practice which goes by the name is not love at all. 
Yet it is probable that this corruption enters to some degree in 
almost all instances· of love between the sexes, in which case the 
persons concerned are cut off from one of the deepest, richest, 
and most complete satisfactions which life can yield, namely, 
love in all the depth and fulness of its reality. 

Sex love when it is genuine and not an evasive device is per­
haps more effective than anything else in overcoming one of the 
greatest difficulties standing in the way of creating progressively 



LIVING RICHLY WITH DARK REALITIES 

the mind and its world with richness and fulness of satisfactions, 
scope of knowledge, and power of control. 

This difficulty which must be overcome if any individual is to 
undergo the creative transformation of the mind leading to 
maximum richness and freedom of living can be most briefly 
described as the id. Sigmund Freud gave it that name and while 
his idea about it has been considerably revised the word still 
serves to indicate this greatest difficulty. The id is that large part 
of the self which refuses to learn along with the learning self 
when "learning" means not merely acquisition of knowledge and 
skill but the integrated development of all the capacities dis­
tinctively human. Consequently one's total capacity to think, act, 
and appreciate is never enlisted so long as there is an id not 
integrated into the progressive, creative transformation of the 
total self. The creative transformation which might increase joy, 
power, and insight indefinitely is held down to meager limits 
because this large part of the psychosomatic individual refuses 
to undergo these developments. Thus life falls short of what it 
might be. 

Freud claimed that this part of the total self which refuses to 
go along with the learning mind is fixed and unchangeable. The 
neo-Freudians are generally agreed that Freud was mistaken on 
this point. While the total capacity for meaningful experience 
latent in the individual is never brought into action, there is no 
known limit in the degree to which the individual in the whole­
ness of his being might be awakened to sustain and enrich the 
conscious mind. 

Now sex love to the measure that it casts off evasive devices 
and accepts the other person fully and truly as he is, seems better 
able than almost any other experience to overcome the resistance 
of the id and draw more of the total individuality into that crea­
tive transformation of the mind which occurs when the lovers 
learn from one another. In sex love the total capacity for biolog­
ical response can more readily than in most other forms of inter­
change between persons be merged with the total capacity for 
psychological response. This statement applies not merely to the 
sex act itself but to the interchange going on between the lovers 
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about all the matters which may concern them as individuals, 
their sorrows, troubles, and difficulties as well as the opposite of 
these. 

Since more of the individual's total capacity for experience is 
awakened, individuals in love often find that everything they 
perceive and do is glorified with richness and vividness of felt 
quality. This integration of communicable meanings with the 
organism's total capacity for experience is the spiritual achieve­
ment of sex love. This is the contribution of sex love to the 
creative transformation of the human mind. 

While sex love can make this contribution to the realization of 
the constructive potentialities of human life, very often it does 
the opposite. Perhaps most commonly it is practiced as a way of 
escape from the problems and responsibilities of life. Men turn 
to love to keep the dark realities out of mind. 

What has been said of love applies also to beauty. It can be 
sought, cultivated, and experienced as a device for concealing 
the depth and the horror, the misery and the glory, the richness 
and the pain of life. It seems quite probable that many people 
who cultivate the fine arts either as aesthetes or artists and who 
surround themselves with beautiful things, do it to distract the 
mind from dangers, anxieties, and responsibilities which cannot 
be escaped but can be concealed. How much art is produced to 
this end, how much of it is contemplated and prized to this 
end, and how much beauty in all manner of situations outside 
of art is sought and prized in this way, it would be difficult to 
say. But there seems to be much evidence that this evasive en­
joyment of beauty is widely prevalent. 

Yet beauty like love is one of the chief ways in which com­
municable meanings can be integrated with the organism's total 
capacity for experience and thus serve creative communication to 
the end of transforming the mind of man and his world in the 
direction of the greatest good for which human existence is 
fitted. Perhaps the standard for distinguishing great art from all 
lesser forms, once the technique of art is mastered, is precisely 
this. Great art is not evasive, lesser art is. Obviously evasiveness 
is a matter of degree. Hence there can be all degrees of excel-
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lence in art by this standard. Great art is the practice of a 
technique by which the evasiveness of the mind is overcome so 
that one can discern the true character of what he is experiencing. 
By enabling us to face the dark realities, great art enables us to 
appreciate what is precious and noble as we cannot do when we 
refuse to recognize how all things dear are enmeshed in pre­
tense, pride, fear, corruption, and the constant threat of destruc­
tive power. Art uses fiction; but if the art is truly of high excel­
lence, the fiction is the device used to tease and coddle and 
circumvent the evasive devices so that one can experience the 
full richness of quality which is there amid the fearful forms. 

Comedy as well as tragedy exposes the face of reality which 
we ordinarily conceal. In ordinary life we exclude from con­
scious awareness in great part the follies, blunders, futilities, and 
limitations which are merged with the noble, the strong, and the 
triumphant. Comedy exposes these blunders and pretenses which 
ordinarily escape consciousness. Don Quixote is a good example 
and so also is Bouvard and Pecuchet by Gustave Flaubert. The 
following verse by Gilbert Chesterton is a simple illustration. 

The men who fought for England, 
Following a fallen star-
Alas, alas, for England, 
Their graves are strewn afar. 

The men who rule in England, 
In stately conclave met-
Alas, alas, for England, 
They have no graves as yet. 

High comedy enables us to look straight into the face of foibles, 
weaknesses, pretenses, and the falsity of standards which we do 
not ordinarily recognize in ourselves and in our fellows. But all 
this is great art, not the evasive kind which may be more com­
mon and popular. 

Fine art is not the only agent which draws the veil from the 
face of reality, but it is one. On the other hand, as said before, 
much art does exactly the opposite. It conceals the truth about 
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life in order to be pleasing and beguiling and help us do what 
we are striving to do-live evasively. No distinction in the field 
of art, I judge, is more important than the line which separates 
evasive art from exposing art. The same applies to evasive love 
and exposing love, evasive morality and exposing morality, 
evasive religion and exposing religion. Perhaps the most com­
mon in all these cases is the evasive kind. Especially is this true 
of morality and religion. 

Perhaps morality is always evasive when practiced as an end 
in itself and not as the necessary discipline required to serve a 
higher devotion. The personal satisfaction found in one's own 
moral rectitude, in being a Christian governed by an ideal given 
of God and not of man, is probably in many cases a satisfaction 
derived from successfully evading the truth about oneself. So 
also with science or patriotism or idealism. These can be en­
joyed and practiced by separating them in consciousness from 
the total context of existence in which they play their rightful 
part. When not thus separated, when practiced in the context 
of reality where they properly operate, they expose the dark 
realities while enriching and empowering the life of man. When 
separated from this context they become evasive practices. 

All human life can be lived evasively and to some degree per­
haps it always is. But it might be lived not with face averted but 
face full front, freely and richly lived with full release of all the 
capacities for experience and all the powers of control and all 
the exercise of intelligence. It might be lived in this way but it 
cannot be until men learn how to accept the dark realities as 
inseparable characters wrought into the structure of what is 
precious, lovable, beautiful, and holy. 

They who live evasively are starving the hunger for life within 
themselves. They are inhibited and suppressed; they are anxious 
and troubled with a hidden anxiety which disturbs their dreams 
and impairs every joy; which impoverishes every experience of 
love and every experience of beauty; which corrupts every noble 
thing they undertake and reduces to triviality what might other­
wise be grand. Three-fourths of their total capacity for thinking, 
acting, and feeling, perhaps nine-tenths, is starved and dead-
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ened. Their joy is pallid; their sorrow is half a mockery; their 
hour of triumph is shrill without any of the resonance of deep 
hallelujahs. They cannot love with the depth and power which 
transfigures the world. They cannot act with passions free and 
flowing in tides of power. 

On the surface such men may be merry but deep within is the 
void and the darkness, the emptiness and the hunger. So pleas­
ures must be many; love and beauty must be very artful; work 
to support the family or make money must be very strenuous; 
the fight against traitors and the defense of the homeland must 
be wildeyed; the struggle to dominate the world must become 
a consuming passion. 

They who will not receive in open experience the full depth 
and power of the dark realities cannot throw their total selves 
into anything because a large part of themselves must be dead­
ened in order to keep these matters out of consciousness. To re­
lease the full power and passion of the total self on~ must face 
up to all the realities which are truly present in the form of truths 
and meanings and concrete existences. 

The practice of evading and concealing is not peculiar to in­
dividuals alone. It is the practice of whole cultures. Perhaps all 
cultures are of this kind more or less. Such a culture shapes the 
mind, focuses the attention, directs action and impulse so as to 
evade awareness of the full depth of experience. Language is 
constructed and endowed with meanings in such a way as to 
keep these deeper concerns out of mind. Words, sentences, and 
elaborate statements do not designate realities in the form in 
which we can truly experience them. Customs and moral stand­
ards, manners and respectability, all are slanted in the same direc­
tion. Consequently our habits and impulses, focus of attention 
and structure of consciousness, are shaped and ordered to conceal 
what is there in the full richness of its qualities. Social judgments 
of approval and disapproval are determined to the same end. 
Thus the total culture and the minds created and shaped by the 
culture are designed to conceal and evade. The great artists 
struggle to tear the veil away. Their struggle to uncover the 
depth and richness of quality in matters of human concern is 
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evidence that this depth and richness are concealed by the cul­
ture of daily life. 

This facing up to all which is dreadfully real must not be con­
fused with the kind of courage displayed by one who lightly 
risks his life and dies with slight concern about his end. A soldier 
may be trained so that he will die without much thought of it. 
Many others who are not soldiers may die in this way. But this is 
exactly the opposite of what is here under consideration. Facing 
death without a qualm and dying without anxiety is the conse­
quence of anesthetizing the human capacity for experiencing the 
depth and fulness of the meaning of death. It is the consequence 
of practicing anonymity or some other device by which ap­
preciative consciousness loses its capacity for feeling any qualities 
beyo~d trivialities. This is the peculiar way in which man de­
humanizes himself and trains himself to deny his own destiny. 

Man is made for creative transformation as a bird is made for 
flight. To be sure he is in a cage much of the time. The bars of 
the cage are the resistances to creative transformation which are 
present in himself and in the world round about. Also, like most 
birds when long confined, he settles down in time and loses both 
the desire and the ability to undergo creative transformation. 
But in childhood creativity dominates. The mind expands its 
range of knowledge and power of control, its appreciative un­
derstanding of other minds and its participation in the cultural 
heritage. At no other time is there so much expansion and en­
richment of the mind and of the world which the mind can ap­
preciate. But resistances are encountered which bring on anxiety, 
frustration, failure, and misunderstanding. To avoid suffering, 
the mind becomes evasive and creativity dies down. The bird 
ceases to beat against the bars of the cage. 

The demands of the existing world imprison, suppress, and 
distort that outreaching expansiveness of the mind which would 
occur if the whole psychosomatic individual could undergo crea­
tive transformation by the use of langauge and other symbols to 
interpret and give human significance to what the whole self 
is experiencing. But the conventional language and the estab­
lished order of life do not permit this. Consequently there is 
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conflict between what the social situation demands of one and 
what is needed to preserve and develop the constructive po­
tentialities of the individual. Out of this conflict the dark realities 
emerge. On the other hand, one cannot escape the conflict by 
abandoning society because interchange with others is necessary 
for any creative transformation of the mind at the high human 
level. 

All this shows that man is made not for human life as it is but 
for the creativity which transforms life. Therefore he must seek 
his freedom, his peace and his power, and all the great human 
values by commitment to a creativity which overcomes the world 
as now existing by giving to it a dimension and form of pos­
sibility beyond the compass of human ideals. 

No Utopia can ever satisfy the individual in the wholeness of 
his being. The best possible state of existence ever to be attained 
will be a world which yields most readily and continuously to 
the transforming power of this creativity. But even such a world 
will not satisfy the whole self. It will be the best possible not in 
the sense that it satisfies in itself but only because it is more sub­
ject than any other to that creative transformation which alone 
does satisfy the nature of man. Hence the greatest good for the 
human being is not any state of existence whatsoever. Neither is 
it any possibility in the form of an end result. Neither is it 
any realm beyond the existing world. Rather this greatest good 
is the creativity which everlastingly transforms every state of 
existence toward more richness of felt quality, more compre­
hensive knowledge and power of control, more appreciative un­
derstanding between individuals, and more mutual control. But 
this it can do only when required conditions are present. The 
required conditions are never all present in perfect completeness. 
Even when they are most fully present such a state of affairs is 
extremely instable and cannot long continue. The most important 
of these required conditions in human life is the exclusion of all 
evasiveness. This in turn depends upon the most complete self­
giving of associated individuals to that kind of interchange be­
tween each and other which expands and enriches what each can 
know, feel, and control. 



74 The Call to Commitment 

Nevertheless, while all this is true, there is a supreme good to 
be had with its joy and peace and power. This supreme good is 
precisely the most complete commitment to the creativity just 
described. 

There is a Kingdom of God to be had with all the blessedness 
ever proclaimed by prophets and saints. But the way to it and 
the form of it and the kind of good which it is must be accepted 
and appreciated. It is not any future state of existence either in 
this world or in any other. It is not beyond history nor beyond 
time. We are on the road to def eat and frustration when we 
look beyond this world for our greatest good. It is to be found 
in what is going on more or less all the time in human life. But 
the joy of it and the peace and power of it cannot be known until 
commitment to it is most complete and perfect, when evasiveness 
is cast out, when the dark realities are recognized for what they 
truly are, and the appreciative mind in consequence is fully open 
to all the qualities which life can yield. 

Still another feature of human life shows that man is made for 
this creativity and not for the existing state of the world at any 
given time. It is the predicament of human choice. When an 
individual decides between alternatives, he finds in many cases . 
that he must choose one good to the exclusion of others. The 
good excluded may be so precious that it is anguish to reject it. 
Also, no matter what he chooses, the chosen good is never per­
fect. Evil is always mixed into it, partly because of the good which 
had to be rejected. 

This predicament of human choice is partly due to our igno­
rance. Even more it is due to our inability to act with the whole 
self. It is due to the false fronts and shams by which life is con­
ducted not only in oneself but also by others throughout society. 
It is due to the incompleteness of our commitment to the power 
which transforms creatively. While all this is true, this predica­
ment has a further significance. It points to the destiny for man 
which we have been describing. It shows that man can find his 
most complete satisfaction only when he lives for creative trans­
formation and not for any achieved state of affairs now present 
or ever to be attained. The analysis of time in the next chapter 
will further support this claim. 
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The predicament of choice arises from inability to find any­
thing in the world which completely satisfies the whole nature 
of man. It shows that every existing set of conditions confines 
human potentiality to narrow and distorting bounds no matter 
what course of action may be chosen. This reveals an expansive­
ness of human potentiality which beats against the bounds of 
the exi~ting world. It demonstrates that man is made not for the 
world as it is but for the creativity which transforms the world. 

Every decision except the decision to commit himself to this 
creativity, every course of action which is chosen and every 
good which is achieved, lacks the amplitude and expansiveness 
required to open the way for the full realization of the po­
tentialities resident in the wholeness of each human self. Ex­
cepting commitment to creativity, every choice demands that the 
self be forced into a channel too narrow, confining, and distorting 
for the wholeness of man's being. Thus we know that man's 
freedom is found only when he gives himself to this creativity 
with full acceptance of any suffering involved in undergoing its 
transformations. 

Choices deficient in freedom after the manner indicated must 
be made constantly throughout life. Indeed so constantly must 
they occur that the self in the full range of its demands and 
potentialities is beaten down into the unconscious and can­
not be brought to consciousness except in the form of an anxiety 
and restlessness which no achievement can assuage. Even this 
discontent can be driven into the unconscious so completely that 
the conscious mind becomes a puppet moved here and there by 
the mechanisms of change without any conscious sense of re­
bellion against this fate. But hidden beneath this placid surface 
of the mind is the turmoil of the total self, stirred up and driven 
by a creativity which finds no release. It is a creativity reaching 
forever beyond the bounds of every actual existing state of the 
world. 

All this shows that human destiny extends beyond the horizon 
of what we are able to imagine with the minds we now have. It 
shows that we are pilgrims not to another world beyond the 
skies nor to any supernatural realm but to the continuous re­
making of this world. It shows that a creativity resides in man 
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and works through him with a reach which the human mind 
cannot comprehend and which the human mind at its peril tries 
to control or direct or confine to the limits of any human purpose 
or ideal other than the purpose to serve this creativity and un­
dergo the transformations which it may accomplish. 

The good for which we live, which might enter conscious 
awareness with proper commitment and deliverance from evasive 
devices, is too vast to be realized in any social organization or 
movement; too vast for any ideal or course of action when these 
are confined to the limits of human imagination and purpose. 
But peace in the only form available to man, a peace which 
dwells in the midst of struggle and suffering, combined with 
power and freedom, love and beauty, all these are found by the 
most complete self-giving to the creativity which continues ever­
lastingly in time. All the dark realities can be accepted when 
we know that they are intrinsic to the creative expansion and 
enrichment of the appreciative consciousness. 

This creativity operates in human life but it is necessary to 
recognize that it is more than human. This can be easily demon­
strated as follows. 

No man can cause to come into his mind an idea which he has 
never glimpsed; nor extend goodwill where he feels ill will and 
his sense of justice forbids such extension. Neither can any one 
achieve a higher ideal when it contradicts the one he thinks 
highest. Yet new ideas, extended brotherhood, and higher ideals 
do enter human life from time to time. So also do experiences of 
love and beauty which the individual could not have imagined 
nor intended before they occurred. Creativity is the name we 
give to this process of emerging ideas, wider brotherhood, higher 
ideals, richer forms of beauty, and love more profound. There­
fore this creativity is more than human in the sense of doing 
what man cannot do when human doing is defined as producing 
what man intends and imagines before it occurs. 

This creativity is more than human in the sense that it has 
lifted man to the place of dominance which he now holds on 
this planet. It has brought forth the best which man has ever 
attained; and it opens up to man his highest possibilities. 
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After advancing civilization has brought every other process 
under human control, supposing that possible, this process of 
man's own transformation will still remain beyond his control in 
the sense that he cannot direct it to produce an idea which has 
never entered his mind, nor a higher ideal which contradicts the 
one he now holds highest, nor an extension of brotherhood con­
demned by his moral standards achieved to date, nor a vision of 
beauty he has never imagined, nor a depth of love alien to all 
his present ideals. 

Here, then, we have the one master reality which will always 
be beyond man's control and yet which determines a destiny 
more glorious than anything else in the universe. If this is true, 
man's greatness is attained not by devoting himself to the exercise 
of control over what commands his ultimate commitment but to 
the very opposite. His greatness is attained by giving himself over 
to be controlled, shaped, and progressively created by it. Also, if 
this is true, all attempt to find what should command the ulti­
mate commitment by peering into the depths and heights of Be­
ing outside of human life, or into eternity or the supernatural, is 
to seek where it can never be found. What transforms human 
life toward the best possible must operate in human life and in 
time, where man is, not in an eternity where man is not. 

This claim involves us in the whole problem of time. The 
problem is pressing and acute because religion in our tradition 
has generally pointed to eternity beyond time as the realm of 
man's highest attainment and as commanding his last commit­
ment. So in the next chapter we shall try to deal with this prob­
lem of time. 



Chapter 4 

TIME AND MAN'S ULTIMATE 

COMMITMENT 

THE E x PER IE N c E of time is the experience of a present 
changing into a past while being continuously created by in­
novations so that a new present is always with us. Furthermore, 
this present always carries with it the anticipation that innova­
tions now emerging will display the character which the past has 
taught us to expect. This anticipation we call the future. Confu­
sion arises, however, when we speak as though what we anticipate 
already has some kind of existence called future existence, or 
future events. To speak of future existence or future events is to 
use an idiom which is harmless enough if we understand that 
it should not be taken any more literally than the idiom which 
says the sun is in my eyes. The sun is not in my eyes. It is millions 
of miles away. So also the future is not another world where 
events are occurring now and which will be repeated again in 
my experience when the future becomes the present. The future 
does not become the present if that expression is interpreted to 
mean that the future already exists and merely changes its status 
so as to re-enact itself in the present after having somehow oc­
curred before it occurred. To speak in such language is to speak 
in terms as self-contradictory as square circles. 

What we have said so far, however, only introduces the prob­
lem of time. We need to break down this problem into its com-
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ponent parts and treat them in order. First, we shall consider 
change because time certainly involves change. Then we shall go 
on to examine the mystic experience because it allegedly tran­
scends time. Also it claims to direct man's ultimate commitment 
beyond time. Therefore we must examine it with care. Next we 
shall explain what we understand to be the meaning of the pres­
ent, then the meaning of the past and future, and finally the 
creativity necessarily involved in time. After that we can make 
our statement about man's ultimate commitment. 

If we examine carefully our experience of change we find in 
this experience two things which should be distinguished. We 
not only find something changing but also a law or order to which 
the process of change conforms. This law of change can also be 
called the structure or form of change. This structure or form 
does not itself change, but it is present in any process of change. 
This we shall try to demonstrate, namely, that the experience of 
change is impossible without a structure, law, or form which 
does not change. 

Any existing thing can change only if it continues to exist as 
the same thing throughout the period of change. The moment 
it ceases to be the same thing, it is no longer changing because it 
no longer exists. A table, for example, is always changing with 
change of colors as the lighting varies, with changes due to 
scratches and nicks and wear and tear until at last it disintegrates 
into pieces or ashes and so ceases to be a table. When the changes 
cease to maintain the form, structure, or law of change which 
is characteristic of the table, change continues but it then takes 
on another form. This other form of change is characteristic of 
broken pieces of wood or smoke and ashes but not of the table. 
Always when we experience change we experience some law or 
structure distinguishing that particular kind of change from 
other kinds of change. 

This law or structure or form is the changeless element in all 
change. To be sure, one structure may give place to another, so 
that we have a sequence of structures. The changing table gives 
way to changing pieces of wood and the changing pieces give 
way to chemicals. But each structure, so long as it characterizes 
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the change, is itself changeless. It is changeless in the sense that 
it preserves the identity of the something-or-other which is chang­
ing. The law of gravitation, for example, is one law of change 
which is always present in changes of material bodies. The law 
of gravitation does not change but is the changeless law to which 
all changes of material bodies conform. If the form of change 
called gravitation should cease, there would not any more be any 
material bodies because that form of change constitutes the 
identity of material bodies. 

What is true of the table undergoing change, and what is true 
of all material bodies under the law of gravitation, is true of 
everything else. Wherever you find change, you find some struc­
ture characterizing the change and this structure is not itself 
changing. 

Let us shift from material things to a human person. I myself 
since birth have been changing. But I am the same person now 
as I was at birth and will continue to be the same person until 
I cease to be myself. This self-identity which persists through 
all change is a certain order, structure, or law of change which 
distinguishes me as over against all else. That is to say, I have 
certain distinctive ways of feeling, thinking, acting; and these 
ways are the forms of change, or the law of change, which mark 
me off from everything else. 

No hidden underlying substance can preserve my identity be­
cause no underlying hidden substance is ever perceived, but 
these persistent, self-identifying characteristics are perceived. 

It is true that during certain periods of time I may display 
one form of change, and then for another period of time display 
a very different form of change. At one time, for example, I am 
eating breakfast and at another time I am reading a philosophical 
paper. But if I retain my identity from birth to death, there is a 
basic, constitutive law of change underlying all these breakfast 
forms and paper-reading forms. This basic, constitutive law of 
change is what constitutes my personal identity. I am the same 
person because certain ways of thinking, feeling, and acting are 
characteristic of me. This constitutive structure of my individual­
ity preserves my identity through all transformations. When any 
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change occurs which deviates seriously from this law of change 
constituting my personal identity, there appears in place of my­
self a decomposing carcass. 

What is said of the form of change characterizing the table, 
and the form of change characterizing gravitation, and the form 
of change characterizing my own person, applies also to the 
universe as a whole. The universe is a universe only because 
throughout all its changes there is a constitutive structure 
whereby we can call it a universe. It is true that the universe 
displays first one form of change and then another; but these 
are transitory parts and epochs within the universe as a whole. 
The universe as a whole can continue to exist and thus continue 
to undergo change only because, beneath all these forms of 
change which are present for a time and then are not present, 
there is one basic form which is always present and must be 
present because without it the universe would not be a universe. 
This form of change always present in all changes which can 
ever happen in the universe is the constitutive character of the 
universe apart from which there can be no universe. If this con­
stitutive structure of the universe should fade out of experience, 
there would be no universe. Neither would there be any mind. 
Neither would there be anything at all, because we can speak 
of anything at all only in terms of some structure. When all struc­
ture ceases, mind itself ceases and there is nothing. 

This constitutive structure of the universe can likewise be 
called the constitutive structure of the knowing mind, because 
the mind can have experiences only within the confines of that 
structure which constitutes the human mind. Any form of change 
which deviated from the necessary structure of human experience 
could never be experienced. It could not even be called a form 
of change, because "form of change" means a form of change 
which might conceivably be experienced. Thus it can be said 
that the constitutive structure of the universe is identical with the 
constitutive structure of the mind. 

The statement just made does .__not entail that the universe is 
a kind of mind. It only asserts that the mind can know at any one 
time only what the resources of the mind at that time enable it 
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to know. Therefore the universe which any individual can experi­
ence can only be the structures and qualities which his mind at 
that time enables him to experience. Aristotle finds one kind of 
cosmic order, Newton another, and Einstein still another. If this 
continues, the universe as known to the cognitive powers of the 
mind after ten thousand years have passed will be very different 
from what it is now. 

One may object by saying that over and above all these chang­
ing forms of the universe as experienced by individuals is the 
real universe. But we can have no knowledge and no experience 
of any reality except what we have knowledge and experience of 
with the forms of thought and feeling which at the time character­
ize our minds. 

One can state the matter otherwise. There is a great night of 
darkness which is the mystery of reality; but in that night is a 
spotlight which is the human consciousness with whatsoever 
forms of thought and feeling are available to it at the time. As 
generations pass this illuminated area seems to expand, generally 
speaking. But it not only expands. It takes on a very different 
structure as we pass from primitive man to the early civilized 
man to the man of later civilization, say of Greece, to the modern 
European and on to civilized experience in A.D. 20,000. Through­
out all these changes and all other change which may ever occur, 
the human mind will never know anything about this mystery 
of reality except what the human mind is able to know at any 
one time. This ability to know is the constitutive structure of the 
mind as the term is here used. This constitutive structure of the 
mind corresponds to the constitutive structure of reality in the 
sense that the mind can have no experience of reality except what 
the constitutive structure of the mind permits it to have. This is 
the "egocentric predicament," if you will, but it is coercive and 
inescapable. 

So far we have spoken only of the changeless order necessarily 
involved in all change. But if the order does not change, then 
what does change? What is the content of change? What changes 
in such a way as to conform to the changeless order? 

What changes continuously in our experience is quality, not 
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only sense qualities but a myriad of ever-changing felt qualities. 
In conscious awareness, if we examine carefully, we find a con­
tinuous How of sensed qualities and felt qualities. This flow is 
always richer in content than those relatively few qualities which 
conform to the changeless structure which happens to hold at­
tention. For example, when I look at a table or tree I am at the 
same time always experiencing far more qualities than those 
which fit into the form of the table or the tree. Even love and 
friendship have structures which distinguish them from hate 
and malice, although it is quite evident that laws of change dis­
tinguishing love and friendship are much more vaguely and in­
definitely determined than are the laws of change characterizing 
qualities which we call a table or a tree. Also these structures of 
felt quality which distinguish love and friendship are much more 
inclusive of felt qualities than are those structures which define 
tables and trees. The more inclusive of felt quality any structure 
may be, the more vague and indefinite it becomes. That is the 
reason that the exact sciences reduce to a minimum the qualities 
entering into the structures which they seek to know because the 
richer the content of quality, the more difficult to determine ac­
curately the precise structure of change. 

The flow of felt quality always seems to be richer in content 
than any structure can contain. Always there is a surplusage, an 
overflow, which is as yet unstructured. It is true that it is difficult 
to bring to consciousness any quality which does not fit into some 
structure, but on the fringes of awareness these unstructured 
qualities seem always to be present. Furthermore, art and the 
mystic experience bring to conscious awareness a rich content 
of quality and thus testify to a flow of quality vast and massive 
and perhaps inexhaustible, waiting to be brought to conscious 
awareness by the creation of structures of art, structures of love 
and friendship, and all the structures which ever may be created 
in human experience to the end of including more of this depth 
and fulness of quality. 

It should not be forgotten, however, that these structures 
created to bring to conscious awareness ever more of the in­
exhaustible depth of quality are opposed by the creation of the 
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opposite kind of structures, namely, those of exact science and 
of technology. These two opposing kinds of structures might 
conceivably be reconciled and developed in a way to magnify 
one another. But very often, it seems, they compete with one 
another so that an age or culture or area of life devoted to the 
creation of scientific and technological structures crowds out and 
impoverishes the qualitatively rich structures of love, friendship, 
worship, devotion, loyalty, art, and all qualitatively rich forms of 
awareness. 

If I may put what we have said in a figure of speech it might 
be expressed thus ( but please remember this is only a £gure of 
speech): There is a formless, vast, unfathomed ocean of quality 
waiting to be structured in such form that it can be brought to 
awareness. A creativity works in human life creating structures or 
forms of thought and action which bring to appreciative aware­
ness this depth and richness of quality. The creation of these 
structures creates the human mind on the one hand and the 
world which the human mind knows and feels on the other. In 
small children and in primitive society these structures are almost 
all shaped to create mind and world over against one another in 
such a way as to render the mind most abundantly appreciative 
of qualities and the world most rich with felt quality. But as life 
becomes more complex it becomes necessary to create, along 
with structures rich with quality, other structures relatively 
barren of quality but useful for accurate knowledge and efficient 
action. Ideally, these two kinds should support and enhance one 
another, but often the opposite occurs. Human life even reaches 
the stage in many cases where men become so absorbed and 
obsessed with the problems of accurate knowledge and efficient 
action that they are diverted, not to say perverted, from life de­
voted to appreciative awareness, and become obsessed with bar­
ren structures of knowledge and power. In such cases the barren 
structures of accuracy and efficiency throw off the yoke of servi­
tude to structures rich with quality. In time, however, the barren 
structures exhaust themselves because all the deep satisfactions 
of life are found in the progressive enrichment of experience by 
way of structures designed to bring to conscious awareness more 
qualities from the inexhaustible depth of quality. 
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Life dominated by concern for accuracy and efficiency, knowl­
edge and power, when these exclude the creation of structures 
rich with quality, can be called perverted or corrupted because 
it generates subconscious rebellion appearing in the self-destruc- . 
tive tendencies now being described by the psychology of per­
sonality under such labels as the authoritarian personality, the 
market personality, the one who seeks anonymity, and many other 
forms of internal conflict. The point is that human life has its 
own constitutive law or form of development. This constitutive 
law requires that human life be creatively transformed by way 
of structures rich with felt quality. When people at the level of 
conscious purpose try to live in any other way, the subconscious 
propulsions constitutive of the human way of life rebel. These 
subconscious propulsions struggle, so to speak, to balance or 
compensate for the deviations from the intrinsic demand of hu­
man nature. This internal conflict between the constitutive pro­
pulsions of human life and the conscious purpose can be called 
corruption or perversion or sin. 

This brings us to a consideration of art, aesthetic experience, 
and the mystic experience because these are the forms in which 
it is most easy to recognize richness of felt quality. It is a mistake, 
however, to think that fine art is the form in which we achieve 
most appreciative awareness of felt quality. On the contrary, 
what fine art contributes is microscopic compared to what is de­
rived from living with the baby you love, the woman you love, 
the tragedy or triumph of the great man you admire, your home, 
your native land, and innumerable other things. But in art this 
richness of quality is most easily examined, so we turn to it. 

Preliminary to this examination of art and mystic experience 
a statement previously made should be emphasized, namely, the 
richer in content of quality any structure may be, the more vague 
and unde:6.ned the structure becomes. There are, however, two 
very important exceptions to this. One exception. is the work of 
art. A work of fine art not only brings to conscious awareness a 
rich content of quality but does it within a structure precisely 
defined and formed. The other exception is an experience not of 
art but of all manner of things. Individuals without skills and 
techniques of the artist can still develop forms of perception and 
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forms of experience in which a rich content of quality is experi­
enced within the confines of precisely defined structure. These 
richly qualitative forms of experience are the forms of aesthetic 
perception. They can be had in observing the lives of fellow 
men, in observing a human individual, in doing certain practical 
things, in observing the scenes of nature, and in many other situa­
tions. 

While these exceptions must be recognized, it is still true that 
life as lived in any culture is streaked and interlaced with forms 
of experience very vaguely defined but very rich in content of 
experienced quality. These forms may be those of love and 
friendship; they may be forms of comradeship; they may be 
certain traditional festivals; they may be forms of worship; they 
may be forms of doing certain kinds of work; they may be forms 
of loyalty, of the love of native land, of hero-worship for certain 
outstanding leaders and saints, of folklore, myth, and legend and 
much else. 

These ill-defined structures rich with quality, which are present 
in every culture more or less, are the raw material with which 
the artist and the aesthete work. The creative artist and the aes­
thete reconstruct some of these richly qualitative but ill-defined 
structures to the point where they become more precisely defined 
and structured. A culture which is poor in these ill-defined struc­
tures of traditional loyalty, love of the land, hero-worship, love 
and friendship, and the like, is a culture where fine art cannot 
flourish because it does not have the raw materials which the 
artist must have to do his work. 

On the other hand, it is conceivable that a culture having the 
structures of thought and action throughout everyday life most 
richly endowed with appreciated qualities, and with conditions 
favorable for their further creation, would have no supreme 
achievements in fine art. This might follow if creative genius 
should find its greatest opportunity in creating ways of abundant 
living outside those narrow and technical fields in which great 
art is brought forth. This absence of the supreme achievements 
of fine art in such a culture would not necessarily follow, but it 
is quite possible. In any case, it is important to emphasize again 
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that the richness of human experience is found in every day life. 
Fine art makes its own contribution, but this contribution is 
small compared to other sources. 

This brings us directly to the problem of mystic experience be­
cause the great mystic, as we shall interpret him, is an originator 
of forms of thought and action in everyday life which are most 
rich with felt quality. Not all mystics and not every mystic is of 
this order but some are. 

The great mystic is one in whom creativity is so reconstructive 
of the organization of the mind that the experience is relatively 
inchoate until the new structure in process of formation is more 
fully developed. In some mystics the new structure may never 
be developed beyond this first beginning and so never reaches a 
form that can be carried into everyday life. In such case the ex­
perience remains a flood of felt quality without practical signifi­
cance, all structure submerged with unformed feeling. On the 
other hand, some mystics have come forth with a gospel and a 
new way of life more rich with "love" than the prevailing culture 
has previously permitted. 

This new way of life brought forth by creativity in transform­
ing the mind of the mystic is more richly appreciative of the 
qualities in persons, situations, events, kinds of work, classes of 
people, in poverty, humility, sorrow, loss, and tragedy, in power, 
luxury, heroic achievement, splendid mastery, in scenes of nature, 
periods of history, and human destiny. Such mystics have opened 
the minds of men to what is blessed in the poor in spirit, in the 
meek, in those that mourn, and even in being reviled and perse­
cuted for righteousness' sake. They have spoken of a new heaven 
and a new earth and have even claimed that they had a glimpse 
of it. 

When life becomes profoundly appreciative of the qualities 
in all manner of things, it is sometimes called the life of love. 
But "love" in this context is a very inaccurate expression. Rather, 
what is meant is a way of life in which structures have been 
created, otherwise called meanings, which enable one consciously 
to experience and profoundly appreciate the qualities to be found 
in persons, in ways of life, and in all the world of things. 
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In this sense and with this qualification we say that the great 
mystic may be one in whom creativity occurs in such a way as to 
initiate the beginning of those structures which characterize the 
life of universal love. 

In the mystic creativity generates only the beginnings of this 
most appreciative way of life. The new way of life does not get 
beyond these beginnings because the prevailing habits both of 
the mystic himseH and of his associates resist radical and im­
mediate transformation. The mind cannot suddenly take on new 
forms of appreciative consciousness radically different from those 
of the prevailing culture because every human mind is shaped by 
creative communication with associates. While the individual can 
make his own unique contribution, it is always a contribution, 
not the sudden creation of a totally new kind of mentality. New 
forms of thought, action, and appreciative awareness are created 
by co-operative and communicative interchange between indi­
viduals. Forms thus created and prevalent we call a culture or 
way of life. Hence, when creativity in the mystic experience 
breaks through the bounds of these cultural forms, the new forms 
cannot depart very far from those of the culture. The institutions, 
the way of thought, and the perception already established in 
the society, resist sudden change. Even the mind of the mystic 
is held in bondage to his culture although he advances somewhat 
beyond it. The qualitative richness of his experience overflows 
the bounds imposed by the customary way of life but when his 
experience passes very far beyond these bounds it becomes form­
less, ineffable, and inarticulate. His understanding of it and his 
expression of it fail. But it gives him a sense of glory, love, and 
beauty beyond his power to grasp. 

This mystic awareness of beatitude is no illusion because glory, 
love, and beauty beyond the reach of the mind as now formed are 
in truth the forms of appreciative awareness yet to be created 
which can contain a richness of felt quality beyond the capacity 
of any forms presently accessible to the human mind. Such forms 
of appreciative awareness would, of course, be correlative with 
a world having such qualities in such forms. 

It is impossible within the lifetime of a single individual to 
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transform the culture of a people into the forms of universal 
love. Also without co-operation and communication with other 
likeminded persons it is impossible to transform the mind of the 
mystic himself into forms of appreciative awareness greatly differ­
ent from the culture in which he lives. But the great mystic is 
one in whom creativity produces the beginning of this maximum 
appreciation of qualities. To carry this beginning to completion 
would require a new language, new institutions, new habits and 
customs, and a new culture fit to contain this increase in beauty 
and love. 

What is brought forth in the experience of the great mystic is 
the beginning of a new creation, not only a new creation in the 
form of a mind more capable of loving appreciation toward all 
persons and things, but also a new creation in the form of a world 
relative to such a mind. But this is only a tendency. To repeat, 
the mind of the mystic cannot undergo the degree of transforma­
tion required to complete the new creation apart from a corre­
sponding transformation of other minds in creative communica­
tion with his own and, along with this, a corresponding transfor­
mation of social institutions and physical conditions. But the mind 
of the mystic undergoes a transformation in this direction suffi­
cient to give him a sense of the glory which might be. 

In this sense the great mystics can be viewed as the first prom­
ise and intimation of what may in time be attained, somewhat as 
the first bird in late winter or the first bud in wintry weather is 
the promise of spring and summer. Spring and summer are not 
inevitable, however. An ice age may ensue. Yet if the great 
mystics are "the :first born of many brethren," the new heavens 
and the new earth might in time appear. In any case, this interpre­
tation recognizes the cosmic and divine significance of certain 
forms of the mystic experience. 

Since the experience of the creative mystic goes beyond the 
bounds of all established structures and forms of thought and 
world, he is likely to think that he is experiencing eternity. This 
is a very natural illusion. With one ·understanding of the word it 
is no illusion at all. If eternity is the potentiality of all the beauty, 
love, and glory yet to be attained in time, it is no illusion. In 
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any case, the mystic must either be silent about his experience or 
else use symbols which do not properly describe what he is ex­
periencing. This is necessary because all intelligible symbols have 
been created to refer to the established forms of experience. 
Hence there can be no language to tell about an experience which 
goes beyond these forms with a richness of felt quality vaguely 
outlined by forms yet to be developed in a glory not yet attained. 
So, :if the mystic is to talk about his experience at all he must use 
words which do not properly designate what he experiences but 
do suggest great fulness of felt quality and some high peak of 
life's attainment. -.,Eternity'' in its religious usage seems to carry 
the suggestion of what might be experienced, very wonderful 
and very mysterious and very blissful. Consequently, it often ap­
peals to the mystic as suitable to use when he tries to tell what 
he experienced. 

As the cognitive powers of the mind develop in the form of 
developing science and philosophy and other forms of apprehen­
sion, the order which the human mind discovers in reality be­
comes more extensive, more accurately fitted to the data and 
the data themselves more precisely defined. In the other direction 
of love and aesthetic quality, structures may arise yielding an ever 
greater abundance of experienced quality. 

This brings us again to the question previously asked. Is there 
some ultimate structure of all reality which the human mind can 
never know because it is independent of the human mind in the 
sense that it can never be known? Such a claim is a self-contra­
dictory statement for reasons already stated. Structure is a word 
used by the human mind and can have no meaning except what 
the human mind gives to it. Otherwise it is a meaningless sound. 
But the only meaning which the human mind can give to the 
word is the meaning which "structure" has for the human mind. 
An unknowable ''structure" in the sense of not being related to 
the cognitive powers of the human mind is therefore meaningless. 
The inescapable limitations imposed upon the meaning of the 
word makes it self-contradictory to affirm a structure other than 
a structure which the human mind at sometime or other can con­
ceive and discover. Certainly there are structures yet to be dis-
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covered. But they are structures only in the sense that the human 
mind can in time think them and can find data conforming to 
them. But this can happen only after creative interaction with the 
physical world and between human minds has produced the 
state of mind and the physical and social conditions making it 
possible for the mind to discover such an order in some realm 
of being. 

From all this we conclude that the ultimate constitutive struc• 
ture of reality is creativity itself because the order of creativity 
is the only order necessarily present in all knowledge and in all 
forms of experience and changelessly present through all changes 
which human experience can undergo. It is the only order which 
is logically prior to every other order. No other can be ultimate 
because every other may be supplanted by creative transforma­
tion of the mind with corresponding transformation of the world 
as experienced by the mind. 

The structure, form, or order of creativity is very imperfectly 
known to date but it is defined by the conditions which must be 
present for new insights and expanding structures to emerge, 
whether these be structures of felt quality, vivid, varied, and 
abundant, or whether they be structures with minimum quality 
such as those sought by science. We know there must be some 
order in the sequence of emerging structures because it is im­
possible to leap from the order of the world as known by primitive 
man to the order as known by a highly educated man in the 
twentieth century, not because the native ability of the primitive 
man is inferior to that of modern man but because a certain 
orderly sequence of conditions must develop before the view of 
the war Id as held by Thales can be transformed into the view 
held by Aristotle and this again into the view held by modern 
thinkers. The law of change which describes this creative trans­
formation of the human mind and of the world as experienced 
by the mind is the structure of creativity. I hold this, on the 
basis of the reasons I have given, to be the ultimate constituent 
structure of reality. 

So we conclude: The reality underlying all others in the sense 
of a changeless structure of felt quality and knowable order is 
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creativity because it is necessarily prior to every other form of 
experience. It is also the reality which alone can bring to supreme 
fulfilment all the creative potentialities of human life when man 
gives himself over to it in religious commitment of faith. Thus it 
is ultimate in two senses: It is metaphysically ultimate because it 
is logically prior to all other knowledge and experience; it is 
religiously ultimate and valuationally (axiologically) ultimate 
because it brings forth the greatest human good which man can 
ever experience on condition that man accepts it as his saviour 
and creator and allows himself to be creatively transformed by 
it. It is the only c;'eternar order in the sense that it must always 
be changelessly present through all change and all time which 
man can ever experience. 

This interpretation of the constitutive structure of all reality 
as being determined by· the ability of the mind to gain knowl­
edge and have experience is not a form of subjectivism. It does 
not represent our experienced world to be a mere creature of 
the mind over against an objective reality which is other than 
this mental creation of ours. Such would be the case if it was here 
affirmed that reality had a structure independent of the mind be­
cause then this structure independent of the mind would be the 
objective reality. But what we are affirming is the exact opposite 
of this. There is no structure other than what the mind can dis­
cover; therefore this structure which the mind can discover is 
objective reality. 

Also this interpretation of mind and reality should not lead 
one to deny that a world existed long before any human mind 
inhabited it. We have every reason to believe that the universe 
existed for millions of years before any human mind had being. 
But we know this only because the structure of our minds today 
and our ability to gain knowledge in our time discovers the past 
to be of this character. The past has this character relative to 
our minds today and relative to the data now accessible to us. 
It may be that thousands of years hence the best science of that 
time will give a very different account of the cosmic past, even 
as our statement about it differs radically from that of a thousand 
years ago. Those concepts and those propositions which meet the 
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most rigorous tests of science and logic ever to be attained pre­
sent the structure of reality relative to the human mind. 

Another misunderstanding should be avoided. This view does 
not say that the human mind creates its world. On the contrary, 
it is here claimed that creativity creates both the human mind 
on the one hand and the world relative to that mind on the other. 

After this parenthetical statement about the structure of reality 
in relation to the structure of the mind, let us turn again to the 
problem of time. We are now able to examine more analytically 
than we have thus far done the nature of time in terms of past, 
present, and future. 

The present cannot be considered apart from the past and the 
anticipated future, any more than a smile or a frown can be con­
sidered apart from the face that smiles or frowns. The present 
might be considered the smile or the frown on the face of that 
period of time which includes both past and one's anticipation 
of the future. No man's present ever includes the future but only 
his anticipation of it. 

This period of time called the present is always a flow of 
structured quality as we have already seen from our previous 
analysis of change. This flow of structured quality may be more 
or less extensive and more or less rich with quality, depending 
on the structure which happens to be at the focus of attention and 
the ruling concern. In some cases the structure may extend the 
period called the present to include years and centuries; in other 
cases it may be limited to fractions of a second. In some cases 
the present may be so rich with felt quality and so ecstatic that 
one loses the sense of the passage of time and may describe the 
experience as entry from time into eternity, although this can 
never be more than a figure of speech no matter how literal the 
individual may think his language to be. Again the present may 
be so barren of quality that it is almost unendurable. But all these 
variations in the period called the present, whether it be maximum 
extension or minimum contraction, and whether it be greater 
richness of felt quality or greatest poverty, all depend upon the 
structure which holds the attention and determines the magnitude 
and content of what is called the present. 
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All the past of which I am aware is always included in the 
present in the sense that I am aware of it in the present. But 
whether I call the past of which I am aware a part of the present 
or a part of the past again depends on the structure which holds 
my attention. If my attention is given to a foot race now being 
run, while the past of which I am aware consists of other foot 
races previously run, these other foot races are called the past, 
while the present is the period of time required to run the present 
race. On the other hand, if the structure which holds my atten­
tion is the entire history of modern foot racing in contrast to that 
of ancient Greece, then all of modem foot racing may be called 
the present while that of ancient Greece is the past. 

The past is always changing in two very important ways. Any 
event of the past is always becoming more remote and thereby 
changing its character in my view. Secondly, the total structure 
of events which joins any past event with the present is always 
being reconstructed by the creativity operative in all human ex­
perience. This order of events continuously reconstructed by this 
creativity gives a different meaning and character to the past 
event. The event which once seemed tragic may now seem funny, 
or vice versa; and in various other ways all events change their 
character with the passage of time. 

When we turn to consider the future, we have something very 
different from past and present. There are no future events al-

• though we may use that colloquialism in speaking of the future. 
The anticipated future can only be conceivable structures which 
may or may not characterize events when the present and past are 
different from what they now are. 

To say that a certain time is characterized by the same structure 
as the present and yet is different from the present, is not to 
make a self-contradictory statement, because a structure is always 
an abstraction; the events which it may characterize are always 
vastly richer in content than that one structure. Also concrete 
events always participate in other structures besides the one 
which happens to be at the focus of attention. Furthermore, the 
concrete experienced event is always a flow of qualities; and 
qualities are not structures at all even though they are distin-
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guished and are related to one another by structures. As said be­
fore, they are the changing content of the changeless structures. 

Let us summarize what we have said about past, present, and 
future. The present is always a period of time in which we experi­
ence a flow of quality. It always includes a past indistinguishably 
merged with the present or, if you prefer to put it that way, a 
present indistinguishably merged with a past. Past, present, and 
the anticipated future are all determined by the structures which 
command attention. The past and present are concrete events 

• having structures. The anticipated future is of anticipated struc­
tures which may or may not characterize events when the present 
becomes different from what it is now. 

One last thing should be said about the creativity which is al­
ways present in time, and is creative of time, even as it is crea­
tive of our minds and of the world which our minds are able to 
experience. This creativity is always present in the sense that 
new structures are always being added to those which have 
characterized events in the past. This addition of added struc­
ture may be reduced to the minimum, but it seems that it is never 
altogether absent. Indeed we would have no sense of time if 
there were no creation of structures in our experience. The addi­
tion of new structures may vary from the minimum discernible, 
to some unknown maximum. Thus creativity can be more or less 
creative. 

This creativity is not cumulative if the structures which have 
characterized events in the past become inaccessible to human 
knowledge and human awareness, and if this loss is as great as, 
or greater than, the addition of new structures brought forth 
during a given period of time. In such case creativity is not cumu­
lative although it continues to be creative. On the other hand, 
creativity may be cumulative in the sense of adding more and 
more structure to the flow of experienced quality. 

Still another distinction should be made in respect to creativity. 
Cumulative creativity may enrich experience or impoverish it. 
If the new structures added to the old are rich with quality, and 
if they vivify and clarify the total content of quality in the grow­
ing system of structures, then cumulative creativity enriches ex-
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perience and progressively reconstructs the mind of man and 
the world he can experience in the direction of universal love 
as enunciated in the great summarizing commandment about 
love of God and neighbor. On the other hand, if the new struc­
tures added to the old, rendering life increasingly complex, are 
more barren of quality than the old structures were, and if they 
obscure and confuse the total content of quality in the growing 
system of structures, then cumulative creativity impoverishes 
life. 

The relatively barren but instrumental structures of science 
and technology are needed in a complex society to provide 
enough to eat, to protect health, to make communication wide 
and free, to increase the range and variety of association by 
means of travel, to provide leisure from grinding and exhausting 
toil, to maintain relations of peace and goodwill, and to devise 
and uphold many other conditions required for the cumulative 
creation of structures rich with quality. 

While the cumulative creation of accurate and efficient struc­
tures is thus necessary in a complex society, and may be devel­
oped and used to sustain and promote the enrichment of life, 
they may also be used and developed in a way to impoverish 
life. Whether they are used and developed in the one way or the 
other depends on the ruling policies and aims which control the 
conduct of human life. Above all, this most important issue is 
determined one way or another by the ultimate commitment. 
Only if man's ultimate commitment is given to the cumulative 
creativity which enriches life in ways leading to maximum in­
crease of appreciative awareness· can human life in a complex 
society be saved from conflicts internal to the individual person­
ality and internal to society. These self-destructive conflicts arise 
within the individual person and within society when cumulative 
creativity impoverishes life. The reason they arise is because the 
basic, constitutive, universal, and imperative need of human na­
ture, unconscious as this need may often be, is for enrichment by 
way of creativity. 

What human life is all about is to achieve forms of thought 
and action which are as rich as possible with felt quality. Ex-
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amples of such structures rich with felt quality are love, beauty, 
productive work which is deeply satisfying, and all forms of 
appreciative awareness. If the goal of life is determined by what 
is most satisfying to the whole being of man then the goal of life 
is to achieve the richest possible content of felt quality in the 
structures of thought and action by which we conduct our daily 
lives. 

These structures of thought and action cannot be created 
merely by human striving. They can only be brought forth in 
human life by a creativity which creates the human mind and 
the form of the world which the human mind can experience. 

This creativity should command the ultimate commitment of 
man because it creates the human mind with its distinctive nature, 
it saves man from his destructive tendencies, and it satisfies the 
constitutive need of his nature when required conditions are 
present. Chief of these required conditions is that man commit 
himself most completely in religious faith to this creativity, to 
be transformed continuously by it and to serve it at any sacrifice 
by providing the other conditions which must be present for it 
to operate with greatest saving and transforming power. 

This creativity cannot occur apart from time, hence is neces­
sarily temporal. Therefore man's ultimate commitment should be 
given to what is temporal and not to eternity or the eternal. 
On the other hand, if "eternal" refers to a reality which preserves 
its identity through all the changes of time but has no being apart 
from time, namely, the creativity here under consideration, then 
it can be said that "the eternal" commands the ultimate commit­
ment of man. But when such expressions as "time and eternity" 
are used, the necessary distinctions should be kept clear. Crea­
tivity is eternal not in the sense of being out of time or beyond 
time but in the sense of being continuously creative of the emerg­
ing present. 



Chapter 5 

THE GUIDE TO GREATER GOOD 

RE c ENT thinking about good and evil and right and wrong 
has been much disturbed about the meaning of the word "good.n 
I shall, therefore, proceed at once to state what I mean by great­
est good. It is the most complete satisfaction of the individual 
that is possible when the individual is viewed in the wholeness 
of his being. Any good less than the greatest is some approxima­
tion to this most complete satisfaction of the individual. The 
greater good is an approximation beyond some prior state of 
existence. In some cases great suffering can be a greater good 
than pleasure or other form of enjoyment, provided that the 
suffering is one element in a situation which upholds the integrity 
of the individual and satisfies that integrity more than any alterna­
tive available at the time. 

In defining the greatest goo_d the words "in the wholeness of 
his being" expose a serious problem with which human beings 
must struggle in seeking the greater good. It is the conflict within 
the human personality between opposing propensities and de­
mands. It is the conflict which clinical psychology and psychiatry 
are describing. The interests which possess the conscious mind 
at any given time may find satisfaction in a way which defeats 
other interests of the same individual. When these latter domi­
nate the conscious self the previous "satisfaction" may be evalu­
ated as the extreme opposite of satisfying. Also the unconscious 
drives and demands which are being frustrated by conscious 
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striving may never reach consciousness in such form as to be 
understood by the individual himself but may manifest them­
selves in fits of melancholy, in various forms of anxiety, and in 
self-defeating behavior. 

All this has been said before but is here repeated to bring out 
the full significance of the words "satisfy the individual in the 
wholeness of his being so far as that is possible.'' 

Much controversy has raged over the fact that any discussion 
of good and evil and right and wrong must begin with a defini­
tion of good and any such definition can be resolved to the 
statement: Good is good. Of course that is true but it applies 
to inquiry into any subject whatsoever and not only to the study 
of values. One must always begin with words and these words 
must be defined. Furthermore these words must state what it is 
that one intends to examine. The subject matter may be specified 
by words which are arbitrarily defined because no words in 
current usage with conventional meanings are fit to designate 
with accuracy the field of inquiry. In other cases such arbitrary 
definitions are not required; but when words are used with their 
conventional meanings one needs to select some one of the con­
ventional meanings and define it more precisely than is done in 
common conversation. To this end I have stated the sense in 
which I shall use the word "good" although further discussion 
of the subject is required to make the meaning more definite. 

When anyone states what is good, the conventional practice 
in recent times has been to make the rejoinder: But suppose 
someone says that for him that is not good! So acutely have 
people become aware of the diversity of evaluations in different 
cultures and by di:ff erent individuals and so violent has become 
the opposition against imposing uniformity that this reaction 
against any attempt to state the nature of good is almost auto­
matic. This reaction presents a difficulty in any attempt to in­
quire if there may not be some kind of good which is common 
to all men and greater in value than all the diverse goods which 
also must be recognized. Any good common to all and . greater 
in value than all the diverse goods must, of course, provide for 
diversity because diversity is required to satisfy the unique 
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individual in the wholeness of his being. But such diversity can­
not be had unless there is a good cornrnon to all which provides 
for it. Therefore it is an error to think that a good cornrnon to 
all rnust necessarily impose a uniformity denying those diverse 
values necessary to satisfy the unique demands of the individual. 
Exactly the opposite is the truth of the matter. The individual 
cannot have those values peculiar to himself unless there is a 
supervalue which sustains this kind of freedom. 

Sornetirnes the objection raised against any statement about 
the greatest good cornrnon to all can be resolved by defining 
words. The objector rnay attach a different meaning to the word 
"good,:, than the meaning it rnust have when it designates the 
supervalue here under consideration. When that is the case 
there should be no dispute, once the parties concerned under­
stand one another. Cornman words like "good" and "pig" and 
"rnan" have rnany meanings attached to thern in current usage. 
No one of these meanings is rnore right than another. "Pig'' 
means not only a certain animal; it also means a greedy person. 
Then there is pig iron and the piggy bank. Even rnore diversified 
• are the meanings attached to the word "good." For any rnan to 
insist that no other meaning can be given to the word "good" 
except the one he attaches to it is foolish obstinacy. 

The objection to what is here called good rnay, however, be 
of a different sort. The objector might rnean that if he were put 
in a situation where he was rnost completely satisfied in the 
wholeness of his being, he would, if he had opportunity, reject 
that situation and choose another which would be less satisfying, 
even though he knew at the tirne that it would be less satisfying. 
If that is the contention, the objector is appealing to empirical 
evidence gathered by experiment. It might be impossible for 
the objector to undertake such an experiment self-consciously 
because he might feel that his own self-esteem depended on 
proving himself right. In that case his own state of rnind would 
rnake it impossible to experience the rnore complete satisfaction. 

There are other complexities of the total self which rnake it 
difficult to conduct this kind of experiment. Chief of these is the 
conflict between the different parts of the total indiviqual, making 
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it impossible for one to experience any satisfaction which ap­
proximates satisfaction in the wholeness of his being. Not being 
able to experience it, he can form no judgment about it. 

Despite these difficulties many experiments and observations 
have been made upon human groups dealing with this problem 
of satisfaction. The observation is always made upon a group, 
at least a group of two, because the observer is himself a human 
being and his relation to the individual under observation makes 
a group of two. What he observes is always the individual in 
relation to him and himself in relation to the individual. Harry 
Stack Sullivan develops the implications of this idea very fully 
and shows that this involvement of the observer can be an aid 
and not a hindrance to the correct observation and understand­
ing of the human being.1 

These studies and experiments seem to indicate that the hu­
man being finds the most complete satisfaction of his individ­
uality in its wholeness so far as that is possible in certain in­
terpersonal relations when other conditions are favorable.2 This 
kind of interpersonal relation we have tried to characterize, call­
ing it creative interchange. 

The term "greatest happiness:,;, is not used to designate the 
greatest. good because the philosophers from Aristotle down to 
recent times have not recognized the radical nature of 'inner 
conflict exposed by psychiatry and other social and psychological 
studies. They did, of course, recognize conflict within the human 
being; but the depth and complexity of it and the distinctive 
features of it developed by intensive and controlled studies were 
not known to them. Consequently their discussions of happiness 
have given a meaning to that term which makes it inapplicable 
to what is here called satisfaction of the individual in the whole­
ness of his being. Especially is this true of John Stuart Mill who, 
more than any other, has given currency to the idea of happiness 
as the ultimate goal of all human striving. ~ 

When happiness means most complete satisfaction of the in­
terests which dominate consciousness, it cannot be the greatest 
good as here conceived because of the conflict between these 
interests and others which do not control consciousness but 
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which are constitutive of the individual. Thus happiness in the 
sense of satisfying the interests which dominate consciousness 
cannot be a guide to the greater good unless qualified in a way 
which Mill inadvertently recognized without developing its im­
plications. Because of this inner conflict, the pursuit of happiness 
without qualification can lead to the extreme opposite of greatest 
good. 

A further distinction should be noted which characterizes the 
good as here interpreted. The good is not subjective when sub­
jective means an experience which excludes environmental condi­
tions and other persons. When inner conflict is modified in such 
a way as to yield an experience which satisfies the total self, so 
far as that is possible, this experience always includes environ­
mental conditions and other persons. The other persons may not 
at the moment be physically present. Experience of other per­
sons, when we experience their humanness, is always more than 
experience of their physical bodies. This further experience 
comes by way of signs and symbols which convey meanings 
shared in common by the individuals concerned. When one ex­
periences these shared meanings he is experiencing the other 
persons even when they are not physically present. Sometimes 
the depth and fulness of these shared meanings cannot be ex­
perienced except in solitude and in such cases the experiencing 
of others is more profound in solitude than when they are 
physically present. Of course this fullest experience of other 
persons is not always in solitude, but it can be. 

The experience of the good is an experience which includes 
both the total individual having the experience and the total 
effective environment, including other persons. Thus the good 
is not inside the individual. Neither is it outside. It includes both 
the organic individual and everything outside the individual 
which must be in existence for him to have the satisfying ex­
perience. 

Such a statement does not mean that the good thus experi­
enced is the total universe. An experiment can reveal what in 
the universe enters into the experience of the good and what 
does not. If anything in the universe can be changed without 
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diminishing the good which is being experienced, it is not in­
cluded in that good. 0 bviously enormous changes can occur and 
innumerable things can be changed without modifying the ex­
perience of the individual even when he is experiencing the most 
complete satisfaction of his individuality in its wholeness. On the 
other hand, many things cannot be changed without reducing 
this satisfaction. What cannot be changed without changing the 
experience is a part of that experience even though one can have 
no consciousness of it and will never know what it is. It is 
nevertheless a part of the total situation which yields the ex­
perience and in that sense is experienced. Therefore what is 
experienced as the greatest good is unknown to the individual in 
great part even when he can know certain features pertaining 
to it by which it is distinguished from other forms of being. 

Experience in this sense can extend beyond the bounds of 
conscious awareness and beyond the bounds of knowledge. This 
should not be confusing or sound paradoxical. Every concrete 
thing we ever experience includes far more than ever reaches 
consciousness or is discovered by intellectual inquiry. 

Relative to the greatest good which any human being can 
ever experience, the totality of all being should be distinguished 
in three ways. First is the totality of all which must have being 
for the experience to occur in the character of greatest good. 
Second is all which is irrelevant to the experience and all those 
orders of being which oppose the greatest good to all degrees of 
evil. Finally is the basic structure necessary to any being what­
soever. This basic structure is sometimes called "being as such." 3 

It underlies all the changing forms of existence. It sustains the 
greatest evil as well as the greatest good. Therefore it cannot be 
included in what distinguishes the greatest good from the greatest 
evil. 

If one claims that non-being is the greatest evil, the rejoinder 
is that one could not have the experience of anticipating non­
being without sufficient being to enable him to have such an 
experience. Therefore the basic structure of all being is a part 
of what we experience when we experience the greatest evil, 
namely, the anticipation of non-being. If one goes farther and 
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talks about good and evil apart from all human experience, and 
in that sense says that being is better than non-being, his words 
become meaningless because we cannot discuss anything what­
soever except in relation to human experience. 

As a necessary condition for the greatest good, being as such 
participates in the greatest good. As a necessary condition for 
the greatest evil, being as such participates in the greatest evil. 
Being as such is neutral with respect to the greatest good and 
the greatest evil. It can be neither guide nor support in seeking 
the greatest good or any good. He who perpetrates the greatest 
evil and becomes the greatest evil can depend upon it as reliably 
as he who serves the greatest good and undergoes transformation 
into the greatest good. To say that being as such is good when it 
means the basic structure upon which everything must depend 
in order to exist at all, is to make a false statement. Being as 
such can do nothing for man except to serve as the ground which 
is utterly indifferent and neutral to whatever happens .. It is even 
more irrelevant to the good life than Aristotle's Unmoved Mover. 
The Unmoved Mover could at least serve as the ideal after which 
men might aspire. Being as such has no such relation to human 
life. If there is any validity in the concept at all, being as such is 
eternal. The word "eternal" has come to connote some being that 
is superior in goodness to human existence. If that is the neces­
sary connotation of the word, it should not be applied to being as 
such. But being as such endures without change when all else 
changes. 

When one says that being is better than non-being, no matter 
how men may evaluate their experiences of being, he is gen­
erally introducing surreptitiously and perhaps unintentionally 
his own experience of being and his evaluation of that experi­
ence. If so, he is contradicting himself when he says that being 
is better than non-being no matter how men may evaluate their 
experience of being. Indeed I do not see how anyone can dis­
cuss the subject except in terms of human experience of being. 
Only in those terms can we speak of being as good or bad. When 
being is evaluated in this way, it is found to be bad in those 
forms which oppose the satisfaction of the human individual 
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when he is sufficiently unified to experience satisfaction in whole­
ness. It is found to be good in those forms of being which do the 
opposite. But to say that being as such is good is contradictory 
to all human experience. 

Another claim must be rejected which is often made when the 
subject of human values is introduced. It is often said that one 
cannot discuss the good and evil of life with any consistency 
unless he assumes without evidence that life is good. I see no 
justification whatsoever for such a claim. Rather such a claim 
introduces not consistency but self-contradiction into the entire 
discussion. Life is not good merely because it is life. Exactly 
the opposite is true. The greatest evil can be experienced only in 
life. Without life there would be no evil except in relation to 
possible life, and also no good. Precisely because life is not good 
but can be made either good or evil, there is sense in discussing 
the problem of good and evil. But to assume at the start that 
life is good regardless of how it develops and what happens, 
renders the discussion absurd~ 

Since life can have all extremes of good and evil and is the 
source of all evil just as much as it is the source of all good, 
reverence for life cannot be a guide to greater good. Reverence 
for the process which makes life good can be our guide; but just 
as surely reverence for life in the form of the process which 
creates maximum evil will make us the promoters of greatest evil. 

The greatest good is not a changeless state of being. The most 
complete satisfaction can only be found in a process of change 
but this change must have the character which satisfies. If the 
process ceases to be the kind of change which satisfies and be­
comes the kind of change which frustrates and reduces satisfac­
tion to a minimum, it is no longer good. The kind of change 
which is excluded from the good is this kind. 

The process of change which satisfies has been repeatedly 
described. It is that creative transformation of the individual 
which enables him to enter into fuller and more enriching inter­
change with other individuals, which enables him to find more 
to appreciate in a greater diversity of situations. What is ap­
preciated may be beauty or integrity; it may be intellectual 
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brilliance or nobility of character; it may be simple humility 
or devotion; it may be physical, biological, psychological, social 
or historical; it may be any of the innumerable values which 
human beings can appreciate when the mind is properly cul­
tivated, when the personality is rightly organized, when sen­
sitivities are multiform and acute. 

This process which expands and enriches the appreciable 
world cannot stop if the individual is to experience the greatest 
good. No matter what range and depth of positive value the 
individual may have reached, he cannot find satisfaction of his 
individuality in its wholeness unless the expansion and enrich­
ment continue. If it stops at any level, no matter how rich his 
life may be at that level, misery, frustration, and desperation 
can occur if the creative transformation does not continue. In­
deed life at the lower levels of stupor, dullness, and limited 
range cannot suffer so acutely as they who are frustrated at 
levels where sensitivity and appreciative awareness and eager 
anticipation have reached their maximum. Therefore the greatest 
good is a process of change. But not every change is good. Some 
kinds of change can be the greatest evil. 

The controversy over whether change is better than change­
less being is entirely futile. If changeless being refers to a 
definite kind of change and excludes other kinds of change, then 
the greatest good is a kind of changeless being. But if change­
less being refers to a condition wherein change has been re­
duced to a minimum, it can engender misery and desperation. 
When creative transformation has lifted the individual or the 
group or the civilization to the higher levels of sensitivity and 
appreciation and then stops, the great evils known to history 
break forth. The execution of these evils is itself a process of 
change, but the desperation expressed by this behavior may 
have been induced at a prior period when creative transforma­
tion ceased for a number of individuals and the vacuity of life 
then ensuing had to be filled by fighting, rebelling, and orgies 
of various kinds. 

Another distinction must be made if misunderstanding is to 
be avoided concerning the guide to greater good. The distinc-
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tion is between the process of creative transformation and what 
this process creates. The greatest good js the process itself al­
though it cannot be separated from what it creates. Evidence 
that the process of creative transformation is itself the greatest 
good has been set forth repeatedly. When this process ceases, 
the ensuing passivity is intolerable, no matter how great may be 
the enrichment of life attained' at that level of development. This 
enrichment can be called created good. But if this enrichment 
cannot be used, or is not used, to promote further creative trans­
formation, it is used to waste, to destroy, and to dissipate. This 
shows that created good, no matter how great it may become, 
cannot satisfy the individual in the wholeness of his being, but 
rather induces inner conflicts. The individual must commit him­
self to creative good, here called creative transformation, to find 
satisfaction. This seems to be an iron law, wrought into the 
nature of man. He is made for creativity and not for created 
good. 

This does not mean, of course, that created good should not 
be enjoyed and used to the full measure of all the positive value 
it can yield. Not to enjoy and use all the good thus far created 
and do it to the utmost limit of one's capacity, is itself a de­
linquency. But a much greater delinquency occurs when one 
enjoys and uses created good in such a way as to obstruct crea­
tive good. This greater delinquency brings on all the major 
evils of human life and history. 

This distinction between creative good and created good 
shows that there are two ways of speaking about the guide to 
greater good. One can mean the guide to that way of life in 
which the individual with more of his total being undergoes 
creative transformation. One can also mean the guide which 
leads to a greater magnitude of created good. Creative trans­
formation is itself the guide to greater magnitude of created 
good. Striving to accumulate more created good in any other way 
than by creative transformation of self and society leads to 
frustration. Greater good attained thus by way of creativity de­
mands religious commitment. This commitment requires action 
to modify all the conditions of human existence in such a way 
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that this creative transformation can operate most effectively 
throughout ·society and human history. 

The religious problem of commitment to creativity can be 
better understood if we examine what Harry Stack Sullivan calls 
"security operations." 4 These are devices by which the individ­
ual protects his self-esteem. The individual ordinarily is not 
conscious of his own security operations; but he uses them to 
protect that sense of his own self-worth without which he can­
not live with any hope nor any confidence. These security opera­
tions, however, do not give the individual a correct knowledge 
of himself nor of his own worth. They are essentially deceptive. 
This becomes plain when we note how they develop. 

Security operations are developed to protect one's self-esteem 
over against the ideas of oneself which other people have or 
which one thinks they have. One is never correctly understood 
in the wholeness of his being by other people; and in most cases 
one is approved or disapproved in terms which grossly misrepre­
sent one's true self. 

This approval and disapproval based on misrepresentation 
and misunderstanding of oneself begins in early childhood and 
continues throughout life. Against these false approvals and dis­
approvals the individual must protect his self-esteem. Yet the 
individual's own idea of himself is very largely shaped by what 
others think of him, not that he necessarily agrees with what 
others think, but what he thinks of himself is built up in defense 
against their judgments. Consequently security operations are 
ways of thinking, feeling, and acting performed to build and 
perpetuate a false picture of oneself, a false picture of other 
people and of the social situation. 

These security operations which misrepresent oneself and 
others and the conditions of human existence cannot guide one 
into situations which satisfy the individual in his true character 
and wholeness. They do the contrary. They mislead. Yet these 
security operations determine in great part what the individual 
thinks is his own worth and the worth of other people and what 
he thinks are the good things to seek and cherish in life. Yet, so 
far as security operations dominate the individual, he seeks the 
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opposite of what can satisfy himself in the wholeness of his 
being. 

The individual is unable to correct the security operations 
which mislead him because they are largely automatic and un­
conscious. This difficulty is further magnified by the individual's 
attaching his own self-esteem and his whole system of values to 
these devices. They determine what he is able to recognize as 
good,. to seek, and to cherish. Consequently, if they should be 
suddenly removed, he would be able to recognize nothing as 
good either in himself or in others or in the world. The result 
would be a plunge to the depths of despair. So the removal of 
security operations is a slow and painful process. Yet the in­
dividual can never find what satisfies him in the wholeness of 
his being until he is released from the domination of security 
operations. Until he is released, he cannot commit himself to 
what does satisfy that wholeness. 

All this is a matter of degree to be sure. The individual can 
be released more or less from the control of security operations 
and perhaps no one is completely free of them. As it should 
be understood that the use of protective devices against the 
misunderstanding and misrepresentation of oneself by others 
does not mislead and is not an evil when deliberately employed 
to that end. This everyone must do in some measure and in 
some situations. 

The chief evil of security operations is that they disrupt the 
unity of the self. Evidence seems to indicate that the newly born 
are unified as individuals and continue to have this unity until 
it is disrupted by security operations. Again this is a matter of 
degree. Some children are reared under conditions which disrupt 
the unity of the self much more than occurs with other children. 
The same applies to individuals at all stages in their develop­
ment. 

A unified self does not mean a self free of all conflicts. It does 
mean a self free of conflicts which cannot be treated in such a 
way as to promote creative transformation. The unified self is 
not a static or completed condition but the very opposite. It 
cannot be achieved or approximated except by commitment to 
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creativity. Only by learning from others in depth and others 
learning from oneself in depth, thus releasing the wholeness of 
individuality in each, can man be unified and this unity be 
satisfied. But this involves continuous creative transformation 
with inner conflicts continuously undergoing modification. 

This seems to indicate that man in his present condition is 
transitional to something beyond what he is now. He must either 
destroy himself or rise toward a level of being not yet within 
reach of his imagination. This was the teaching of Nietzsche and 
of many others. But the imaginative picture of the superman set 
forth by Nietzsche cannot be correct precisely because no man 
in his present state can imagine what that higher level of being 
may be. The chief thing to be transformed in man is his im­
agination, not his biological organism. Since the higher being 
will be chiefly distinguished by a transformed imagination, the 
imaginings of man today, including the imaginings of Nietzsche, 
cannot picture that transformed imagination. 

When the creativity which accomplishes this transformation is 
seen to be the supreme good, everything should be condemned 
as evil in oneself and others and in social institutions which 
hinders it. Thus one will disapprove lying and stealing when they 
hinder creative interchange more than some practical alternative, 
but will not condemn them otherwise. One will condemn as 
morally wrong sexual promiscuity for the same reason and on 
the same condition. He will approve the lifelong bond of mar­
riage between one man and one woman if this more than any 
practical alternative creates the most profound and compre­
hensive appreciative understanding of the unique individuality 
of one another. 

Moral judgments with this standard are based on knowledge. 
The knowledge determining such judgments will be knowledge 
of the conditions which are most favorable for the kind of inter­
change under consideration. Conduct is morally right which 
provides conditions most favorable for the creative transforma­
tion of man both as an individual, as a society, and also as de­
velopment throughout human history. When the requisite knowl­
edge is unattainable, the intention so to act is morally right even 
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when the act misses its goal. All the sciences can be enlisted to 
the end of obtaining the requisite knowledge to guide action 
which is morally right when right and good are determined by 
their relation to creative transformation and its required condi­
tions. 

An article in The Bulletin of the Atomic Scientists by E. A. 
Burtt shows how science might serve the cause of man in this 
way. 

But may science refuse to give us the kind of knowledge 
that is desperately needed in our search for the way of life 
which leads to man's highest fulfillment, on the ground that 
her present concepts and methods are unable to yield it? 
Or is it her business to modify her methods when necessary, 
in order that she will be able to attain the understanding that 
might spell the difference between life and death, stable 
well-being and its opposite. , . . . 

To summarize. My contention is that it is one of the great 
tasks of scientists and philosophers of science-indeed, the 
most insistent task at the present moment in history-to 

• distinguish between different sorts of order that can be dis­
covered in the world, and to envision the type of order that 
is appropriate on the one hand to the scientist's material 
and on the other to the valid human ends which that mate­
rial should rightly serve. Any other order, whether we wish 
it so or not, will inevitably serve some less valid or even un­
desirable human end. What this means is that science will 
need to adopt an over-all postulate of predictive order that 
is appropriate to any subject matter whatever; then, within 
this general framework it would distinguish the various types 
of orderly relationships that can be discovered, according as 
one's end in dealing with the objects and processes thus re­
lated varies. The aim will be to detect and clarify, in the 
case of each kind of subject matter, the pattern of order that 
will provide an effective means for achieving the ends dis­
tinctively appropriate to that field. It is in the area of psy­
chological and soc~al science that this is a crucial challenge. 
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To accept the challenge will mean a rather drastic revolution; 
it may require us to throw aside many of the habits and 
presuppositions that have governed our thinking in the past. 
But only thus will a stable coherence be established between 
our clearest ethical ideals and the methods by which we study 
the significant truths about man. The problem is not merely 
to establish a sound moral control over the application of 
scientific discoveries reached by our present techniques. The 
whole structure of the science of man, theoretical as well as 
practical, must be reconstructed so that it will harmonize 
with our moral and spiritual vision, and will become an ef­
fective instrument for its progressive realization. 5 

The satisfaction found in creative interchange stands in con­
trast to satisfaction which leads to quiescence and unconscious­
ness. Hunger and thirst are example of the latter. One ceases to 
be conscious of the satisfaction shortly after these appetites are 
appea_sed. Striving to escape from uncomfortable cold or heat, 
to escape from physical danger, and to recover physiological 
equilibrium are further examples. These satisfactions relieve a 
tension; when the tension is relieved consciousness of satisfaction 
sinks away. 

Satisfaction found in creative transformation does not issue in 
quiescence and unconsciousness. It is satisfaction found in 
widening horizons; in changing qualities both felt and sensed 
which vivify one another; in insights which emerge with more 
inclusive integrations of experience. Friendly and stimulating 
conversation, discussion which unfolds wider ranges of meaning 
with distinctions more clearly defined; scientific research; artistic 
production; love in the form of continued companionship which 
deepens continuously the appreciative understanding of the 
unique individuality of one another; work which develops in­
creasing mastery leading to more complex problems solved with 
magnified power of control, all these are examples of the kind of 
satisfaction experienced when one commits himself to creativity. 
It is not limited to the works of talented men. It can be found 
in any walk of life if conditions are favorable. 

An objection to this understanding of the guide to greater 
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good comes from those who point to the ideal as providing this 
kind of guidance. 

This objection stems from a confusion. An ideal is an abstrac­
tion but satisfaction can be found only in a concrete situation. A 
contemplated ideal may be very satisfying but this contempla­
tion cannot occur apart from an existing situation which enables 
the individual to engage in that kind of contemplation. There­
fore it is the existing situation which is satisfying. Not the ideal 
by itseH, but the contemplation of the ideal is satisfying and 
this involves a very complex process of interchange between the 
individual and environmental conditions. When thus enjoyed, 
the ideal is not the distinguishing feature of some future state of 
existence but is one component of the present situation, an orna­
ment of present actuality. 

When ideals are valued not as objects to be contemplated but 
as possibilities to be actualized, they may seem to be better 
than the present state of affairs. But the possibility in the ab­
stract, apart from actualization in the form of a concrete situa­
tion, is not good except as a utility. Abstract ideals and other 
abstract constructs are useful because they instruct us concern­
ing certain elements by which to identify one situation as better 
than other. But always it is the concrete situation thus identified, 
never the abstractions apart from the situation, which can be 
called good. Therefore the guide to greater good is the actual 
process of transformation by which the present situation is 
transformed into a better one. It is not the ideal by which this 
better situation may be identified when attained. 

There is another reason for saying that the ideal in abstrac­
tion and apart from an actual existing situation is neither a 
greater good nor a guide to greater good. Creative interchange 
transforms the individual and his situation so that his ideals 
become better than they were before. Ideals in this sense are 
better when thev inform us more accurately concerning those 
featnres bv which to identify concrete situations which will be 
better than the present when they are actualized. Since creative 
interchange improves the ideal as well as the concrete situation, 
it Js the guide to greater good and not the ideal. 

This problem of guidance to the greater good has become 
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urgent because of the way modern technology has modified the 
appreciative consciousness of man. Men are more confused and 
uncertain concerning what is better and worse and right and 
wrong than they were when a single, coherent, and unquestioned 
tradition shaped the mind and determined evaluative judgments. 
Increasing numbers feel that they have no guide to the greater 
good. Still others propose many diverse and contradictory guides. 
Men in other times may have been just as mistaken concerning 
better and worse as they are now, but they did not know it. 
Consequently they did not seek a guide to greater good because 
they thought they had it. Today they are seeking or at least do 
not claim to know. Still others deny that there can be any 
guidance except arbitrary judgment. 

Recognition of the conflict between the different divisions of 
the total self has rendered the problem more baffiing. Conscious 
rational inquiry itself becomes a barrier to finding the greater 
good when reason is not informed of the unconscious demands 
of the total self and the conditions required to attain that degree 
of integration which must be attained for any approximation to 
total satisfaction. When not instructed concerning these mat­
ters, the conscious mind using all the resources of reason will 
judge that to be good which cannot satisfy the total individual 
and which often conflicts radically with any such satisfaction. 
For this reason rational inquiry with its rational ideals must 
seek the greater good indirectly if it is to be successful. It must 
seek it by striving to provide conditions most favorable for crea­
tive interchange and then allowing this creativity to bring forth 
the greater good rather than going after it directly. 

This procedure cannot be followed very far if the problem is 
limited to individual conduct or to groups of individuals. It 
must extend into the organization and conduct of basic institu­
tions such as industry, government, education, institutional reli­
gion, and organized institutional science. This institutional prob­
lem and the opportunity it affords to magnify the power of 
creative interchange throughout our society will be examined in 
Part Two. 

The argument of this chapter ends with a summary of the 
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• major values derived from creative interchange and which can 
be had in no other way. The sixteen listed might be extended, 
but these should reveal the fundamental importance of this 
process going on in human life. 
1] Human beings find satisfaction in being appreciated and 

understood by those whom they esteem to be significant per­
sons. 

2] Creative interchange tends to alleviate the conflict between 
superimposed conformity to impersonal standards and the 
demands of the concrete individual, thus reducing conflict 
between conscious and unconscious levels of the total indi­
vidual. 

3] Creative interchange enables each individual to make a 
larger contribution to the pooled resources of the commu­
nity. 

4] Creative interchange makes possible more intelligent and de­
voted co-operation in the complex enterprises of industry, 
government, and other large organizations which prevail in 
our society. 

5] Creative interchange' reduces the amount of coercion re­
quired in maintaining social order. 

6] Creative interchange releases self-expression of the individ­
ual and thus provides for personal integrity. 

7] Creative interchange conserves and accumulates more of the 
cultural resources transmitted through a sequence of gen­
erations, thus increasing the significance of history. 

8] Creative interchange opens the most promising way to re­
solve the conflicts between the diverse cultures which are 
now forced by our technological society to live in close inter­
dependence and intimate association. 

9] Creative interchange creates the human kind of mentality 
throughout infancy and childhood; without it there can be no 
human mind. 

10] Creative interchange creates the universe when universe 
means everything we can know, feel, or imagine. 

11] Creative interchange provides the sense of personal security 
in interpersonal relations without which individuals resort 
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to self-defeating and socially destructive behavior. Such be­
havior in some of its forms is called criminal, neurotic, or 
psychotic. 

12] Creative interchange opens the way to appreciation o( the 
tragedy and pathos, degradation and grandeur of man thus 
enabling one to experience life in all its dimensions of depth 
and fulness and vivifying contrasts of quality. Life thus lived 
may be called a rich life or an abundant life. 

13] Creative interchange when given priority over all else is a 
guide to conduct enabling one to deal constructively with 
a greater diversity of situations, gather meaning and value 
from greater extremes of variation, and find a way through 
more radical changes of fortune than any other guide can do. 

14] Creative interchange creates the only kind of love which 
can be extended to all men over the barrier of diversity and 
hostility, can be fully intelligent in dealing with them, and 
can provide maximum freedom for all participants. 

15] Creative interchange creates maximum freedom for each to 
exercise his powers. 

16] By bringing forth new patterns for living when disaster and 
social change render old patterns worthless, creative inter­
change provides ultimate security and spiritual renewal on 
condition that one give himself over to it with complete 
devotion. 



Chapter 6 

SOURCES OF MORAL CONFUSION 

THE TE R M "moral confusion" is here used to refer to uncer­
tainty, ambiguity, and contradictions not only about standards 
for moral judgment but also about all other standards for 
evaluating good and evil and better and worse in the diverse 
areas of human concern. This confusion has many sources but I 
shall here examine only a few philosophical theories and theolog­
ical doctrines which I believe contribute to the confusion. There­
after I shall indicate some of the distinctions which must be 
made if the confusion is to be cleared. 

One way of seeking a standard for evaluation is the dialectic 
of question and answer made famous by Socrates and Plato. In 
this way ideals are discovered in the various areas where good 
and evil and better and worse must be distinguished and these 
ideals are accepted as standards for evaluation. In criticizing this 
approach I do not fail to recognize the indispensability of this 
dialectic in all thinking nor do I deny the great contribution 
which this procedure has made to our judgments of value. But 
ideals in bare abstraction cannot guide to the greater good. 

Kant sought his ultimate moral standard by this dialectic of 
reason and reached the conclusion that rigorous, universal ra­
tional consistency was sufficient in itself to make valid moral 
judgments. The limitation of this method appears when we note 
that the human mind undergoes creative transformation from 
infancy to old age, from one period of history and culture to 
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others, and from one group of associates to another. Prior to 
modern times this way of seeking the good life did not encounter 
the difficulties it does today because social change was not so 
rapid and diverse traditions were not so closely bound together. 
Today all the cultures of the world are intermingled and social 
change is very rapid. Also the power to actualize the ideal was 
very limited in earlier times. Consequently the abstract rational 
ideal could float in the realm of dreams where it could not do 
great harm. But when men have the technology, the devices of 
propaganda, the skills and mechanisms of organization now 
available for moulding human life into the likeness of an ideal, 
the evil consequences become apparent. The abstract rational 
ideal differs from man to man and culture to culture and age to 
age even when the same word is used to express it. Note the dif­
ference in meaning conveyed by the abstract ideal of democracy 
when the word is used by Communists as compared with its use 
in the Western democracies. With closer interdependence of 
peoples devotion to opposing ideals produces moral confusion 
and endangers coexistence. Also the abstract ideal can never 
deal adequately with the complexities of the concrete situation 
nor meet the demands of individuality in its growing wholeness. 

In sum, the abstract rational ideal is unfit to deal with the 
ever-changing concrete fulness of life, with the intricacy and 
subtlety of interpersonal and intercultural relations, and with 
the unpredictable creative transformations of the human mind. 

A second area of inquiry where reason has sought guidance to 
the greater good is represented by the utilitarians. Here it is no 
longer the realm of abstract ideals which is searched, but rather 
the thronging concrete fulness of life. In some of the modernized 
forms of this approach the procedure seems to be this: One in­
quires into all which he now likes and dislikes and into all 
which he can imagine himself liking and disliking in the conse­
quences flowing from the alternatives before him. This should 
include all which he is now able to approve and disapprove in 
the interests of other people throughout the expanse of humanity 
and history so far as his imagination can extend. Then he should 
choose the alternative which yields the greater balance of what 
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he favors and approves as over against what he disfavors and 
disapproves.1 In this way he seeks the most inclusive, liberal 
harmony of all interests. "Liberal" in this context means that 
each individual should be free to choose what his own unique 
individuality demands so long as it does not hinder like privileges 
of others. 

An outstanding present-day representative of his way of seek­
ing guidance to the greater good was the late Ralph Barton 
Perry.2 His theory of value, called the relational theory, is, per­
haps, more widely held in philosophical circles at the present 
time than any other although the existentialists are in strong 
rebellion against it and so are many others. A very clear and 
simple statement of this approach is found in a book by Ian 
McGreal, The Art of Making Choices.3 In this treatment of better 
and worse and right and wrong important contributions have 
been made to the problem of evaluation but my present purpose 
is limited to indicating how moral confusion arises from it when 
certain distinctions are ignored. 

Professor McGreal defines the meaning of ''good" by examining 
the word in a great variety of contexts. Following is a selection 
of diverse uses which upon examination reveal an underlying 
meaning identical in all cases. 

"He is a good man." "This is a good hammer for driving nails." 
"I feel good all over." "What a good pie!" "Life is good." ''Two 
o'clock would be a good time." 4 The list might be extended in­
defini!ely but analysis of many cases reveals one single meaning 
for th~rd underlying all the differences. This one single 
meaning might be stated thus: An entity is good if under specifi­
able circumstances a person would favor it, provided he pos­
sessed knowledge of it or about it in certain respects. The word 
"entitf' is used to indicate that what one favors might be a 
feeling, an action, a belief, a motive, an ideal, a human person, a 
society, a system, a method, a process, an existing material thing, 
or anything whatsoever which can be imagined or thought about. 

With this understanding, an entity might have great value 
although not favored by any person if in such case no person had 
yet discovered that aspect of it and those circumstances which 
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arouse the attitude of favoring it. Good money is still good even 
when thrown away under the mistaken idea that it is counterfeit. 
A faithful friend is still good even when one mistakenly be­
lieves that he has been betrayed. Delicious food is still good to 
eat even when rejected because one has not yet tasted it and 
thinks it is not good. This is McGreal's own interpretation. 

This idea of good identifies value with that relation between a 
conscious mind and some entity in which the entity is favored or 
disfavored by the conscious being. In Perry's language, any 
object takes on value by reason of the interest in it on the part 
of some conscious being. The interest may not be actually con­
scious here and now, but if an object is qualified under specifiable 
circumstances to excite interest in it when some conscious being 
becomes aware of it, then it has value under those circumstances 
and in that relation whether or not any conscious being has yet 
actually favored it. 

My argument against this way of using reason as the guide to 
greater good can be summarized under two points. 

1] What one can enjoy or imagine himself enjoying and what 
he can imagine others enjoying, with the experience and 
knowledge acquired to date, and with the help of tradition 
and custom, is no indicator of what he will be able to en­
joy with more experience and more knowledge and with 
that progressive reorganization of his personality which in­
terchange with others will produce. Neither is it any reliable 
indication of what others enjoy either now or later. The 
very mind he calls his own will undergo changes in capacity 
and form of appreciation which he cannot possibly anticipate. 
The same applies to other persons with whom he must 
reckon, both those with whom he is now associated and 
those with whom he will associate in years to come. There­
fore to choose in terms of anticipated enjoyment of future 
situations for himself and others is to choose in a way that 
is doomed to error and disappointment. This does not apply 
to short-range choices such as food for dinner, gifts to buy 
for Christmas, and similar matters. But it does apply when 
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one seeks that way of life which will lead through the years 
and generations to a greater good; and it applies to decisions 
which determine national and social policy effecting the 
lives of men in all the cultures of the world. Above all it 
applies when choosing a life commitment to which one gives 
his total self in trust that it will make for the greatest pos­
sible good for himself and for all men in all times. 

All revolutionary increase in the number, variety, and 
integration of entities favored must come by way of new 
experiences which, prior to their occurrence, the individual 
cannot imagine. Therefore if the individual orders his life 
with maximum efficiency to have and promote only those 
entities which he can now favor, and exclude all which he 
disfavors, he will cut himself off from those entities which he 
would favor in the future if he could have access to them. 
But he never can have access to them because he has ordered 
his life in service only of what at a given time he can favor. 
Thus he shuts himself in a prison, so to speak, and shuts out 
the greater good which might have been attained in the 
future by the very zeal and ability with which he pursues 
the greater good within the limits of his ability to imagine 
it at the given time. 

From observation of ·others and from the records of his­
tory, literature, and psychological studies, the happy life is 
most likely to result from new enjoyments arising unex­
pectedly, which could not be anticipated except in the sense 
of knowing that if one lives in such a way as to expand and 
deepen his capacity for appreciation such glad surprises 
will occur. But this cannot be accomplished by way of any 
calculus of specific favorings now accessible to knowledge 
and imagination. 

2] In many, if not in most cases, pleasant feeling is caused by 
giving attention to some entity other than the pleasant feel­
ing, say a friend or a baseball game or the future imagined 
in a dream. Therefore if one gives attention to his own 
pleasant feeling in order to evaluate it and not to the entity 
which causes the feeling, attention thus diverted from that 
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entity which causes the enjoyment will result in its fading 
out. When attending a dramatic production or solving a 
problem or contemplating a sunset or conversing with a 
friend, full attention must be given to the production, prob­
lem, sunset, or friend if the value is to be experienced. Pre­
occupation with one's own favoring, therefore, shuts out the 
values. Such being the case, to find the greater good one 
needs to forget his own preferences and feelings of enjoy­
ment and devote himself to what creates progressively in his 
own person and in his associates the capacity to appreciate 
a wider range and diversity of entities even though at the 
time he cannot imagine what these entities might be, and 
is totally unable to enjoy them until after the capacity to 
enjoy them has been created in him. 

Still another way of judging better and worse is causing con­
fusion. One accepts the standards of the culture within the 
society where that culture prevails. Here again we have guidance 
which applies to minor matters. One cannot safely ignore the 
common practices of the people with whom he may be associated. 
But in a world of tight-bound interdependence the standards of 
diverse cultures prescribe opposing ways of life. The Communist 
way of life conflicts with that of the Western democracies. The 
white and the Negro in South Africa find it difficult to live to­
gether and the diverse cultures of Asia conflict with one an­
other and with the standards of people who live in other parts 
of the wor Id. This conflict calls for adjudication by something 
other than the standards prescribed by the several conflicting 
ways of life. 

The conflicts and confusions resulting from the standards thus 
far described, namely: the abstract ideal or universal principle, 
the harmonizing of diverse favorings, and the tradition and cul­
ture of a people, have led some to assert that the guide in mak­
ing wise choices must be intuition. Certainly intuitions are in­
dispensable but people have diverse and conflicting intuitions 
and the problem is to ascertain which intuitions point the way 
to the greater good and which do not. Furthermore, the intuitive 
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judgment of the total self in its wholeness, so far as this is ap­
proximated in human life, is very different from intuitions arising 
in one level of the self-as opposed to other levels. 

Nothing is good for the whole self if it is only good for a part 
of the self when this part conflicts with other parts. Consequently 
no evaluation of better and worse which the self can make is 
valid unless it is the total unified self which does the evaluating. 
But no human self ever is completely and perfectly unified. 
Therefore no intuitive judgment can be said to be a judgment 
made by the total self, although some individuals can approach 
wholeness sufficiently to reveal the conflict between judgments 
made in behalf of ,;'security operations" and judgments made by 
a self more or less unified and more or less free of security opera­
tions. This reveals the unreliability of intuition. 

The confusion arising from these different standards for 
judging better and worse and right and wrong has driven some 
to declare that we must make our decisions without accepting 
any standard. The existentialists are making this claim with Paul 
Sartre reaching the greatest number of people with this declara­
tion. Many who do not align themselves with the philosophical 
existentialists nevertheless assert that decision is imperative but 
cannot be made with the integrity and freedom required if they 
accept any standard which reason or empirical evidence can 
justify. 

Every one of the five forms of judging right and wrong thus 
far examined ( namely, abstract ideal, harmony, mores of the 
culture, intuition, existentialism) has made an important con­
tribution, but they cannot deliver us from the confusion which 
now prevails concerning right and wrong and better and worse. 
Let us now glance at some of the theological doctrines which also 
bear responsibility for the confusion of our time. Those to be 
considered are: the appeal to God's will and biblical faith; the 
appeal to the Christian tradition; the moral imperative to love; 
the ontology of being; the leap of faith. 

The first theological doctrine to be examined is the declaration 
that God's will must be the guide. The difficulty here is to know 
what God's will may be. Since no human mind can know God's 
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will in its scope and depth and fulness, the person who makes 
this claim is thrown back on some unquestioned authority. Gen­
erally this is the Bible as interpreted by the Catholic hierarchy 
or as interpreted by the sect to which the individual belongs or 
as interpreted by himself with some measure of independence. 
But all these several ways of interpreting the Bible contradict 
one another on many points. Some of the greatest scholars, such 
as Shirley Jackson Case and James Muilenburg, are diametri­
cally opposed in their understanding of the message found in 
the Bible. 

It should be added that some of the most scholarly theologians 
of our time, notably Professor Paul Tillich, deny that God has a 
will in any literal meaning of that word. He and others with him 
deny that God is a person, even though people generally sym­
bolize the "power of being" by picturing the reality which en­
gages their ultimate concern as though it were a divine person 
having thoughts, feelings, and a will. Belief in a divine person is 
theism, says Professor Tillich, and he rejects theism. 5 People 
symbolize in the form of a divine person the being upon which 
they are ultimately dependent for courage and hope, not be­
cause the symbol is descriptively true of this being but because 
of the psychological need to represent the "power of being" in 
this way. I refer to this teaching of Professor Tillich not because 
I think he is in error on this point but to show the contradictions 
and ambiguities arising in present day theology and in human 
thinking generally when God's will is said to be the guide to 
greater good. 

A second source of moral confusion arising from religion is the 
appeal to Christianity as the standard for judging right and 
wrong and better and worse. Christianity is closely allied to 
biblical faith but it differs in two ways. First, it includes all the 
diverse and contradictory interpretations of the Bible when 
Bible is understood to include the Old· and New Testaments. 
Second, and more important, Christianity stands in contrast if 
not in opposition to all the other religious traditions. When peo­
ple appeal to Christianity as their standard they almost always 
mean a distinctive tradition, uniquely different from all others. 
The difficulty with this is that we are fast moving into a planetary 
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society in which the majority of people will not accept this 
tradition peculiar to Western culture. Multitudes in Asia and 
Africa have a religious and cultural tradition of their own which 
they cherish as fondly as Christians cherish theirs and of which 
they are just as proud. Also, increasing numbers in Western 
culture do not look exclusively to the Christian tradition for 
guidance to the greater good. Furthermore, Christianity includes 
such a diversity of standards concealed under the use of com­
mon words such as "love" and "Chrisf' that reference to it as a 
standard for evaluation is unintelligible unless one knows the 
particular form of Christianity which the speaker represents. 

For these reasons the declaration that Christianity or the 
Christian tradition can be the standard, generates confusion and 
is very misleading. This statement does not imply a repudiation 
of Christianity. No man can repudiate the religious tradition in 
which he has been reared if he engages in moral and religious 
inquiry. He may reject it verbally but the chief source upon 
which anyone of necessity must draw is the tradition which 
has created the symbolized meanings with which his mind 
operates in thinking about the guide to greater good. Karl Marx 
is an outstanding example of one who verbally repudiated his 
tradition but obviously embodies in his life's work one inter­
pretation of the values and standards of his inherited faith. 

A third form of religious teaching widely proclaimed in these 
days is the declaration that love is the supreme moral imperative. 
But it is iJilpossible to love at command. Any attempt to obey a 
moral principle of that kind can only bring on hypocrisy and 
self-deception. This is quite obvious in the cases of many persons 
who accept "love" as the rule by which they live. However, there 
is something which one can do about love. It has been stated sev­
eral times through this writing. One can seek to provide the 
conditions most favorable for that kind of interchange which 
creates appreciative understanding of the unique individuality 
of the persons involved. Under favorable conditions this may 
reach the level of love. But love must be created in us if we have 
it at all. To put this in theological language, love must be given 
to us by. the _ grace o~ God. . .. , _ , ... , _ 

A fourth source of moral confusion in theology is exemplilied 



The Call to Commitment 

by the distinguished scholar and religious thinker, Professor 
Paul Tillich. He has done magnificent work in clearing away large 
blocks of misleading theology and his profound insights are 
abiding contributions of great significance. But I believe that his 
attempt to interpret the greatest values of life in such a way 
that they can be found in "being as such" or "being itself" or <'the 
power of being" can only magnify the moral confusion of our 
time. 

He has attempted to give an ontological interpretation to love, 
power, and justice. 6 Ontology as understood by Professor Tillich 
is inquiry which seeks by analysis of experience to discover what 
is necessary for the existence of anything whatsoever. What is 
thus necessary and common to all existence he calls <'being as 
such" or ccbeing in itself" or "the power of being.:,' Being as such 
is made up of those structures which are necessary to all existence 
and to all possibilities of existence. These structures which enter 
into being as such must be sharply distinguished from those 
other structures which are peculiar to different kinds of existence. 
Struch1res which distinguish stars from apple trees, human beings 
from goats, and every kind of thing which can be distinguished 
from other kinds, are excluded from being as such or the power 
of being. In that sense being as such is not a thing. That is to say, 
it enters into everything and, therefore, does not distinguish any 
one kind of thing from other things. 

Ontology ... separates those elements of the real which are 
generic and particular from those elements which are con­
stitutive of everything that is and therefore universal. It leaves 
the former to the special sciences or to metaphysical construc­
tions, it elaborates the latter through critical analysis. 7 

. non-being is not foreign to being, but . is that quality 
by which everything that participates in being is negated. . . . 
Being which includes non-being is finite being. <Finite:, means 
carrying within one's being the destiny not to be. It designates 
a limited power of being, limited between a beginning and an 
end, between non-being before and non-being after.8 
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Professor Tillich says that the love, power, and justice ex­
perienced in human life are present in the power of being, but 
only in a metaphorical sense. "Metaphorical" must be emphasized 
because the only kind of love, power, and justice which can be 
found in being as such must be identical with the love, power, 
and justice to be found in moons and stars, in atomic explosions 
and dinosaurs and in everything else which ever existed or ever 
can exist in so far as these all participate in the power of being. 
This follows from Professor Tillich's definition of being as such, 
namely, the being which enters into everything which exists 
because otherwise it could not exist. 

Now the love, power, and justice which are the great values 
to be sought by creative transformation of human existence can­
not be the love, power, and justice fully present in that initial 
form of existence out of which the human level has arisen by 
a long sequence of creative transformations. Yet this initial form 
of existence, like everything else, must have had in it the power 
of being fully as much as the highest attainment of human life. 

There is another interpretation of the power of being which 
would avoid this confusion, but it would contradict the above 
quotation in which Professor Tillich defines the power of being. 
According to this other interpretation, the power of being would 
be more fully present in, say, the saint than in the germ which 
kills the saint. But if that should be granted, the power of being 
would help to distinguish one kind of being from other kinds 
and that contradicts the definition of the power of being as stated 
in the passage above quoted. The power of being can in no way 
distinguish one kind of existence from other kinds. 

It would be contradictory to Professor Tillich's idea of being 
as such to say that it contains in potentiality all the highest values 
ever to be attained in the development of particular kinds of ex­
istence whereby they are distinguished from other kinds as, for 
example, the human kind of existence. Furthermore, this would 
entail that all the potentialities of utmost evil also reside in be­
ing as such. Also "potentiality" in this sense is not intelligible. 9 

Apparently Professor Tillich's purpose is to provide an onto­
logical ground for love, power, and justice and thus give them 



128 The Call to Commitment 

eternal validity and ultimate authority. But in attempting to do 
this he creates moral confusion because the ontological ground 
sustains in existence the very worst as much as the best. The 
process of degradation to the last demonic level participates in 
the power of being as much as the creativity toward the highest. 

Professor Tillich recognizes the confusion and the evil which 
result from the theological teaching that our guide to greater 
good is the divine will of a supernatural person.10 His logic and 
his insight in correcting this theological error deserve our grati­
tude. But his own ontological treatment of love, power, and jus­
tice is no less a source of confusion in evaluating the alternatives 
which determine the course of human life. 

One may derive courage from the belief that love, power, and 
justice are eternally present metaphorically in the being which 
forever conquers non-being. But the metaphor confuses the moral 
issues as I have tried to show. There is another way to peace, 
joy, and courage while accepting the inevitability of non-being 
in the forms of guilt, chance, and death. In this other way the 
moral issues are not so confused. 

In this other way to courage one gives himself as completely 
as possible to the best that is or ever can be. This best is not 
a future state but the actual, present process of creativity. Guilt, 
chance, and death are accepted as helpers in making this com­
mitment because these limitations imposed upon one's existence 
enable him to gather up his total existence in one package, so to 
speak, and deliver it entire to this greatest good. To be sure, 
no one can do this perfectly; but the recognition of guilt, chance, 
and death in their full and inescapable reality enables one to 
do it most effectively. This becomes obvious when one compares 
the limitations of his existence with the opposite. If he were 
infinite in power to overcome non-being and thus self-sufficient 
and perfect, he would have no inducement to give himself in 
such devotion nor would it be possible. The finite individual, 
on the other hand, can find courage to the measure of his devo­
tion by giving himself just as he is with all the weaknesses and 
evils which characterize his total existence. Guilt, death, and 
chance do not sap courage_ when they are accepted as inescapa-
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ble elements in life and are given along with all the rest of the 
total self in service and devotion to the limit of one's ability, 
however limited that ability may be. 

One final source of confusion in current religious thinking 
should be examined. 

Soren Kierkegaard and his present-day followers have made 
a great contribution to our understanding. They have revealed 
a depth in existence which is concealed from awareness by 
conventional ways of thinking. They rightly teach that the self 
in its wholeness, otherwise called the authentic self, makes de­
mands vastly beyond those consciously acknowledged. Also de­
mands are made on the total self far in excess of the responsi­
bilities ordinarily assumed. Furthermore we achieve freedom 
only when the authentic self acts, making these demands and 
assuming these responsibilities. The existentialists have further 
shown that good and evil are not merely the relations between 
conscious mind and object which generate satisfaction or dis­
satisfaction. Neither can good be identified with conformity 
to an abstract principle. Rather good and evil are states of exist­
ence. Good is that state of existence where the authentic self 
acts, assuming its full responsibilities and making its demands 
in their full magnitude. 

For this teaching we should be grateful to the existentialists. 
But they have been so concerned to demonstrate the depth and 
richness of concrete reality and to show how abstract theoreti­
cal thinking ignores this depth and richness, that they provide 
no general principles for guiding moral decision except the 
demand that decisions be made by the authentic self and not 
by any one part of the self to the exclusion of the rest. They are 
correct in saying that no abstract ideal and no abstract principle 
can be identified with the good which we seek nor the good 
which we should become. This good must be the total authentic 
self in some state of being. But to know how to act and what 
to seek we must have guiding principles. To be sure these guid­
ing principles can only indicate the course of action. They can­
not comprehend the wholeness of the self and the depth of 
being which is the good that we should become. This whole-
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ness and this depth can never be comprehended by any theoreti­
cal formulations. But theoretical formulations we must have to 
guide action and decision. These the existentialists have not 
provided.11 When they are religious they give us only some form 
of the leap of faith. 

The story told by Kierkegaard of Abraham going forth to kill 
his son at God's command reveals in a very vivid way both the 
truth and the limitation in the teaching of the religious existen­
tialists. In this story the whole self of Abraham acts without 
concealing any of the dreadful realities involved. But no guiding 
principles distinguishing right and wrong and better and worse 
are recognized. In some of his later writing Kierkegaard tries 
to recover from this moral anarchy but never succeeds nor do 
the other existentialists. 

This completes the examination of the sources of moral con­
fusion found in various forms of contemporary philosophy and 
religious thinking. The most popular of these views is the "liberal 
harmony" represented by Ralph Barton Perry and Ian McGreal. 
Liberal harmony is the standard which has been identified with 
our W estem democracy and is most congenial to our way of 
thinking. On that account it is difficult to see the danger in it. 
To expose this danger further criticism is required. 

When judgments of better and worse are made by many peo­
ple these value judgments cannot be readily ordered into a 
liberal harmony if they are judgments made by the total self 
in all the uniqueness of its individuality. Consequently the stand­
ard of liberal harmony tends to develop judgments of the partial 
self. These value judgments of the partial self can become 
pernicious when they do not generate conflict between associ­
ated individuals. The associates thus in agreement may be a 
small group such as a family or neighborhood or they may in­
clude an entire nation or even the whole of humanity. Such 
an harmony is pernicious when all the associates support one 
another in judging to be good what is evil relative to the whole 
self of each. This collective judgment makes it exceedingly 
difficult for any individual or small minority to break through 
the crust of conformity thus imposed. Especially is this true 
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if the mass agreement is about a matter mistakenly held to be 
of supreme importance for the nation or the total culture or, 
as it might be, for all humanity. In this way men are caught 
in a trap of collective judgment and driven to seek evil under 
the illusion that it is good. To some degree, perhaps, we are all 
caught in this kind of trap; but this corruption of the moral 
judgment caused by the mass judgment of partial selves is a 
matter of degree. Some societies are much better than others 
in this respect and under favorable conditions the evil can be 
corrected through indefinite degrees short of perfection. 

One does not escape from this predicament of the divided 
self in agreement with other divided selves merely by rejecting 
the judgment of the majority and becoming a dissenter and 
individualist. Mere dissent does not restore the unity of the self 
nor enable the individual to recognize what is good for the total 
self. The individualist in rebellion against the judgment of the 
group or i:r;t arrogant assumption of superiority is likely to be 
just as much divided in himself and, in consequence, incapable 
of sound judgment. Neither in mass conformity nor in indi­
vidualistic opposition to the mass does one find unity of the self 
and what satisfiei this unity. 

The self can be unified only by what satisfies the total self. 
What satisfies the total self is that creative transformation which 
enriches experience by expanding the range of what can be 
appreciated, understood, and controlled by learning from other 
people through appreciative understanding of them. This is the 
work of creative interchange. 

Individuals who are unconscious of being divided selves and 
who do not know that the good they seek is evil relative to a 
unified self cannot, except to slight degree, engage in creative 
interchange because only one level of the self in conflict with 
other levels can communicate. How, then, is deliverance possi­
ble? When I speak of deliverance I do not mean a sudden leap 
to per£ ection but I mean a development in the direction of 
greater good. 

Ordinarily deliverance is not possible unless something hap­
pens to the society which produces the following chain of 
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consequences. The event disrupts the harmony of evaluations 
achieved by partial selves. This generally requires some degree 
of breakdown in the social order which sustains the harmony. 
This may be caused by conflict with an opposing way of life 
which causes individuals and social leaders to examine critically 
their accepted goals and goods and see the evil in them. Under 
these conditions some individuals may begin to engage in the 
kind of interchange with one another which makes them aware 
of the need of being made whole and the worthlessness of what 
they have heretofore prized as good. This group by creative inter­
change gradually develops in the direction of the greater good 
and spreads its influence, gathering others into this same way of 
life. 

This deliverance from the divided self ·and from the pursuit 
of what satisfies one level of the self in opposition to other levels 
can be translated into theological language. It is salvation initi­
ated by confession and repentance of sin brought on by suffer­
ing of the Cross and consummated by forgiveness of sin in 
interpersonal relations. The whole procedure is the work of 
divine grace because it cannot be initiated by volition of the 
individuals concerned but is given to them by creative inter­
change when required conditions are present. The deity operat­
ing in this way is the creativity repeatedly described. 

The suffering of the Cross is any suffering which induces con­
fession and repentance of sin. Sin at its deepest level is inability 
to commit oneself to the creativity which saves and transforms. 
Confession and repentance of sin is initiated by divine grace 
·after some breakdown has brought individuals to themselves. 
The story of the prodigal son illustrates the way in which this 
occurs. Confession and repentance of sin lead to forgiveness. 

Forgiveness in this context is not merely a judgment upon 
oneself by a supreme Being. Rather it is a change wrought in 
oneself. It is change from a state of being in which one cannot 
enter into appreciative understanding with others. It is change 
to a state in which one can have this appreciative understanding 
of the other despite wrong done and wrong suffered. 

This change in oneself is wrought by· divine grace. This means 
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that in the state of bitterness and resentment or in the state of 
arrogance and assumed self-sufficiency one cannot by deliberate 
volition change himself in a way to open the channels of free 
and full communication with others. But conditions can occur 
wherein creative interchange breaks through the barriers of 
estrangement and opens the way to appreciative interchange. 
This work of divine grace results in salvation when salvation 
means restoration _of the self in growing wholeness and the satis­
faction of this unified self in the experience of continuous crea­
tive transformation. 

The inability of men to give themselves completely to what 
saves and transforms can be called original sin. Here we have 
a term with many meanings which must be repudiated in order 
to make clear the one meaning intended. Original sin is not 
a condition of the newborn infant. But every newborn infant 
is helplessly in the nurturing care of human beings who are 
inwardly divided. On that account they interact with the child 
in such a way as to produce in him a divided self. This develops 
in the child a way of life in which evil is judged to be good when 
evil is what opposes the unification of the self but satisfies the 
partial self. 

When a child developing under these conditions reaches the 
level where he can make choices and self-commitments by way 
of symbolized meanings he is unable to give himself to the great­
est good which human life can ever have. This is the predica­
ment which calls for divine grace. Divine grace comes by way 
of the fellowship of those committed to creative interchange and 
through whom this creativity reaches out to other persons. 

The only way to keep evil in the realm of possibility and out 
of actuality is to be forever aware of it as a danger and by heroic 
and saintly action to guard against it. In a perfect world. great 
art would still be required to set forth by works of imagination 
the contrast and the struggle between good and evil. In a world 
free of all actual evil this service of great art would be more 
urgently and imperatively needed than it is in our imperfect 
world because in no other way could evil in its true magnitude 
and in its true character be kept vividly and constantly in the 
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minds of men. Without this awareness the world would auto­
matically and inevitably sink into evil. 

The pattern of coherence revealed to us in great art is not the 
coherence of the actualities of good and evil but it is the coher­
ence of the awareness of good and the awareness of evil, pre­
sented in such form that we find in this coherence a profound 
satisfaction of the unified self. The self in such an experience 
is unified ( relatively speaking) because in this experience it is 
not striving with hidden terror and other forms of anxiety to _ 
keep out of consciousness the reality of evil beating on the _doors 
of awareness. Since evil is now allowed to enter consciousness, 
the self is relieved of this strain and inner conflict which divides 
the self into parts opposed to one another .. 

Thus it is no paradox to say that the awareness of evil is a 
great good second to none, while the actuality of evil is the 
extreme opposite of good. Furthermore the actuality of evil need 
not occur to keep men vividly aware of it. I am not suggesting 
that human life will ever be entirely free of the actuality of evil. 
But this condition can be approached indefinitely provided that 
the increase of good carries with it an increase of men's aware­
ness of evil. If this does not occur, if the increase in men's aware­
ness of evil does not increase along with human good, the in­
crease of good will soon come to an end and the reverse process 
begin. There is no known limit to the increase of human good 
if these conditions be met. 

In order to act intelligently in the struggle to make life better, 
it is necessary to clear away the confusion which now obscures 
the guide to greater good. It has been the intention of this chap­
ter to point out some of the sources of this confusion. The next 
chapter will continue this endeavor by discussing the distinc­
tions and connections between reason, faith, and freedom. 



Chapter 7 

REASON, FAITH, AND FREEDOM 

THE s E THREE, reason, faith, and freedom, all i~dispensable 
to the conduct of human living, are often interpreted and prac­
ticed in ways so diverse as to bring the three into conflict with 
one another. But human life suffers serious damage when rea­
son, faith, and freedom do not support and magnify one another. 
Hence conflict between them would seem to indicate a mistaken 
interpretation. This error is, I believe, very common. Consequently 
there is need to examine the three in their relation to one another. 

• Religious faith and theology, as frequently practiced, allegedly 
transcend the bounds of reason and reject its claims in certain 
areas. Freedom also is involved because, as we shall try to show, 
freedom is restricted when faith assumes the form of belief 
beyond the tests of reason. Since theology is the discipline chiefly 
responsible for interpreting faith in relation to reason and deter­
mining the form and limits of reason in matters of faith, perhaps 
the best approach to the problem is to ask certain questions of 
theology. Theology is not one but many. Different individuals 
and groups have different theologies which often contradict one 
another. Hence the answer which one theology gives may be 
contradicted by the answer of another. 

The first point to consider is the way of access to truth which 
theology claims for itself. Is theology limited to the use of rea­
son, even as science, common sense, and philosophy? Or does 
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theology have another way of gaining knowledge which science, 
common sense, and philosophy do not have? 

Science is distinguished from common sense not in the sense 
that the one uses reason and the other does not. Both use reason 
but in different areas and in different ways. Philosophy is dis­
tinguished from the practical arts, and both from science and 
common sense, not in the sense that some use reason and the 
others do not. All use reason; but they deal with different areas 
and problems, hence use reason in different ways. 

Is theology distinguished in like manner, using reason and rea­
son only for getting knowledge and solving problems, but apply­
ing reason to different problems and so using it in a different 
way? Or, on the other hand, does theology have a way of reach­
ing knowledge of reality which is other than the way of reason? 
And does faith have a way of gaining access to reality which 
is other than the way of reason? 

The last two questions bring out a distinction which, if ignored, 
leads to confusion. The distinction is between access to reality 
and access to knowledge of reality. The two are not at all the 
same. Breathing has access to reality and so does digesting and 
so does loving and so does faith. But the experience of reality 
had by these several ways does not necessarily yield knowledge. 
Loving, for instance, is an experience of reality, but he who has 
this experience may have a very mistaken idea of what it is he 
is experiencing. Life is made up in great part of noncognitive 
strivings which give us access to reality in many forms but with­
out knowledge. The experience had by way of these noncogni­
tive strivings such as breathing, digesting, loving, and having 
faith, do not yield knowledge until a proposition has arisen in 
the mind which meets the tests of reason. Not otherwise is knowl­
edge to be had in any area whatsoever. 

Of course breathing is no less of value even when it does not 
yield knowledge, and the same is true of loving and having faith. 
But as life becomes more complicated, these all need the guid­
ance of knowledge and become dangerous when not so guided. 
When industry fills the air with poisonous fumes, breathing should 
be guided by knowledge. When conflicting forms of faith bring 
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on wars which destroy the human race, faith should be guided 
by knowledge. 

From all this we conclude that faith is not a form of knowl­
edge; but faith like breathing or love may yield experiences 
from which reason may obtain knowledge not otherwise accessi­
ble. From this also we conclude that theology is mistaken when 
and if it claims to gain knowledge by way of faith or Bible or 
any other source allegedly transcending the tests of reason. 

It is true that reason is not creative when we mean by "reason':, 
nothing more than the tests by which we distinguish what state­
ments are true and what are not. Breathing, digesting, loving, 
having faith, and many other noncognitive activities must gen­
erate the experiences, and creativity must generate the concepts 
and propositions, before the tests of reason can be applied. In 
that sense reason is not creative while noncognitive strivings 
and creativity are. But we do not have any reliable knowledge 
until after the tests of knowledge have been applied. In this 
sense there can be no knowledge which transcends reason, even 
though a great part of experienced reality does transcend both 
knowledge and reason. 

The word "reason" has been used in different senses. To avoid 
confusion and ambiguity it is necessary to pin the meaning down 
to one and only one of these several different interpretations. 
If reason should be identified with creativity as creativity has 
been interpreted in this writing, it would be very different from 
reason identified with the tests distinguishing true from false 
statements. It is confusing to use the same word to refer to mat­
ters which have almost nothing in common. Therefore we shall 
be thinking of reason not as the creation of insights but as the 
methods and operations by which true statements are tested 
and distinguished from false statements, from dreams, aesthetic 
and artistic creations, fanciful imaginings, and much else of like 
sort. 

But here again let us not introduce falsifying evaluations. 
Dreams have their own value and so do aesthetic and artistic 
creations and fanciful imagining. So do myths and legends, love 
and devotion, worship and ecstasy. To say that none of these 



The Call to Commitment 

can be identified with knowledge, except only that meager ele­
ment in them made up of statements which have met the tests 
of reason, i is not to disparage in any way the value of these 
creations and experiences. The good life includes much more 
than knowledge. But the good life cannot protect itself when 
it uses as though it were knowledge what is not knowledge. 
Myth, legend, love, devotion, worship, and ecstasy can them­
selves become evil in the sense of leading to confusion and 
error if the element of knowledge is not clearly distinguished 
from what is not knowledge. Only after the tests of reason have 
been applied can we know that a statement is true with some 
degree of probability, this probability itself being determined 
by these tests. A statement might be true before it has been 
tested, but we cannot know that it is true until after the tests, 
and in this sense knowledge cannot be had without reason. 

Reason, as the word is here used, can be most simply defined 
as the method of analysis, observation, inference, prediction, 
experiment, and logical coherence. I shall not attempt to enter 
into all the subtleties and complexities of this method and all 
the many forms that it assumes in the different areas of knowl­
edge with different kinds of problems. But through all these 
complexities and diverse forms these six are always present­
analysis, inference, prediction, experiment, and logical coher­
ence. 

As said before, reason cannot itself produce the insight, the 
theory, the innovating idea, the hunch, the clue, or the sug­
gestion to be tested. Reason is exclusively a method for dis­
tinguishing what is true and what is false in these insights or 
new ideas and showing how they should be applied or used, 
whether as descriptions or as ideals or as aesthetic fictions, or 
as rules of procedure or whatever they may be. Without this 
method of reason for distinguishing true from false, fact from 
fiction, systematizing formula from empirical description, moral 
ideal from phantasy, illusion from true perception, beliefs from 
rules of procedures, and all the other distinctions which must 
be made, we cannot know what a new idea really is. Therefore 
these distinctions and tests must be carried out by reason. But 



REASON, FAITH, AND FREEDOM 139 

the new idea, the insight, the suggestion cannot be produced 
by reason. The new idea is the grist for the mill of reason but 
reason cannot create its own grist. Creativity produces that. 

The new idea or insight which presents itself to reason for 
testing may come when reading the Bible or talking with an­
other person or in the hour of meditation or in a thousand other 
ways. But every affirmation that enters the mind when reading 
the Bible is not necessarily true. Nor is every affirmation which 
emerges when talking with another person or when in medita­
tion. We must have some way of testing these ideas which arise 
in the mind so as to allocate them each to its proper place and 
function in the conduct of human living. The performance of this 
task when properly done we call reason. 

A very simple example of the way reason works appears when 
we try to understand what is in the mind of another person. 
The other person speaks and I hear him. Hearing is observing. 
Observing means apprehension by any of the senses. This hearing 
must generate in me some idea of what is in the mind of the other 
person. This is an insight, clue, or suggestion. But this idea I 
have of the other person may be mistaken. Even when partially 
correct, it is never the whole truth. Therefore it must be tested 
for error and for further interpretation by re~son. 

The method of reason in this case is to listen attentively to the 
further statements of the other person. This listening is further 
observation. These further statements made by the other person · 
may either confirm or refute my first idea of his meaning. My 
attention to these further statements are further observations by 
which I test and correct, or further develop, my first idea of what 
was in the mind of the speaker. 

My first idea of what the other person means to say involves 
the prediction that later statements made by him will confirm 
this original idea. Question and answer can be a kind of ex­
periment. After the first statements have been made I have some 
idea of what the other person means. The questions and answers 
are experiments by which I gather evidence to show either that 
this first idea is correct or is not. Also these experiments may be 
conducted to elaborate and develop my understanding. In any 
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case, they are in principle the same as any experiment with its 
accompanying observations, inferences, predictions, and logical 
coherences. Whenever doubt arises concerning what is in the 
mind of the other person, this is the common procedure and 
it is rightly called reason. Generally this procedure also includes 
observation of the posture of the other person, tone of voice, 
expression of face, the social and physical condition in which 
he speaks. The same words in one situation have a very different 
meaning from their use in another context. But all this is analysis, 
observation, experiment, and logical coherence. It is reason. 

Note that in thus coming to understand another person two 
things are necessary-insight and reason. Either one without 
the other will get nowhere. If I do not have the insight in the 
form of an emerging new proposition to test, no amount of 
reason will enable me to understand the other person. On the 
other hand, if I have a first insight but refuse to test, correct, 
and develop it by listening attentively to further statements 
and making all the other observations, inferences, predictions, 
and obseFving the logical rule of noncontradiction, I shall not 
only misunderstand him. By holding to my first idea about the 
other person in this dogmatic manner, and refusing to modify, 
correct, and develop it by listening attentively to all the other 
things he says and observing all the other evidence, I shall be 
building a barrier of misunderstanding with all the attendant 
evils of conflict, suspicion, fear, and hate. By refusing to add 
reason to insight I shall be sinning against the God of love. 
Another name for insight is intuition. The two terms are equiva­
lent. In the present context they refer to a statement which calls 
for the tests of reason. 

It is true that two or more persons brought into interchange 
with one another under proper conditions can have floods of 
experience which they assume is shared with one another. With 
this fullness of shared experience they may act intuitively and 
by unchecked impulses in such a way as to sustain a total system 
of mutual support and rich experience. All this can occur with­
out any tests of reason because nothing happens which suggests 
the need of verified statements. In such cases knowledge is not 
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sought unless some affirmation or negation emerges in the mind 
which leads to some unwanted experience and which, on that 
account, requires to be tested, corrected, or exchanged for a 
more trustworthy affirmation or negation. 

The depth and fulness of experience we have of another per­
son is not knowledge. Only the statements we make to ourselves 
or to another about such experiences can be called knowledge 
if they have met the tests of reas9n. To reduce the depth and 
richness of experience to the abstractions of knowledge would 
deprive human living of almost everything which makes it good. 
That fulness of experience called communion of minds is one 
of the greatest goods of life, but it is not knowledge. Only 
tested statements about it can be knowledge. In a complex and 
changing society such knowledge about the communion of minds 
is indispensable to avoid disaster. No doubt the Nazi youth 
under the dominance of Hitler telling them that they shared 
the noble destiny of the Aryan race to rule the world of its own 
good had a very profound communion of minds which led to 
concerted action in which they joyously gave up their lives. 
We need to have knowledge about such experiences as well as 
the experiences themselves. He who refuses to use reason in 
such cases is likely to be the source of confusion, ill will, mis­
understanding, conflict, and the builder of barriers of ill will, 
fear, suspicion, and hate between individuals and groups, peoples 
and cultures. 

Let me take another example in which one might think at a 
superficial glance that reason in the sense of analysis, observa­
tion, prediction, experiment and logical coherence cannot be 
used, but where in truth they must be. I take the example of 
Radhakrishnan's philosophy. In a radio broadcast he set forth 
the form of Hindu philosophy which he is defending. 1 He says 
that the reality which concerns religion is invisible. It is the 
ultimate reality hidden in the depths of the being of all indi­
viduals, infinite and all-unifying, and the same for every person. 

First of all, I must understand what he means when he speaks 
in this way. To this end I must use reason in the way just indi­
cated. Then I must find this reality in the depths of my own 
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being. When and if I find it, or think I find it, some proposition 
about it must be available because otherwise I have no way of 
knowing if there is any such reality. This first proposition which 
comes to my mind of what I think I have found in the hidden 
depths of my individual existence is what I here call an insight, 
suggestion, clue, or theory. If such an insight does not arise 
in my mind, I can never know what Radhakrishnan is talking 
about. If it does, I must subject it to the tests of reason by mak­
ing further observations. Otherwise I shall very likely be mis­
understanding him and what I think I find will not be what he • 
means at all. Radhakrishnan describes the experience thus: 

When the individual withdraws his soul from all outward 
events, gathers himself together inwardly, strives with con­
centration, there breaks upon him an experience, sacred, 
strange, wondrous, which quickens within him, lays hold on 
him, becomes his very being. 2 

If it is said that they who have this experience do not need 
to communicate nor exercise reason to understand what the 
other asserts because they have already been united in the ex­
perience of the One all-inclusive Being, I think the claim is un­
justified. How do I know that I have experienced the One all­
inclusive Being which the other has experienced? If I cannot 
by way of communication know what the other has experienced, 
how do I know that he and I are experiencing the same reality? 
I can believe it, of course, just as I can believe almost anything 
if I disregard the tests of reason. At times Radhakrishnan seems 
to agree that the experience he is considering yields no know l­
edge for he says further, ''it is beyond the word of tongue or 
concept of mind." If there is no claim to knowledge then of 
course there is no argument, but in that case we cannot know 
what this experience is nor what the reality is which is experi­
enced, nor can we make any claim concerning it other than the 
claim that some kind of experience occurred which is "beyond 
the word of tongue or concept of mind." In that case, I do not 
see how we can say that the reality experienced is the One 
Being which includes all or is divine or has any other character 



REASON, FAITH, AND FREEDOM 143 

except only that the experience happened to be very delightful, 
supposing it was. 

The point of these remarks is only to show that even the mystic 
and transcendentalist cannot escape the tests of analysis, observa­
tion, inference, prediction, experiment, and logical coherence 
if he is to assume any responsibility for the truth of his beliefs, 
for the instruction of his fellow men, and for doing anything to 
help others along the way. 

I shall not discuss further the nature of reason. It is a vast 
subject. All I can do here is to define reason in one of the many 
uses of the word and illustrate how it works in test cases, espe­
cially cases where many seem to think that reason does not apply, 
namely, in understanding other minds and in mystical experience. 

Faith in the sense of commitment to creativity generates in­
sight and insight is the material with which reason works. In 
this sense faith and reason are necessary to one another and 
work together. But just as soon as either one ( or both) is inter­
preted and practiced independently of the other, it becomes an 
obstacle in the way of getting the knowledge. Faith must gen­
erate the insight; reason must discover what the insight truly 
signifies. 

At this point someone may object that religious conversion 
cannot be accomplished by rational persuasion. That is true; 
but the way we know it to be true is by reason, that is, by ob­
servation, inference, prediction, experiment, and logical coher­
ence. Religious conversion is not accomplished by reason. Surely 
not. Neither does the blood circulate by reason. Neither do the 
flowers bloom in the month of May by reason. Neither does 
reason cause people to love one another. The child does not 
grow to maturity by reason, although the ability to reason grows 
in the child when required conditions are present. Insights are 
not generated in the mind by reason. But reason has its proper 
work to do and every claim to knowledge which has not met 
the tests of reason is a false claim. 

Given the insights, reason and only reason can discover the 
conditions which must be provided for the blood to circulate, 
the flowers to bloom in May, the child to grow- to maturity, the 
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sinner to undergo conversion, and love to increase among men. 
Only by reason can we discover what beliefs and affirmations 
about God are true and which ones are false. 

In controversy with Professor Raphael Demos, Professor C. J. 
Ducasse discusses the claim that religion has a way of attaining 
knowledge beyond the reach of reason. Mr. Demos defends the 
claim that religious knowledge is of a different kind from that 
of common sense, science, and philosophy, therefore must be 
judged by different criteria. In reply Mr. Ducasse makes the 
following statements: 

Now, Professor Demos's initial and most radical contention 
was, we noted, that the basic beliefs of science are, like those 
of religion, matters of pure faith. This ·contention, however, 
and all that he rests upon it, is, I submit, disposed of at one 
sweep by the fact, which the preceding remarks have made 
clear, namely, that what he calls the basic beliefs of science 
are really not beliefs at all, but are the rules of the game of 
pursuit of knowledge; and that it is only within this game, 
i.e., in terms of its rules, that the question whether a given 
belief is erroneous or true, groundless or well-grounded, valid 
or invalid, has any meaning at all. 

This game, however, is the one which the theologian too 
intends and purports to be playing; but he cheats at it when 
he takes, as starting point for his inferences of fact, asser­
tions merely known to be contained in the Bible, instead of 
-as the rules of that game require-assertions known to be 
true by observation, whether physical, psychological, socio­
logical or other. The automatic consequence of such cheating 
is that the beliefs reached through it put into the hands of 
the cheater no verifiable power to predict events, nor any 
verifiable power to control them .... There is thus a radi­
cal difference between the scientific and the theological sys­
tems of belief. It is that difference which constitutes the first 
a system of know ledge, but the second a system only of faith, 
that is, according to Professor Demos' s own definition, a sys­
tem of beliefs "which rest on no evidence whatever." 3 
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The substance of this quotation can be summarized briefly. 
Knowledge is the name we give to affirmations when they have 
been subjected to treatment by certain rules of procedure and 
organized accordingly. These rules of procedure we call reason. 
When affirmations have not been so treated they are not knowl­
edge. Demos gives his case away when he says that so-called 
religious knowledge is not subject to these rules and must be 
judged by different criteria. When we use different criteria we 
are talking about something else and should use a different word. 
If we still insist on using the word '1<nowledge," we should recog­
nize that we are referring to something totally different as when 
we use the word "high" to mean elevation in referring to a moun­
tain and using it to mean superior when we speak of high reli­
gion. 

I am sure that Professor Ducasse is mistaken if he thinks that 
theologians who use language in this ambiguous way are de­
liberately and consciously cheating; but I think he is correct 
when he says that they are practicing "the art of befuddling one­
self methodically." 4 

Over against this claim made in behalf of reason, theologians 
frequently assert that the important religious truths cannot and 
must not be subjected to the tests of reason. Following is a 
statement typical of hundreds of others made by the same author 
and by many other religious leaders. The quoted statement is 
from the most influential religious thinker of our time in the 
United States. 

. . . religious faith cannot be simply subordinate to reason 
or made to stand under its judgment. When this is done the 
reason which asks the question whether the God of religious 
faith is plausible has already implied a negative answer to 
the question because it has made itself God and naturally 
cannot tolerate another. 5 

The answer to this condemnation of reason is obvious. If reason 
makes itself God when exercised to distinguish between true 
and false religious beliefs, faith becomes demonic when it re­
fuses to submit to these tests. Does the author mean to say that 
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every instance of religious belief is true? He does not, because 
he criticizes many such beliefs. He himself uses reason in crit­
icizing other religious beliefs but refuses to allow his own beliefs 
to be "subordinated to reason or made to stand under its judg­
ment." 

When the tests of reason are rejected, the only remaining 
ground for selecting religious beliefs is that pernicious kind of 
pragmatic test which chooses them for their utility in producing 
desired psychological effects. Religion practiced in this way be­
comes a tool to serve man in opposition to what in truth has the 
character and power to save man as he cannot save himself. 

I think Professor Ducasse in the above quotation is mistaken 
when he says that knowledge must necessarily lead both to 
prediction and control. It should enable us to anticipate the 
future within the bounds of that order which the science has 
discovered but not necessarily to control what will happen. 
Knowledge of that organization of personality which distinguishes 
another person should enable me within limits to anticipate what 
he will do but not necessarily to control what he will think, feel, 
and do.6 

While religion often fails to keep faith ( in the sense of commit­
ment to creativity) in right relation to reason, science and art 
do much better in this regard. Science and art both exemplify 
the close connection which should be maintained between 
creativity and reason. 

Science like art is the exercise of imagination to discover ever 
more inclusive patterns of coherence. While alike in this respect, 
art and science are opposites in another respect. Art seeks ever 
more inclusive patterns of coherence whereby diverse qualities 
are brought into a unity of vivifying contrasts, including the 
contrasting qualities of justice and injustice and good and evil 
in all their diverse forms. Art seeks ever more inclusive patterns 
of coherence not in the sense that one work of art is better merely 
because it is more inclusive of diverse qualities than another, 
but in the sense that the development of art is the development 
of patterns of coherence bringing qualities into the unity of 
vivifying contrasts which previously could not be related in this 
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way. To state the point in other words: A great original artist is 
one who produces shock, wonder, and sometimes ecstasy by 
bringing into a pattern of vivifying contrasts qualities never be­
fore related to one another in artistic form. 

Science also seeks patterns of coherence, not of qualities but of 
structures relatively barren of quality. The coherence sought by 
the scientist is one which will enable him, by observing few 
happenings, to deduce the relation of many other happenings to 
one another and to those immediately under observation. 

While the scientist must observe many happenings before the 
pattern of coherence can be created by which these happenings 
are related to one another and to many others which are never 
observed, the pattern of coherence itself, which is an implicative 
system of propositions, is beyond all possibility of observation. 
It is never observed but is created in the mind of the scientist 
even as aesthetic patterns are created in the mind of the artist. 
In neither case is the pattern created independently of prior 
observations but in both cases the pattern is a work of creative 
imagination. It emerges in the mind spontaneously beyond the 
control of the individual except in the sense that he can provide 
conditions favorable for its occurrence. Whether in science or in 
art or in interpersonal relations or in developing a social order 
and a total culture, the new patterns which emerge are the work 
of creativity. The new patterns may be innumerable microscopic 
creations emerging in the minds of millions of individuals 
through the centuries and brought together into a system more or 
less coherent by creative interchange between these many in­
dividuals. In this way a language, a social order, and a culture 
are created, although occasionally outstanding individuals may 
arise in whom creativity operates in a grand style. 

The newly emergent pattern brought forth by creativity may 
not be fit to serve science. It may not be fit to serve art, nor 
develop a more adequate social order nor enrich the lore of 
myth and legend nor deepen friendship nor build a bridge. What 
the new creation emergent in the mind is fit to serve must be 
determined by reason. This shows how faith in the sense of com­
mitment to creativity and reason should work together. When the 
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new pattern brought forth by creativity is misapplied, resulting 
in error or other evil, the fault lies in failure to exercise reason to 
determine where and how it should be applied. The fault does 
not lie with creativity. A great wealth of imaginative construc­
tions produced by creativity is the highest endowment of man. 
But these creations must be correctly applied, else great evils 
result. It is the responsibility of reason to determine where and 
how they should be applied. 

Scientific inquiry is addicted to error by the faulty use of rea­
son, but in science there is more readiness to recognize and 
correct error than in religion or in other walks of life. Besides 
the detection and correction of error, reason in science has other 
uses relative to faith in the sense of commitment to creativity. 
The scientist can often, perhaps always, develop more complex 
theories which will meet the tests of prediction just as well as 
the theory he finally chooses. The most famous example is the 
Ptolemaic theory versus the Copernican. The most simple pat­
tern of coherence is chosen and the more complex rejected, 
other things being equal, because one can do far more with a 
simple theory. 

A further choice must be made by reason between alternative 
theories even when the alternatives are equally fit to meet the 
tests of prediction. The most fertile theory is chosen, meaning 
the one from which other theories can be derived, reaching out 
into other areas of inquiry, thus opening up new fields of knowl­
edge. 

The full import should not be missed of this choice which rea­
son makes in science in selecting alternative theories brought 
forth by creativity. It is profoundly significant and brings out a 
characteristic of scientific knowledge often ignored. It is this. 
Many different theories are equally true and equally correct as 
descriptions of the universe or any part of it. But only those 
theories are chosen at a given time which [1] happen to be most 
useful by reason of their simplicity; [2] are most fertile relative 
to the diverse problems which happen to engage the interest of 
scientists at the time; [3] are most appealing by reason of their 
elegance and aesthetic appeal. Still other choices are made by 
reason in science with other criteria besides the three men-
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tioned, but I do not want to complicate the subject and only 
wish to illustrate the point, not exhaustively describe it. 

The conclusion to be drawn from this is not that scientific 
knowledge is subjective but that the scientific view of the world 
at any given time is only one view made up of theories selected 
because they are more useful for purposes of scientific inquiry 
than other theories equally correct as descriptions. These other 
theories would give a very different view and this other view 
would not be false. 

Science could never have made the advances which it has 
made if it had chosen complex instead of simple theories, theories 
which did not carry implications applicable to a great diversity 
of problems, and theories which were not elegant and thus in­
capable of inspiring the scientist with joy and satisfaction in the 
beauty of his discoveries. 

This fact demonstrates that the truly divine thing in science 
is not the universe as viewed in the form of theories which 
scientists have chosen and tested at any given time. This view 
could be very different even now and still be equally true; and it 
certainly will be very different in a few years. But the truly 
divine thing is the creativity which produces in the human mind 
the theories which can meet the tests of prediction. 

Creativity in science refers to the emergence in the mind of 
the scientist of patterns of coherence which lead to further 
knowledge. Creativity in art is the emergence in the mind of the 
artist of patterns of coherence which bring into a unity of vivify­
ing contrasts qualities never before experienced in these rela­
tions. Creativity in aesthetic appreciation is the emergence in 
the individual of patterns of coherence which add to the beauty 
which he can experience. Creativity in interpersonal relations is 
the emergence of patterns of coherence which add to one's ap­
preciative understanding of the unique individuality of the 
other person. Creativity in morals is the emergence of ideal pat­
terns of conduct which· add to the reach of moral aspiration. 
Creativity in religion is the emergence of patterns of coherence 
symbolized by myth and ritual by which a fellowship of individ­
uals each in greater wholeness commits himself more completely 
to what saves and transforms. 
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The last mentioned, namely, a pattern of religious commit­
ment, is not a theory leading to knowledge. But it is imperative 
that we gain knowledge about it because otherwise we cannot 
know if commitment delivers the self to what saves and trans­
forms or not; nor can we know whether the new pattern of 
commitment gathers up the self in its wholeness more completely 
than some other pattern. Knowledge about these matters of reli­
gious commitment is religious knowledge and it depends upon 
the emergence of a new theory by way of creativity and the 
critical examination of the theory by reason. In this respect it is 
the same as scientific knowledge about anything. 

The conclusion from all this can now be stated. What is divine 
in our experience, what is holy, what should command our reli­
gious faith, is not the knowledge we now have nor the vision 
derived from moral idealism or mystical experience. Neither is 
it the beauty we are now able to experience nor the love nor any 
virtue found in us. All these should be appreciated and enjoyed 
and cherished, but no human being has reached that complete­
ness and finality of know ledge, nor that depth and variety of 
aesthetic experience, nor that perfection of moral idealism and 
religious commitment, nor that comprehensive and understand­
ing love, such that he can point to his attainment and say that 
it is divine. On the contrary, what is divine in him and you and 
me is that creativity which can widen and correct our knowledge 
if we meet the required conditions; which can enrich and multiply 
the times and places where beauty greets us; which can deepen 
our religious commitment; which can magnify beyond any known 

• limit the reach and understanding of our love. 
All this creativity can do for us but only on one condition: 

reason must be applied relentlessly and persistently to every new 
pattern brought forth by creativity to learn where and how it 
should be applied to the conduct of our lives. If we refuse to do 
this, if we reject the tests of reason in defence of faith in any 
pattern of religious commitment or moral ideal or mystic vision, 
the very creativity which would save us will be our destruction 
because the new patterns emergent will be misapplied, misused, 
and wrongly selected. 
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This brings us to the third of the triad here under considera­
tion, namely, freedom. How does freedom depend upon faith 
and reason and how are all three related to creativity? That is 
the question now to be answered. 

Since freedom is sometimes thought to be uncaused thought, 
feeling, or action, it is necessary to start with a definition of 
causation. Cause is the aggregate of conditions under which 
something dependently happens and effect is what dependably 
happens under these conditions. If the aggregate of conditions 
necessary to the choice of a course of action includes the delibera­
tions, insight, reason, and other resources of an individual, then 
that course of action is caused by that individual. Certainly other 
conditions must also be present because no human being can 
think and choose without a sustaining environment. Also the in­
dividual in his wholeness has developed out of prior conditions. 
But when we speak of freedom we are referring to one part of 
the total aggregate of conditions, namely, the individual ex­
ercising his insight, his reason and all other resources relevant 
to the decision. In this sense freedom is a form of causation but 
different from every other kind of causation in that a cause act­
ing on the individual brings into action all the resources of his 
mind and personality to determine the further consequences of 
that cause. 

When a cause acting on an individual does not bring into 
action all the resources of his mind and personality to determine 
the further consequences of that cause, he lacks freedom to that 
degree. Thus freedom of the individual is more or less, depend­
ing on the degree to which his personal resources are operative 
in determining further consequences. When the cause produces 
a conditioned reflex and nothing more, there is no freedom of the 
individual. Under changing conditions the freedom we exercise 
can vary from zero to a maximum. Perhaps no one exercises the 
freedom he might have if his potentialities were fully realized. 

Four mistaken ideas of freedom are prevalent. 

1] Freedom is often identified with opportunity to do as you 
like. But people often like to escape from freedom. They 
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like to be relieved of the exertion and responsibility of mak­
ing decisions with the. full exercise of personal resources. 
They prefer to · accept the dictates of some authority or con­
form by conditioned reflexes to social convention without 
giving the matter any thought. Therefore if you say that 
freedom means to do as you like, you are saying that freedom 
means to be not free in such cases. We all seek to escape 
from freedom under some conditions and to some degree 
because we like not to be free. Consequently freedom can­
not be identified with doing as you like. There is a kind of 
liking which leads to freedom; but many likings do not. 

2] Another current idea of freedom calls for criticism. "Free­
dom to seek the truth" is not infrequently identified with 
constructing moral and religious beliefs to suit oneself. But 
this is generally a way of seeking illusions. Truth or, more 
accurately stated, knowledge which may approximate the 
truth, can be achieved only by the rigor and discipline of a 
method which detects the errors you cherish and requires 
you to accept statements supported by evidence whether 
they suit you or not. Nowhere is disciplined inquiry more dif­
ficult than in morals and religion. Nowhere is human desire 
and self-esteem and social bias more treacherous. The claim 
that each person can find the truth for himself in this area 
but cannot find it for himself in the exact sciences simply is 
not true. In both areas the majority of people get what­
ever reliable knowledge they have by accepting the author­
ity of those who are trained, disciplined, and competent 
in the use of the methods for detecting error and correcting 
it. Regrettably no such method is widely recognized and 
used in morals and religion. Such being the case, it is 
perniciously misleading to speak of "freedom to accept new 
truth'' when one is merely changing his beliefs without any 
reliable method for distinguishing the true from the false 
and without trained competence in the use of such a method. 

When the moral and religious "liberal" without such a 
method and without the labor and discipline required for 
competence in its use, constructs his own religious beliefs, 
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he is no more free than the traditionalist. He has simply 
shifted from bondage to illusions sustained by a tradition 
over to bondage to illusions constructed by himself. Perhaps 
the greatest danger to freedom is the siren song of cherished 
illusions which we want more than we want the austere 
truth. Religious liberalism not infrequently assumes the 
form of casting off the authority of tradition in order to 
believe as you like. But this is not freedom. 

Two kinds of authority should be distinguished. One is 
dogmatic. The other is authority of a reliable method for 
detecting error and gathering evidence when this method is 
used with competence acquired by rigorous discipline. 
Authority of the first kind is the foe of freedom but author­
ity of the second kind is one necessary condition of freedom. 
This shows the connection between reason and freedom since 
the method for detecting error is reason. Illusion does not 
liberate because it impairs the ability of the whole self to 
control the consequences of a cause acting on the individual; 
and this control we have identified with freedom. Hence 
reason must be joined with freedom to save from the bondage 
imposed by illusion. 

3] Still another mistaken idea about freedom calls for examina­
tion. It is the error of thinking that freedom requires 
tolerance without any clearly defined limit determining 
where tolerance must end. 

No people can be free and tolerate enslavement. Neither 
can they keep their freedom if they tolerate what will lead 
to their enslavement. Freedom can tolerate everything ex­
cept tyranny. Tyranny can tolerate everything except free­
dom. Tyranny can be as tolerant as freedom, but with the 
opposite principle defining the limits of tolerance. To as­
sociate freedom and tolerance without stating the principle 
distinguishing what can be tolerated and what cannot be, is 
to render freedom defenseless against tyranny. Tyranny can 
tolerate a great variety of persons and practices in the sense 
of a great variety of deceptions, frauds, and tricks by which 
a society is enslaved, a great diversity of subtle methods by 
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which a people is kept in bondage, a great diversity of 
disguises by which the external forms of freedom are used 
to conceal the actual presence of tyranny. A tyranny which 
is intelligent, resourceful, and potent must be widely tolerant. 
A free society which is intelligent, resourceful, and potent 
must be widely tolerant. But no society whether enslaved or 
free, can be intelligent, resourceful, and potent if it is not 
very clear concerning the principle distinguishing what can 
be tolerated and what cannot be. 

All this does not lead to the conclusion that a free society 
can be intolerant. A free society, I repeat, must tolerate 
everything which makes for freedom but not tolerate any­
thing which leads to tyranny. 

One crucial problem for freedom is to formulate clearly 
and enforce relentlessly the principle distinguishing what 
can be tolerated from what cannot be. This principle must 
be absolute, not in the sense that man's understanding of it 
and formulation of it is infallible, but in the sense that 
people will struggle, fight, and sacrifice for it. Freedom can­
not stand if men are not fully committed to what is required 
to save it. Without such a principle held inviolable, free­
dom will continue to be in the future what it has been in 
the past, a rare and transitory accident in social develop­
ments. 

4] Freedom is not uncaused choice and uncaused action. The 
only kind of action anybody ever wants is action caused and 
guided by know ledge of conditions leading to anticipated 
consequences. 

If action is not caused by knowledge of conditions and 
anticipated consequences, one is just as likely to jump off a 
high cliff as to jump off a six-inch platform; he is just as likely 
to stab his dearest child to death as he is to give the child 
a dish of ice cream; he is just as likely to betray his friend 
to death as to save his life. Choice and action which are 
free must be subject to causation if freedom is a great good 
to seek and cherish. The form of causation which appears 
in free choice and free action is different from other forms 
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partly because of the vast complexity of the operating mind 
and partly because of the complexity of causal conditions, 
these including knowledge and anticipation. But to repre­
sent freedom as opposed to causation is to give the name of 
freedom to something which would swiftly bring all human 
life to an end. 

We have looked at four different ideas of freedom all of which 
are self-contradictory. They frustrate and mislead human striving. 
These four are the following: "freedom" to do as you like, "free­
dom" to believe as you like, '"freedom'' which tolerates without 
defined limits of tolerance, "freedom" to choose outside the chain 
of cause and effect. 

The relation of freedom to causation calls for further considera­
tion. Every human action and every human decision is a link in 
a chain of cause and effect. A causal chain leads up to the action 
and issues from it. The action is caused by preceding and con­
temporary sequences and is itself the cause of subsequent 
sequences. If this were not the case no one could trust anybody 
else, nor even trust himself. 

Causation does not completely determine the future. The only 
sense in which we find causation anywhere is that one in which 
we find correlations which have some degree of reliability. Where 
causation prevails, the reliability of prediction can be increased 
as we gather more knowledge and develop what we know into a 
coherent system. One can judge with some degree of reliability 
that human beings will act, think, and feel in certain ways under 
certain specifiable conditions. Such judgments are not infallible 
but they have some degree of reliability else we could not live 
at all. Some reliability in judging the future course of events is 
the only kind of causation we ever actually experience. Even the 
judgment that the sun will rise tomorrow is not infallible except 
in a very special sense. 

When a coherent and comprehensive system of statements 
about a given matter has been verified we can predict with cer­
tainty only in the sense that if the prediction does not come true 
we say that the matter under consideration has ceased to exist 
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as it has been defined by the system of verified statements. For 
example, if the sun should not rise, we would say the solar system 
has ceased to exist, being resolved into something else. In that 
case the prediction has not failed because it was about the solar 
system and not about anything else. 

Causation is necessary for freedom because the whole self 
in action with all its resources cannot get what it seeks if pre­
diction is impossible. But freedom is the ability of the whole 
self in action with all its resources to get what it seeks. The 
denial of any such ability is the denial of freedom. Since reason 
is necessary for prediction and since faith or commitment is 
necessary to bring the whole self into action, we see again why 
reason, faith, and freedom are inseparable. 

When the human mind is one link in the chain of cause and 
effect, causation assumes a form very different from what we 
find in things less complex and not endowed with such a range 
of knowledge and foresight as the human mind possesses. A 
causal process passing through a stone is very different from a 
causal process passing through a tree because, for one thing, 
a tree controls the consequences of a blow by healing the wound. 
Passing through a dog the causal process assumes still a different 
form because the dog can control the consequences of a blow 
not only by healing but by defensive action. The human mind, 
in contrast to these, can use linguistic and other symbols to 
achieve knowledge of self, of other minds, and of comprehensive 
systems of causal connections. This gives it not only more control 
but a different kind of control over the consequences of any 
cause acting on the mind. This is freedom. 

For example, when a man is hit in the face he may act under 
the control of an unthinking impulse to strike back, or grovel at 
the feet of the man who struck him, or flee in terror. In all such 
cases he has minimum freedom because his whole mind is not 
caused to act but only a part, perhaps only a set of conditioned 
reflexes. On the other hand, when a person is hit in the face his 
whole mind with all its resources might be caused to come into 
action by the blow. The most effective resource available to any 
human mind is appreciative understanding of the minds of other 
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persons. In this case it would be appreciative understanding of 
the mind of the man who struck the blow together with under­
standing of the other minds involved in the situation. A man with 
this understanding would exercise greatest mastery and thereby 
have most freedom, provided his whole mind with all its re­
sources was caused to come into action by the blow. 

With these resources at his command, the man who was hit 
might act in such a way that he would change the mind of the 
man who hit him from a condition of hate or rage or fear into 
one of goodwill, respect, and co-operation. When this apprecia­
tive understanding of other minds is magnified, freedom is 
magnified because it enables each to draw upon the knowledge, 
skill, and wisdom of all the others. It enables each to control the 
others not by exercising authority over them but by reason of 
the concern of each for the needs and interests of the others. 
This is mutual control as over against authoritarian control. It is 
freedom as over against the opposite of freedom. 

One way to be assured that the whole self with all its resources 
will operate under causation is to keep the whole self with all its 
resources in readiness for action. This is accomplished so far as 
it can be by the continuous practice of religious commitment to 
creative interchange. Since religious commitment is commit­
ment of the whole self and creative interchange is the greatest 
resource for wise and masterful action, religious commitment of 
this kind is a way to greatest freedom. 

The less freedom one has, the less free he is to seek more free­
dom. The more freedom he has, the more free he is to increase 
his freedom. An objector might say, "Cannot a person increase 
his freedom if he will it with his whole self?" The answer is, 
"Yes, but ... " a person who wills with his whole self already 
has maximum freedom because that is precisely what freedom is. 
But he who lacks this wholeness of the self, hence to that degree 
lacks freedom, cannot gain this wholeness in action by his own 
efforts. He cannot because he has an internal block which pre­
vents him from willing anything with his whole self, including 
the will to be free. A part of himself is always willing not to be 
free and this keeps him from becoming free. A man can increase 
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his freedom to some degree but the degree depends upon how 
much freedom and integrity he already has. 

The problem of freedom is to release the individual from those 
inner constraints which prevent the whole self with all its re­
sources from coming into action when a cause effects him. These 
constraints arise at two levels. They arise out of the failure of as­
sociated individuals to seek and achieve appreciative understand­
ing of the unique individuality of one another. At a deeper level 
they arise out of the failure of individuals to commit themselves 
completely to the kind of interchange which creates this ap­
preciative understanding along with mutual enrichment and 
mutual empowering. Therefore the constraints which limit free­
dom are best overcome by way of fellowship with those who 
practice ultimate commitment to this creativity. Such a fellow­
ship is one of religious faith practicing the disciplines of com­
mitment. Such a fellowship is the driving wedge which opens 
the way of increasing freedom for all. It is necessary to sustain a 
free society. 

In a fellowship of faith of the kind described, the native 
wholeness and the true individuality of the unfree man begins to 
rise up and gather itself together. He begins to come alive with 
his total capacity to feel and appreciate, with his total capacity 
to know and exercise control over the consequences of any cause 
acting upon him. Thus his freedom grows. He becomes in­
creasingly able to understand appreciatively the individuality of 
others and to be understood by them. He learns to live under 
the power of mutual control rather than authoritarian control. 

Individualism is often associated with freedom. But two kinds 
of individualism should be distinguished. One kind diminishes 
freedom while the other kind increases it. The kind of individ­
ualism opposed to freedom is the kind in which the individual is 
dominated by a single ideal which rules his life. But no abstract 
ideal can comprehend the richness and fulness of experience 
which is the potentiality of every human being. No matter how 
noble the ideal and no matter how devoted to it one may be, one 
lacks integrity under such domination because no ideal can ob­
tain the wholeness of his being. With the individualism which is 
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defined by devotion to an ideal one can develop only that part 
of himself which the ideal can compass and that is always 
fragmentary. 

There is nothing wrong with ideals in their proper place. Every­
one should have them. The question is not whether we should 
have ideals. The question is rather this: What is the organizing 
agency which creatively develops individuality in such a way as 
to have freedom? Is it ideals or is it the actual process of inter­
change with persons when this interchange creates appreciative 
understanding with mutual learning and mutual enrichment? 

Ideals must be cast off and outgrown as the individual develops 
from childhood to youth to maturity and on through the years. 
Therefore something else than ideals must be the creative or­
ganizer of the developing individuality. This something else is 
the interchange which magnifies freedom when one is committed 
to it. 

This brings us to individualism of the second kind. It is repre­
sented by the person who develops most fully the potentiality of 
his own individuality by commitment to the kind of interchange 
just mentioned. Individualism of the first kind gives us a person 
cramped and constrained by the effort to force his unique in­
dividuality into the accepted pattern of his ideal. Individualism 
of the second kind gives us a person who has ideals, but they 
are the servants of a higher authority and are shaped and changed 
to meet its demands. This higher authority is the creativity we 
are describing. 

Here we have two kinds of individualism. One is opposed to 
freedom, the other essential to it. The Western democracies in­
cluding the United States have not adequately distinguished 
these two kinds of individualism in fostering freedom. We have 
come to the time when this distinction along with many others 
must be made with care and the whole idea of freedom cleared 
of the confusions which have prevented us from developing it, 
extending it, and protecting it as we now must do. 

If freedom is to be saved amid the dangers now threatening 
it and if it is to be magnified beyond the bounds thus far con­
fining it, it must be· sought by way of ultimate commitment to 
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what liberates the total self from the fear and hate, the vanity 
and self-concern which restrict and suppress large portions of 
one's capacity to appreciate and love, to know and exercise con­
trol, to sustain others and to be sustained by others. 

We seem to be entering a period in the history of the world 
when the greatest struggle for freedom will occur which ever 
engaged human kind. The chief threat to freedom is not any 
ideology or group of conspirators or social system or men ad­
dicted to tyranny. It arises from the compact unity into which all 
peoples of the earth are being drawn by modern technology and 
mass production. It arises out of the problem of living together 
in such a unity when people are so diverse in their ways of life 
and when the individual, to be free, must be able to develop and 
express his own individuality. 

The loss of freedom is not inevitable when diverse peoples 
must live together in the kind of world now emerging. If free­
dom is sought and guarded aright this close association of diverse 
peoples may open the way for a richer, fuller, and more creative 
freedom than was ever before possible. But if freedom is sought 
by way of the older individualism which prevailed in the nine­
teenth century it will surely be lost because the new conditions of 
this world community will not permit freedom in that form and 
by that route. If we are to have any large measure of freedom it 
must be freedom in creative community; it cannot be freedom in 
the form of individual independence of the community. 
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Chapter 8 

THE CHURCH 

UNDER COMMITMENT 

RR so NA L commitment without institutional help in a society 
complex, powerful, and tightly interdependent is not very ef­
fective. Therefore we shall examine the major institutions and 
see what bearing they have upon our problem. 

The major institutions might be listed as church, school, in­
dustry, government, and home. The home is so very much a 
matter of the private lives of a few intimates, except in those 
respects where it is dependent upon the other institutions of 
society, that almost everything which might be said about it is 
covered either in Part One or in the discussion of the other in­
stitutions now to be considered. Hence no separate chapter is 
devoted to it. 

Each of the major institutions has a primary responsibility 
peculiar to itself; but the activities and way of life served by each 
institution extend far beyond its bounds. The government, for 
example, provides certain services but the actual conduct of the 
government in the form of activities and a way of life is car­
ried out and upheld by all the citizens. Even the kind of gov­
ernment called a dictatorship requires that the majority of the 
citizens carry on the government and not alone the officials. 
This is demonstrated, for example, by the tremendous amount of 
effort devoted to propaganda in every dictatorship. In case of a 
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democracy this responsibility resting on every citizen for the 
maintenance of the government is even more obvious and wide­
spread. 

What is said about the institution of the government applies 
also to the school. If no education occurred throughout society 
except among people attending school, education would fail 
and the school would be futile. The same applies to industry. If 
no one did any productive work except those working for the 
huge corporations, the huge corporations themselves could not 
survive. 

No institution can be effective unless the majority of the peo­
ple in the society served by the institution embody in their 
lives and in their daily practices what the institution seeks to 
promote. An institution which fails in this respect becomes rela­
tively ineffective. The church largely fails in this respect and on 
that account is relatively ineffective. The majority of the mem­
bers of the society do not embody in their daily lives and carry 
out in their activities what the church seeks to promote. 

Devotees of the church often insist that what the church at­
tempts to do is of such a character that its responsibility for the 
entire society cannot be compared to that of the other institu­
tions. The church, say these devotees, is not designed and should 
not attempt to uphold any society as a whole. Rather its mission 
is, say they, to call out from the society a select minority and 
this small minority is supposed to uphold a way of life opposed 
to the way of life followed by the rest of humanity. 

This interpretation of the mission of the church arose in the 
first centuries of the Christian era when Christians were a small 
minority within the prevailing society and had no responsibility 
for the society as a whole. Furthermore, they were, for the most 
part, what Arnold Toynbee calls an "internal proletariate" who 
had repudiated the society of their time. In any case they could 
not have exercised responsibility for the society in which they 
lived, no matter how much they might have wished to do so. 
After these first centuries, the church became one of the major 
institutions upholding the way of life which distinguishes the 
Western world and it continued to do so until recent centuries. 
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I shall try to demonstrate that the church will cease to serve 
any high purpose in our lives if it continues to interpret its mis­
sion as that of upholding a way of life which is by intent and 
profession alien to the life of the great majority. If the church 
continues to profess and practice its mission in this manner, 
some other agency, either the school or the government or some 
other, will assume responsibility for proclaiming, spreading, and 
deepening the ultimate commitment by which all men must live 
and without which the human level of existence may not long 
continue. Some institution must assume this responsibility be­
cause the interdependence of man with man, group with group, 
people with people has become far greater than ever before and 
is enforced with tremendous power, while the destruction re­
sulting from failure to share a common commitment of life has 
reached devastating proportions. For these reasons some agency 
must assume responsibility not only for the ultimate commit­
ment of a select few, but for the commitment which guides the 
social process itself. If the church does not do it or cannot, some 
other agency must, if civilization is to continue. The very sur­
vival of the human race may depend upon some institution 
assuming responsibility for the ultimate commitment of man 
and not alone for a chosen few, which latter is what the church 
is now doing. 

The church can assume this larger responsibility if the school, 
the government, and industry co-operate to promote in general 
this same way of life. The need for this kind of co-operation is 
not peculiar to the church. It applies to every one of the major 
institutions. The school cannot do what it is supposed to do 
without the co-operation of government, industry, home, and 
church. The government cannot govern without the co-opera­
tion of school, industry, church, and home. Industry cannot 
produce without the co-operation of government, school, home, 
and church. 

The point is that every major institution, including the church, 
can do its proper work only with the co-operation of the other 
major institutions. Therefore, after discussing what is required of 
the church, we shall go on to state what is required of the school, 
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industry, and government in the common cause. The ineffective­
ness of the church has arisen from a widening cleavage between 
it and the other major institutions. ~overnment, industry, and 
school all work together, more or less, but the church stands to 
one side and works in relative isolation and independence of the 
others. If that continues the church will commit suicide even 
though something called a church might continue in the form 
of clubs where people gather who happen to be congenial. Many 
churches approach dangerously near to that condition even now. 

There may be times when the church can do nothing more 
than repudiate the social drift of its time and demand only that 
it be free of the demands laid upon the rest of society. This is 
what some members of the church did under the Nazi regime in 
Germany. But this condition of the church in Germany was in 
part the consequence of a prior refusal to assume responsibility 
for the whole of society. Even more it was the consequence of an 
intellectual and devotional structure of religious commitment 
which could not be applied directly to the secular problems and 
institutional activities of society. We are rapidly developing a 
society in which the enormous power of control exercised by man 
over the direction of social development combined with the 
close and coercive interdependence of all parts of society make 
it imperative that the ultimate religious commitment be inter­
preted in such a way that it obviously and directly applies to 
the entire process of social living. 

Whether or not the ultimate commitment of religion as in­
terpreted on these pages has this practical relevance to the entire 
movement of society and also opens the way for continuous and 
searching inquiry, at least it illustrates what such an interpreta­
tion of the religious problem might be. To demonstrate this may 
I restate the ultimate religious commitment as here set forth. It 
is dual in character. One part demands _that I seek above all 
things to provide in every situation the conditions most favorable 
for appreciative understanding between myself and the other 
persons concerned, and to yield myself to whatever transforma­
tion must occur in myself to achieve this appreciative under­
standing of others. Only in this way can I search more deeply 
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into the basic problems of human existence and at the same 
time deal constructively with the most urgent social problems of 
our time. 

The second part of the dual commitment is required because 
of the fallibility and other limitations of the human mind. Beyond 
a11 we know or think we know and beyond all the errors in our 
cherished beliefs stands the reality which sustains, saves, and 
transforms, no matter how different may be its character from my 
present beliefs about it. This second part of the dual commitment 
is a self-giving to this reality which in its mystery lies beyond the 
reach of my present knowledge and my present errors. 

This outreach of faith into the realm of mystery is needed in 
part because we actually are encompassed with mystery. It is also 
needed to save from bigotry, dogmatism, and incorrigible igno­
rance and to keep the mind open, receptive, inquiring, and out­
reaching. It is needed further to provide a source of hope, re­
newal, and recovery when we find that we have been mistaken in 
.the beliefs which guide the first part of the dual commitment. 
With this outer reach into mystery we can always know that be­
yond our errors, failures, and defeats is the reality to which we 
have given ourselves in our ignorance. With this outer reach of 
faith the very defeats which we encounter and the errors we dis­
cover in our beliefs can throw us more completely into the keep­
ing of what ultimately sustains us beyond the limits of our definite 
knowledge. With such a commitment we can always rise again 
out of every disillusionment with zest and striving unabated. 

There is no escape from idolatry and no escape from spiritual 
arrogance except by recognizing the possibility of error when one 
burns his bridges behind him as he must do in making his ultimate 
commitment. Having passed beyond the point of no return such 
a one will be tempted to affirm dogmatically the finality of his 
beliefs. But this is sin. No appeal to divine revelation can save 
any man from the imperative need to utter continuously the plea 
to be corrected, because his human mind claiming to be the re­
cipient of divine revelation is always fallible. No appeal to the 
authority of Church or Bible or religious tradition, no appeal to 
reason or science or inner conviction, no claim to have under-
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gone the divine encounter nor to be continuously in the I-Thou 
relation with God, can deliver one from presumptuous arrogance 
in making the ultimate commitment of his life if he seek not to 
have the structure of his life destroyed when it is wrongly con­
structed and when this destruction will help reveal the way in 
which man should live. 

The dual commitment has two arms, so to speak. With one arm 
it reaches after the best knowledge attainable concerning what 
sustains, saves, and transforms. With the other arm it reaches out 
to the mystery of that reality which can never be completely com­
prehended. 

With this understanding of religious commitment, the ministry 
and mission of the church can be examined. 

The mission of the church is to evangelize in the sense of win­
ning men to this kind of dual commitment; and it is also to culti­
vate, deepen, and empower this dual commitment in those who 
have already been won to it. Other institutions do the practical 
constructive work demanded by this commitment. But the mission 
and responsibility of the church is to spread and deepen the com­
mitment itself. To this end the church should lead men to practice 
both in private and in public assembly those rituals and the use 
of those symbols and all other methods which may serve to win 
more men to this dual commitment and also serve to renew and 
deepen it among those who have already attained it. Without an 
institution specially designed and devoted to this service, men in 
our society where interdependence, power, and complexity are 
increasing so rapidly cannot be faithful to any commitment what­
soever. 

Men cannot be saved in our society when and if they refuse to 
sacrifice whatever must be sacrificed for creative interchange to 
occur with fulness and power. Also they cannot be saved without 
the second part of the dual commitment which opens the way to 
further knowledge of the saving entity and which provides re­
covery and renewal when efforts fail and when creative inter­
change itself proves ineffectual. 

Men in our society cannot be saved when and · if they refuse 
to use their science and technology to seek out and build up and 
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defend the conditions which must be present for creative inter­
change to occur as widely and fully as possible and, when they 
fail in this, to find the further resource in the second part of their 
commitment. 

Men in our society cannot be saved when and if they refuse to 
conduct education with the one supreme and sovereign purpose 
of promoting this kind of interchange with the added resource of 
the second part of the commitment which keeps the mind open 
and inquiring concerning the best way for men to live. 

Men in our society cannot be saved if they refuse to organize 
industry and government in a way to promote this kind of inter­
change and to live after the manner indicated. Neither can we be 
saved if art is not devoted to this same end. 

When creative interchange is restricted by reason of failure 
of the agencies just listed to provide conditions favorable for its 
occurrence, men lose the capacity to recognize and appreciate 
this process by which the individual person is progressively in­
tegrated in a way to experience more richly the qualities of life, 
and by which appreciative understanding between individuals is 
deepened. Being unable to recognize and appreciate in their 
own lives the good of this creativity, men unintentionally do 
things and build conditions which reduce this interchange still 
further with ever-increasing decline of appreciative understand­
ing between people and a corresponding increase of fear, hate, 
suspicion, and resentment both consciously recognized and un-
acknowledged. -

In this way self-destruction begins to hover over the life of 
man, darkening his vision, blinding him to the way of salvation. 
Meanwhile men do not understand what has gone wrong, and 
either curse fate or blame some person, group, or people which 
happens at the time to be an object of safe attack. All this in­
creases fear and hostility, thereby reducing appreciative under­
standing of one another still further. So the vicious circle rolls on 
toward the end unless it is stopped by an awakening of the ulti­
mate commitment to creative interchange. 

The church is especially responsible for showing men the kind 
of ultimate commitment which saves from these evils, for leading 
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them to make this commitment and for promoting the practices 
by which this commitment can be deepened and empowered. 

The distinctive mission of the church appears when we see the 
difference between doing the many practical things sustained 
by other institutions under this commitment, on the one hand, 
and on the other, practicing the rituals and symbols, the self­
examination and assemblies, and receiving the exhortation and 
instruction necessary to keep the organization of the personality 
in alignment with the commitment. Many influences tend to dull 
the sensitivities and distract the attention from the demands of 
creative interchange and impair the readiness of the personality 
to engage in this kind of interaction with others. To get the view­
point of the other person appreciatively and profoundly and 
reconcile it with his own so far as possible is the supreme achieve­
ment of man and his highest vocation. The personality must be 
kept in a state of fitness for it and its abilities cultivated and 
developed to this high end. The practices by which this is done 
include prayer and worship and much else. The responsibility of 
the church is to carry on these practices which help to establish, 
conserve, and deepen the habits, attitudes, and dispositions re­
quired for achieving appreciative understanding and personal 
integration in dealing with every kind of person. 

There is no known limit to what might be done to make indi­
viduals more fit for living in this way. The actual doing of all that 
is required in this way of living is under the supervision of the 
other institutions. But the spiritual exercises by which the per­
sonality is fitted for thi_s doing are the prime responsibility of the 
church. 

To meet this responsibility the church should build progres­
sively a system of religious thought and religious practice not only 
out of the religious traditions but also out of the findings of those 
sciences which explore the depth of human personality, which 
seek out what human personality needs to develop its potential­
ities, which seek out also what causes human personality to become 
self-destructive and socially destructive and what the human per­
sonality must have to attain its highest possibilities. 

Discoveries concerning personality in all the respects listed are 



THE CHURCH 

fast accumulating. The saints and sages of the Christian tradition 
and of other religious traditions have much to teach us. Some of 
their teachings are only now becoming more clearly understood 
and appreciated because of what the psychology of personality 
and the study of different cultures are revealing. All these :findings 
from all these sources, both traditional and scientific, should be 
gathered together. They need to be integrated, formulated, inter­
preted, and put into such form that the church can use them to 
help individuals and groups develop to the utmost the capacity 
for appreciative understanding and personal integration in deal­
ing with all sorts of people. 

These :findings need to be lifted out of the technical and special­
ized and scattered formulations in which many of them are 
embedded. The men engaged in specialized, technical, compart­
mentalized research, in whose keeping much of this needed in­
formation now lies, cannot integrate and interpret and apply 
their :findings to the problems of religious commitment. They 
cannot in the first place because they are prevented by their 
specialized training and the code prescribing the rules of conduct 
for scientific research. They cannot in the second place because 
they do not understand the problems of an ultimate commitment, 
many of them are not interested in it and some are hostile to any 
such undertaking. Some men of specialized research can co­
operate magnificently. But the leadership should be taken by men 
trained in the problems of religion, meaning the problem of 
man;, s self giving to . what saves and transforms. 

A religious faith guided and informed by these :findings about 
the nature and needs of human personality in interpersonal rela­
tions can be more intelligent and more powerfully operative in 
shaping and directing human life toward the best that man can 
attain than any other form of religion in our time. Furthermore, 
it is precisely this kind of religion which our times need to save 
both the individual person and society from disintegration and 
self-destruction and to open the way to the possibilities which 
our civilization contains when combined with this kind of com­
mitment. A religion not equipped with this knowledge about 
human personality can scarcely meet the needs of men at the 
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level of a highly complex and highly advanced civilization such 
as ours. 

The ways in which institutionalized religion, whether in Chris­
tianity or elsewhere, spread and deepen the ultimate commitment 
in dual form can be listed under four heads, namely, [1] the use 
of rituals and symbols; [2] searching self-examination to guard 
against and repudiate unfaithfulness to the commitment, this 
repudiation called confession and repentance of sin in the Chris­
tian tradition; [3] assembly for social re-enforcement and that 
deepening and contagion of the commitment which results from 
people practicing together a common devotion; [4] inquiry 
and instruction concerning the nature and demands of the com­
mitment and concerning the entity which commands the commit­
ment. 

1] Rituals and symbols of personal commitment and group com­
mitment are necessary if habits, impulses, sensitivities, focus 
of attention, and all the resources of personality are to be 
organized and directed under the control of what sustains, 
saves, and transforms toward the best that man can become. 

All too frequently rituals and symbols become a mere mat­
ter of form or a means to aesthetic enjoyment. In a decadent 
religion this generally happens. Hence to see the real impor­
tance of ritual and symbol let us look at it in other walks of 
life and especially when it is done unconsciously. For in truth 
it is impossible to be faithful to anything unless one practices 
the rituals and symbols of commitment. Take the instance of 
a mother and her baby. Quite impulsively as she passes the 
cradle she will coo at the baby. She kisses and fondles it. 
These are rituals of cornrnitment by which her personality 
is ordered and directed in devoted care of the infant. 

Football practice is a way of developing required skills, 
but the daily practice serves also as a ritual to organize and 
focus the resources of the personality upon the game. Or, 
again, take a married couple. They constantly practice rituals 
of commitment to one another. As one goes from home or re­
turns, they kiss. There are many kinds of kisses but along with 
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the other kinds married people have ceremonial kisses, cere­
monial caresses, and ceremonial terms of endearment. These 
are indispensable rituals of commitment to their life together. 

The point of all this is not to suggest that these rituals are 
religious. They are not. I am only trying to show that the prac­
tice of the rituals and symbols of commitment, when sincerely 
and rightly done, is necessary to keep the resources of per­
sonality organized and devoted to the end sought. They are 
necessary not only in groups but also in private. Without such 
practices there can be no institutional religion when religion 
is defined as commitment. A church which does not induce its 
people to practice these rituals sincerely and effectively is not 
a religious institution, no matter how large the crowds that 
assemble to be entertained by brilliant lectures and aesthetic 
performances. 

2] Self-examination to discover wherein one has been unfaithful 
to the commitment is a further practice for which the church 
is responsible. This also is indispensable. Unfaithfulness or 
evil in any form is not fatal if it is freely and objectively and 
correctly acknowledged and repudiated. The evil which drags 
a person down like an undertow to his ruin is the evil not 
confessed and repented. When sin is defined as unfaithful­
ness or deviation fro~ the demands of the religious commit­
ment, genuine religion is impossible without confession and 
repentance of sin. One may not want to use the word sin, as 
he may not want to use the word God, because of the many 
meanings attached to these words which may be . false and 
misleading. But regardless of words, the facts are that men are 
always more or less unfaithful and deviate more or less from 
their ultimate commitment, and this unfaithfulness and devia­
tion call for confession and repentance else the commitment 
is not genuine and becomes a source of corruption because of 
the self-deception generated by it. The repression which re­
sults from refusal to confess and repent leads to conduct de­
structive of the personality and of social relations, as psy­
chology of personality makes plain. 

3] Assembly of those who practice commitment to the same end 
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is necessary to sustain and deepen the commitment and keep 
one true to the way of life arising out of it. Human personality 
is created by social interaction and cannot be sustained apart 
from interaction with others, indispensable as periods of soli­
tude may be to interpret the experiences derived from inter­
change with people and situations. But private meditation can 
be no substitute for the re-enforcement, mutual criticism, cor­
rection, and powerful shaping of the mind to be gained from 
assembly with those who practice the same commitment in 
company with one another. 

The weakness of liberal religion is due in no small part to 
the inability of liberals to· agree on what is supremely impor­
tant and the consequent inability to unite in a common com­
mitment. Until they can agree there can be no great power 
in their faith. The influence upon the individual of great num­
bers when they are all swayed with the same ruling devotion, 
gives a power and a courage that enables one to live and die 
devotedly. This, of course, can be directed to evil ends as 
well as to good. Hitler was a master at using it with giant 
crowds for Nazi goals. But this way of empowering the reli­
gious commitment is of prime importance. The weakness of 
community and the weakness of any ruling devotion in present 
day society is due in no small part to the unreconciled diversity 
of minds concerning what should command the ultimate com­
mitment of man. When and if some degree of unanimity can 
be attained on this matter, the power of assembly and the 
power of faith will rise again. A great gathering of many peo­
ple expressing their shared and supreme devotion is mystical 
in its power to lift the individual to the heights of a trans­
figuring devotion. 

4] Inquiry and instruction the better to understand what com­
mands our last commitment and what it demands of us is the 
fourth practice which enters into religion. This is in part what 
preaching is supposed to do. It is also done by groups gathered 
for study and discussion. This need is so obvious and has 
received so much emphasis to the point of overshadowing the 
other ways of spreading and cultivating commitment, that 
further examination of it at this point seems unnecessary. 
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5] Action to shape conditions in the way demanded by the com­
mitment is certainly one necessary part of a dedicated life. 
But action of this kind takes us beyond the bounds of the 
church to the areas of life more directly under the supervision 
of the other major institutions and so may be left for treatment 
when we consider them. 

There can be no genuine religion, certainly none with 
power, unless the participants practice commitment in these 
several ways, namely, by ritual and symbol, by self-examina­
tion, by inquiry, by assembly, and by action to change or sus­
tain conditions in a way to conform to the demands of the 
commitment. It is scarcely possible to find language strong 
enough to denounce that form of alleged "religion" which 
consists of nothing more than a world view or a metaphysical 
system or a set of doctrines or a vision of what one would 
most enjoy or a glorious ideal and dream. All these have their 
place, to be sure, but when there is no discipline and rigor 
of commitment, giving the whole personality without reserva­
tion to an actual power known to exist which transforms hu­
man life toward the best it can become, there is no religion 
worth having. 

Prayer and worship remain to be considered as part of the work 
of the church. The two words are variously interpreted. We shall 
here understand worship to be the practice of commitment by 
ritual, symbol, self-examination, and assembly as above described. 
Prayer is petition added to worship. Petition even when directed 
to a divine being is not properly prayer unless combined with 
the practice of commitment in the form of worship. 

It is sometimes thought that prayer is meaningless unless di­
rected to a supernatural person. But this is a naive form of thought 
which cannot def end itself when critically examined. Prayer cer­
tainly is meaningless unless God responds to prayer in a way to 
answer it. It is impossible to show how a supernatural person 
could answer prayer in this natural world but it is quite possible 
to show how the creativity present in creative interchange can 
answer prayer. 

Prayer is an attitude of sensitivity and responsiveness to God 
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combined with a seeking for some specific outcome. When God 
is identified with the creativity just mentioned, the efficacy of this 
sensitivity and responsiveness combined with focus of attention 
upon achieving some outcome become quite intelligible. This 
attitude of sensitivity and responsiveness and this focusing of 
attention are not, of course, limited to the time and place when 
the prayer is uttered or silently expressed. If the prayer is genuine 
and combined with worship as it must be if it is truly prayer, 
this attitude and this focus of attention become established as 
persistent dispositions of the personality. As subconscious states 
of sensitivity and readiness they are most effective. When the 
prayer is thus established as a continuing condition of the per­
sonality, the subtle and complex interplay between the individual 
and other persons is brought into service of the petition which is 
the prayer. 

The sensitivity to creativity established by the prayer opens 
the way for interacting individuals to undergo transformation by 
acquiring thoughts, feelings, and perceptions from one another 
and integrating these with the resources already possessed by 
each individual. This transforms the minds of all concerned so 
that there is more sensitive and effective co-operation between 
them. Also each is thus able to perceive and feel what he could 
not previously perceive and feel because each learns from the 
others and each integrates what is learned with what he was 
previously able to perceive and feel and know. Thus his world 
acquires a depth and expanse it did not have before. Since one 
can perceive and feel as he could not do before, and in conse­
quence interacts with the physical world as he could not do be­
fore, the physical world is transformed relative to the mind. New 
resources are discovered in what is going on round about. As 
stated in Chapter One, in this way miracles are performed if by 
miracle one means happenings which could not possibly occur 
prior to the transformation of the mind and the world relative 
to one another but which do occur after the transformation. 

In many cases the most important part of this transformation 
is not in consciousness but in the sensitivity and organization and 
focusing of the subconscious levels of the personality, so that 
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individuals in association do things and attain ends previously 
impossible and in ways which may seem astonishing to the con­
sciousness of the individuals concerned. In this way outcomes may 
be achieved through prayer which could never be attained with­
out it. 

At this point a common misunderstanding should be corrected. 
Some will say that I have just described the work of the subcon­
scious mind. That is incorrect. To be sure a reordering and re­
focusing of the subconscious sensitivities and responses are an 
essential part of the transformation which brings about the answer 
to the prayer. Rather this reordering and refocusing of subcon­
scious sensitivities is the prayer. This is the meaning of the phrase 
"the heart's sincere desire, unuttered or expressed." But equally 
essential is the transformation of the minds of associates and 
transformation of the physical environment due to a different 
way of interacting with them. In sum, what answers prayer is 
not the subconscious mind; what answers prayer is the creative 
interchange between all factors involved, thus producing the out­
come sought in the prayer. 

The creative transformation which answers the prayer may 
transform the prayer itself , so that one comes to seek and find 
what he did not seek by way of the prayer in the beginning. If 
what is sought in the initial prayer runs counter to the demands 
of creative transformation moving .in the direction of the kingdom 
of love, then the prayer will be changed by the creativity which 
answers it, so that in the end one seeks and receives what is much 
better than the original petition. 

This understanding of prayer in relation to creativity shows 
again that God interpreted as creativity meets religious need 
much better than God represented to be a supernatural and al­
mighty power. The ways of a supernatural and almighty power are 
entirely beyond our understanding. Hence it would be presump­
tuous to try to show how such a being might answer prayer. Con­
sequently it is impossible to gather any evidence or justify in any 
way the claim that such a being produces any particular outcome 
in answer to anybody's prayer. Since we cannot know the ways of 
such a being, we cannot know that any one outcome was his special 
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doing more than another. Therefore it is impossible to establish 
any intelligible or defensible ground for saying that such a Being 
answers prayer. But when God is identified with creativity we 
cai;.t see very well how God answers prayer as well as doing the 
other things which the religious person seeks and finds within the 
bounds of actual experience. To be sure, the speculative answers 
to questions about the beginning and ending of the world and 
all such matters lying beyond the reach of human knowledge and 
verification cannot be found in creativity. But these alleged an­
swers to speculative questions are not relevant to the deep per­
sonal need of the religious man. His need is for salvation and 
transformation, for deep communion and appreciative under­
standing, for answered prayer, and for the kingdom of love. These 
are the essential religious needs. It can be demonstrated how 
creativity meets these needs; it cannot be demonstrated how a 
supernatural person and almighty power does so. 

What is said about prayer applies also to religious conversion 
and evangelism. Men will not voluntarily turn to God until after 
the initial stages of t~is turning have been accomplished within 
them by creative interchange with those who are committed to 
God. Thus creative interchange is the power which brings about 
religious conversion. The church exercises the power of evangel­
ism by creative interchange. This power of God working through 
the church to save the world becomes intelligible when God is 
identified with this creativity. 

If we are to trust the findings of recent psychological and other 
anthropological studies of man which also seem to be corrobo­
rated by some of the teachings in the great religions, we ca~ 
point out that cause of evil-doing which must be corrected to the 
end of sanctification. Very briefly stated this chief cause of man's 
self-destructive and evil propensities is his inability to allow to 
come fully to consciousness the anxiety generated by his failure 
to find what his nature most imperatively needs. This most 
imperative need we have repeatedly described as appreciative 
understanding found in creative interchange. When this need is 
not adequately satisfied it generates anxiety and a sense of mean­
inglessness in all we do and are. It generates what the existential-
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ists call the sense of nothingness or emptiness and may mount 
to anguish. But men cannot ordinarily endure this sense of anx­
iety or anguish or meaninglessness or frustration when it comes 
fully to consciousness. So, to keep it out of consciousness, they 
do all manner of foolish things, destructive things, and also at 
times constructive things. Many of the great works of civilization 
have been reared under the compelling drive to try to satisfy this 
imperative need, but in ways which cannot satisfy. 

When the constructions of civilization are reared and sustained 
by a striving to satisfy what is not satisfied by these constructions, 
except in the sense that the striving helps to keep the unendurable 
anxiety out of consciousness, and when the tearing down of these 
constructions of civilization can serve just as well as their con­
struction to keep this anxiety out of consciousness, and when 
many men turn to the destructive striving as others to the con­
structive, it is plain that the constructions of civilization are pre­
cariously reared and sustained. The story of the civilizations of 
the world support this claim. • 

The same ambivalence of human striving is seen in the more 
intimate affairs of daily living. Love of mate or child or home, 
ethical striving and serving 'the church, making money and sup­
porting the family, or doing any of the works of daily living may 
be practiced primarily as a device to keep this anxiety and un­
satisfied need out of consciousness. But when these ostensibly 
worthy activities assume the form of devices to deceive oneself 
and evade the truth, they are corrupted. Also, when they fail to 
keep the anxiety out of consciousness and thus fail to serve the 
real end sought by means of them, the opposite striving will arise 
in which case hate or indifference may supplant the love, malice 
take the place of moral effort, and all the opposites of constructive 
effort arise. This is the ambivalence which corrupts the virtues 
of man. 

According to this interpretation, one cause of man's demonic 
propensities is the refusal or inability to allow the anxiety deeply 
wrought into his nature to come to consciousness and accept it 
as the mark of his highest destiny. This anxiety is deeply wrought 
into man's nature and is the mark of his highest destiny because 
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it indicates his insatiable hunger and need to be transformed to 
greater appreciative understanding between associates, which 
is to say greater love and truth; and to greater appreciative un­
derstanding of all the qualities of the world, which is to say 
beauty and truth. Sanctification occurs when a man is able to 
recognize this anxiety as his chief glory and to accept it as the 
sign that creativity has broken free in him from the limitations 
and constraints elsewhere imposed and will, if man commits him­
self to it, transform the world so that it will embody more or less 
continuously increasing ranges and depths of love and beauty 
and truth. 

The responsibility of the church is to awaken in men this sense 
of their destiny and lead them to give themselves over to this 
creativity with full acceptance in consciousness of their anxiety 
because this anxiety indicates man's capacity to be transformed 
in the direction of love and beauty and truth. The suffering of this 
anxiety is the sign of man's greatness, not because it is good to 
suffer, but because this particular kind of suffering is the obverse 
side of potentialities unfulfilled. As hunger is a suffering which 
indicates the need for food, so this anxiety is a suffering which 
indicates the need for more love, beauty, and understanding. As 
hunger is a suffering which shows that man is made for food, so 
this anxiety is a suffering which shows that man is made for a 
depth and height and fulness of love and beauty and under­
standing far beyond anything he has ever yet attained. This anx­
iety shows that man is the child of God if God is this creativity. 
This creativity in man has now broken free from the limitations 
imposed upon it in all the rest of the world. Thus liberated in the 
nature of man it can transfigure the world. But, if man refuses to 
commit himself to it, it will destroy man and all his works. 

The mission of the church is to lead men to the full and free 
acceptance of human destiny with its hazards, its suffering, and 
its glory; also it must lead him to strive to shape social institutions 
and the conduct of personal life in such a way that creativity can 
operate more effectively through the entire range of human exist­
ence. 

The man in the pulpit has a peculiar responsibility although 
the mission and responsibility just described bel9ngs to the 
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church as a fellowship and not merely to the man in the pulpit. 
The religious leader should be especially trained and fitted to 
quicken the religious fellowship with a sense of this mission and 
responsibility. Also he should awaken in each individual this 
vision, this sense of destiny, and this acceptance into conscious­
ness of the anxiety which properly pertains to the individual by 
reason of his potentialities. 

This responsibility of the man in the pulpit does not require 
that he have infallible knowledge concerning man's destiny and 
concerning what in human life has the character and power to 
transform man in that direction. The preacher's ideas on these 
matters may be deeply infected with error as are the ideas of us 
all when we undertake these most profound problems pertaining 
to man;, s existence. There is nothing about the pulpit which ren­
ders a man infallible; and no matter how infallible the Christian 
Bible might be-assuming for the moment that it is-the mind 
of the man in the pulpit is just as fallible as any other mind when 
he undertakes to deliver any message from the Bible. The in­
fallibility of the Bible, if it is infallible, does not impart infalli­
bility to the preacher when he tells what the Bible allegedy 
teaches. But the task of the religious leader still remains, provided 
he freely admits his fallibility. This task is to awaken in the 
minds of men the awareness of man's destiny and the saving and 
transforming power by which it is accomplished. 

One part of the primary task of the church is to arouse inquiry 
into the problem of man's existence. The mission of the church 
is not to declare the final truth but to induce a dual commitment 
to a reality which may be more than any set of propositions can 
comprehend. The commitment which does not inquire is not a 
saving but a damning commitment. 

While the church should awaken the mind to inquire concern­
ing the way of life for man, the church is not itself equipped to 
conduct inquiry very effectively. The schools, above all the in­
stitutions of higher learning, should do this. The church has its 
own work to do as we have tried to indicate. This proper work 
of the church would be seriously impaired if it tried to turn itself 
into an educational institution. 

Certainly the church should engage in teaching. So does every 



Institutions under Commitment 

other institution. Industry, government, the home, all devote 
much time and effort to providing the information and develop­
ing the skill, focus of attention, and organization of personality 
required of participants if they are to be effective in what con­
cerns the institution. For that matter contract bridge, prize fight­
ing, and the Olympic games engage highly trained teachers de­
voting their entire lives with high salaries and considerable equip­
ment all devoted to education of a sort. Perhaps the church should 
give , as much time and effort and money to education and re­
search as the big industrial organizations do in conducting their 
enterprises. 

But all these institutions inclu~ling the church have a prior 
responsibility and this special interest confines the scope and 
limits the freedom of instruction and inquiry. Consequently the 
education conducted by these institutions cannot seareh out the 
errors and generate the insights which might run counter to their 
interests or would be irrelevant to their primary responsibility. 
For this reason industry, government, the home must be served, 
corrected, criticized, and informed by institutional education un­
confined and free of the bias of the special interests of these in­
stitutions. Indeed our entire educational system is set up in no 
small part to do this very thing for industry, government, the 
home, and for all the other institutions and interests of our 
society excepting religion and the church. ,vhere in our uni­
versities can we find men who without trying to serve the special 

-interests of the church have devoted their lives to the basic prob­
lem which concerns religion, seeking out the errors in religious 
belief and criticizing and developing the insights generated by 
this kind of free inquiry into the religious problem? ,.:Free inquiry:,, 
does not mean inquiry without religious commitment but it does 
mean inquiry without commitment to the special interests of any 
institution. 

The other major institutions are served by this kind of inquiry 
and instruction; religion and the church are not. The theological 
seminaries and schools of religion are servants of the church and 
are analogous to the sort of schools set up by industry to train 
men to serve the industrial institution. No doubt these are needed. 
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But that is not the kind of education here under consideration. 
It cannot provide the kind of free inquiry which every major 
institutional interest must have to keep fit for the work required 
of it in a society undergoing continuous and radical reconstruc­
tion and demanding of those responsible for the work of the major 
institutions an ever wider and deeper self-identification with the 
basic problems of human existence. In this respect religion is sadly 
lacking because the universities have not assumed responsibility 
for religion in the way they have done for the other essential 
interests of humanity. 

If the educational institutions do not assume responsibility for 
inquiry into the problems of human life which concern the church, 
the church is as much frustrated as any of the other major institu­
tions would be if higher education did not undertake disciplined 
research into the problems which concern them. This holds 
whether or not the leaders of the churches and the schools of 
religion recognize the relative frustration and futility of their 
efforts due to this deficiency. 

The church can awaken the commitment which inquires only 
if the schools provide opportunity for free inquiry in matters of 
religious concern and spread abroad throughout society the atti­
tude of inquiry concerning these matters. Today exactly the op­
posite attitude prevails. With the exception of a few individuals, 
no group is devoted continuously to the study of the basic reli­
gious problem of human life apart from the special interests of 
the institutional church and the schools which serve these special 
institutional interests. Anyone who has tried with members of a 
university faculty to institute a study-group devoted to the prob­
lem of religion independently of the special interests of the church 
will recognize the truth of this claim. People either accept the 
doctrines of some church or ignore the problem or struggle futilely 
with it because they cannot find the stimulus, guidance, and sug­
gestion which widespread association with other inquirers would 
give them. Especially when the religious institutions frown upon 
such inquiry does such an individual find himself frustrated. 

The greatest evil infecting the church is moral and spiritual 
arrogance. This is always a danger involved in worship. Members 
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of the worshipping group may feel that their access to God gives 
divine authority to their judgments of right and wrong. They may 
claim that their lives are endowed with a righteousness and love 
which are only to be found in God ( or Christ) and in themselves. 
What they do, God does. What they condemn, God condemns. 
They may claim that their virtue is so far superior to other men 
that their existence in our midst would be impossible without 
the special intervention of God in their behalf. 

When this claim is made by simple-minded people it is not a 
great danger, perhaps. But it is not limited to that level. It is 
found als~ among sophisticated people and even in the divinity 
schools of the great universities. One outstanding religious leader 
expressed it in a sermon entitled "The Impossible Existence," 
meaning that the members of the church are called to a life so 
far superior to other people that their existence would be impossi­
ble without God's protective care extended to them in a very 
special way. Following are quotations which indicate the sub­
stance of the sermon. 

The church of Christ lives a life in this world which-accord­
ing to reason and experience-is actually impossible. . . . 
Jesus defies the generally acknowledged standards of human 
existence and coexistence in this world .... We are meant 
to lead this same impossible sort of life as Christ did, obeying 
God rather than man and loving our enemy rather than trying 
to destroy him . . . we enter into a world where people be­
lieve that only the death of their enemies can save them . . . 
the whole world is raging with hatred and enmity. . . . The 
church is called to obey and live and to survive even the threat 
of the "gates of hell." Looking to the Master, she will not sink 
or die .... Here possibly our doubts may begin if we listen 
to our own reason and experience; yet "the things which are 
impossible with men are possible with God." Reason and 
experience could not be of any help; and the temptation was 
great to fix our eyes on the risks and dangers instead of the 
Lord, whom we wanted to obey, in bringing the message of 
his forgiving and renewing love right into the heart of the 
world caught in hatred and despair.1 
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People who claim to love with a love like unto that of God and 
thus superior to all others, yet refuse to be guided by reason and 
experience, cannot be informed of the actual needs and condition 
of the persons they "love." Such ''love" unguided by reason and 
experience may not be ''trying to destroy" but what it does is very 
likely to be destructive, nevertheless. Love without intelligence 
can do little good and can do great harm. 

A church which claims to be guided by God while repudiating 
reason and experience is incapable of learning anything because 
learning can only come by reason and experience. It is incapable 
of criticizing itself and incapable of accepting the criticism of 
others. Its ideas about what God would have it do, being human 
-ideas, are subject to error. But these errors cannot be corrected 
or even admitted when reason and experience are repudiated. 

A church which conceives of its mission in this way cannot 
work with other institutions. It cannot because these other institu­
tions are the world and the world is so evil compared to the as­
sumed virtue of the church that the worshippers maintaining an 
impossible existence and looking only to the Lord can have 
nothing in common with these worldly institutions. 

This brings us to an examination of these other institutions so 
far as they can have some part in man's ultimate commitment. 
Education is of such a character that it can be closely allied to 
the commitment by which human life is transformed toward the 
greater good. Hence the next chapter will consider the responsi­
bility of the school for the problems which concern religious liv­
ing. 



Chapter 9 

EDUCATION 

UNDER COMMITMENT 

THERE is much talk these days about putting moral and spiritual 
values into education.1 But any values which seem to be added 
on to education rather than being essential and intrinsic to what 
the school seeks to accomplish are bound to be ineffective. Spirit­
ual values in our tradition are identified with certain theological 
doctrines and these doctrines have been excluded from the public 
schools. They were excluded in the first place because parents 
and churchmen could not agree on what doctrines should be 
taught and the doctrines were of such character that the contro­
versy could not be adjudicated as many others can be by rational 
and empirical evidence. For example, many parents object to 
having their children taught belief in God when <'God" carries 
the conventional idea of Deity. Still others passionately reject 
belief in God because this belief so frequently is used as a device 
for giving divine authority to the personal projects and private 
notions about right and wrong held by the «believers." The cruel 
moral arrogance resulting from this has led these parents to reject 
on moral grounds religious instruction in the schools. 

Despite these difficulties and objections there is a powerful 
movement to revive some of these theological doctrines as part 
of the content of general education. This movement arises from 
the need to make moral and spiritual values the central concern 
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of the school. But the attempt to introduce spiritual values into 
education by this route will be ineffectual. If moral and spiritual 
values are to be taught in the schools in such a way as to meet 
the need of personality and society in our time, they must be 
found in the very process of education itself as essential to the 
demands and intrinsic to the nature of learning and teaching. 

This dilemma in which public education finds itself is a strik­
ing manifestation of the chief difficulty and dangerous weakness 
threatening our entire culture. This danger can be briefly stated. 
The doctrines allegedly affirming the commitment of faith by 
which our culture and social existence are shaped and guided do 
not in truth express this faith for the people. But a culture and 
a society which do not have a central, unifying, motivating, and 
guiding faith suffer from a dangerous weakness which will in 
time be fatal if not corrected. The American people and Western 
culture and perhaps all other cultures when they reach the level 
of a complex civilization have a latent, unformulated, and un­
clarified faith which would be 'central, unifying, and sustaining 
if it could be clearly formulated, effectively symbolized, and 
made central to all education. But it cannot so long as various 
conflicting theological doctrines are accepted as expressing this 
faith when in fact they do not. 

This strange condition of having doctrines which stand for the 
faith sustaining our civilization but which in truth do not is the 
source of confusion and the obstacle which prevents any living 
faith from becoming articulate and rising to serve as a guiding 
unity and central motivation for society as a whole. Furthermore, 
such a faith cannot become articulate and effective until it is 
made the central concern of education. When the theological 
doctrines which allegedly express our faith cannot be made the 
focal center of general education, we know that these doctrines 
do not express this faith in the form in which the people as a 
body accept it. 

It would be fantastic and unbelievable if it were not a familiar 
fact that the public schools cannot make the ruling faith which 
sustains our society their central concern. This anomolous con­
dition does actually prevail. The reason for it has been stated. 
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It is this: Exclusion from the schools of what is mistakenly thought 
to be the faith sustaining and guiding our social life makes it im­
possible to put into the schools the real faith needed to sustain 
our civilization. Since this real faith is mistakenly identified with 
the institutional form of faith which must be excluded, it is 
thought that this real faith must be excluded also. From this 
predicament of confusion we must be delivered if our civiliza­
tion is to survive and its great potential value realized. This is 
the problem of education so far as concerns the ultimate commit­
ment upon which depends the creative transformation of man 
made possible by the rise of civilization. 

In a complex and diversified society equipped with great 
power to act, it is necessary to have an agency able to give to 
the rising generation some unity and direction in its development 
and in its strivings and aspirations. Consequently institutional 
education is necessary in such a society. To this end it prepares 
the minds of students for knowledge and appreciation of literature 
and history, the other arts and the sciences. But if it does not 
promote a unifying and directing commitment of faith, the school 
cannot accomplish for the society what it is set up to accomplish. 
Yet this is the predicament of our educational system. More im­
portant, it is the dangerous predicament of our society. 

The statement just made must not be misunderstood. It is not 
asserted that the school alone can impart to the people the unify­
ing and directing faith which the society must have to survive 
and realize its potential values. This the school cannot do. This 
must be done by the daily interchange going on in society. But 
the school is needed to interpret to the youth the sustaining faith 
and direction of life which are implicit in the complexities of the 
social process. If the school does not lift out and make explicit 
this faith and direction of life, the rising generation will not find 
them nor follow them amid the great complexity and diversity 
and power of our society. Not to find them and not to follow them 
will lead to disintegration of the developing personality of the 
individual and the social system itseH. But if the school is to 
serve this indispensable function it must have as central to its 
entire undertaking a commitment of faith which gives unity and 
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direction to the developing mind of the individual and to the en­
tire social process. 

If the school is to assume responsibility for nourishing a com­
mon faith to sustain our society it must be done in such a way as 
not to conflict with the- essential nature and aims of education, on 
the one hand, nor with the nature and aims of the church on the 
other. Therefore the first step in dealing with this problem is to 
search and find in the essential nature and purpose of education 
an implicit commitment of faith of the kind we need. There is 
such an implicit faith within education. It is so essential to educa­
tion that teaching and learning become not only ineffective but 
even pernicious without it. 

No teacher can teach effectively, and no student can learn pro­
foundly, unless teacher and student together give themselves in 
commitment to creative interchange. In no other way is it possible 
to teach or to learn with the whole self. To teach and learn only 
with the conscious mind and not with the whole self has serious 
consequences. 

When the whole mind does not undergo creative transforma­
tion in education, only the top surface of the mind is educated, 
so to speak. When the student learns in this way he gets from 
the school at best a utility and at worst an incapacitating inner 
conflict. He does not get an educated mind and in that sense 
a transformed self. When only the top surface of the mind is 
educated, the driving power and passion of the total self is not 
engaged in what the educated part of the mind thinks and says 
and does. Such a person at the educated level lacks conviction, 
purpose, and integrity. "Education" has made him into a con­
formist, repeating all the proper things which "educated" people 
are supposed to say. 

One consequence of this kind of ''education" is cynicism. It 
is quite common in "educated'' circles. Nothing has great value 
for such a person; nothing is very important. Everything serious, 
every glowing aspiration, every great admiration and devotion 
is ridiculed or criticized and rejected or ignored. In some cases 
the sentiment of great admiration may be imitated but not truly 
felt. Such an "educated" person with his pose of sophistication 
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stands on the side lines to watch the spectacle of "fools" pass 
by. "Educated" people of this kind repudiate social responsibility 
and have no power of commitment to anything. They are "lib­
erals'" in the worst sense of that word. 

Since this kind of "education" is not what we want and not 
what the school intends but is the kind which results when com­
mitment of the whole self to creative interchange is lacking, it is 
plain that this kind of commitment is essential to good education. 
Therefore commitment of the whole self to creative interchange 
is a faith implicit in education and essential to its nature and 
purpose. 

"Education" without this ultimate commitment produces in 
some persons another consequence even more destructive than 
the cynicism just described. Conflict between what a man learns 
and must accept at the superficial level of the conscious mind, 
and what his own true individuality demands and must seek 
with passion and power, causes him in some cases to rebel against 
the whole social structure and hate all the authorities by which 
it is imposed. In some this rebellion and hate may remain hidden 
and latent until some leader comes along who expresses it with 
force. Then all who are thus affiicted join with him in fanatic 
zeal to express the hate and rebellion now at last permitted to 
come forth under strong leadership. 

Still other evil consequences result from "education" without 
an ultimate commitment of faith in what sustains society, but 
no further description of them will be attempted. The social 
sciences are now making them known in many publications and 
lectures. But it is important to see what these facts indicate. They 
indicate that education lacking commitment to the creative 
interchange by which the whole self learns is a kind of educa­
tion producing people who are unable to sustain with passion 
and power the society which educates them and in some cases 
people who turn upon that society to tear it down. 

If education is not to produce futile conformists, cynics, fa­
natics, rebels, subversives, and destroyers, it must establish as 
central to its entire undertaking this commitment of faith. This 
commitment is a rudimentary kind of religion. It is not a fully 
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developed religion. A fully developed religio'n requires all the 
practices of commitment, the rituals and symbols and assem­
blies, the instruction, and the philosophy or theology with which 
to cultivate, evangelize, instruct, deepen, and empower the ruling 
commitment. All this the school cannot do. All this is the re­
sponsibility of church and home. But this rudimentary form of 
religion should be the central concern of education if the school 
is to be constructive -and not destructive to the mind of the indi­
vidual and to the social order. 

When the whole self is engaged in the creative interchange 
of learning and teaching, education enables the individual to 
find himself. His potentialities are awakened; they come alive. 
The individual becomes able to act, think, and feel construc­
tively with the whole self. Instead of enthusiasm dying as it 
does with the other kind of "education/' enthusiasm is deepened 
and at the same time made more intelligent and effective in 
thought and action and appreciation. Life becomes real instead 
of becoming a kind of pretense as it does when the educated 
part of the mind suppresses instead of releasing the individual's 
full capacity to think, feel, act, and appreciate. 

So far we have been discussing the need which education has 
for religion of a rudimentary kind. Now we shall reverse the 
picture and look at the other side, namely, the need which 
religion has for education when education is conducted with 
personal commitment. We have been looking at the need of 
every human person and the need of our entire civilization for 
the kind of education which carries the ultimate commitment 
of man. But in providing education of this kind the school mu• 
have the help of other institutions and without their aid can do 
little. In developing the form of faith which our society needs, 
the church must co-operate. A fully developed religion is needed 
and this requires the church as well as the school. 

Here it is important to distinguish between what the school 
can do for religion and what the church or some other distinc­
tively religious institution must do if we are to have a fully 
developed and fully effective faith. The primary responsibility 
of the church was described in the previous chapter. 
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To see clearly the service of the school in· contrast to the serv­
ice of the church in respect to religion, it is necessary to dis­
tinguish rather sharply between two things which enter into 
religion. One of these two is a problem to be solved; the other is 
some proposed and practiced solution of the problem. The reli­
gious problem is never completely and perfectly solved any 
more than the problem of government or education or industry 
is ever completely and perfectly s?lved. Therefore these problems 
should always be in process of being solved. But in the mean­
time religion and government and education and industry must 
be practiced. People cannot merely inquire; they must live. They 
must think; but they must also act. Hence in all these cases there 
is both a problem to be solved and also a proposed and prac­
ticed solution to the problem. 

This distinction is often obscured, especially in case of govern­
ment and religion and most of all in religion. It is obscured be­
cause the proposed and practiced solution of the problem is so 
often taken to be the final and perfect solution. So important is 
religion, engaging so fully the passions of life, that it is difficult 
in many cases to keep this distinction clear. Yet the distinction is 
of utmost importance when society becomes increasingly com­
plex, when interdependence and power are magnified, and when 
social change is accelerated. In primitive and agrarian culture 
this distinction may fade from recognition without great danger. 
But in a complex and dynamic civilization it should not fade be­
cause the changing conditions, the increasing complexity, power, 
and interdependence render earlier solutions of the problem unfit 
9>r the new demands made upon the sustaining faith. Conse­
quently at the advanced levels of civilization the problem to be 
solved in religion should engage the resources of devoted inquiry 
even when at the same time a proposed solution is being prac­
ticed. 

This distinction between the problem to be solved and a pro­
posed solution being practiced marks out the distinction between 
the service rendered to religion by the school and the service 
rendered by the church. The school should prepare the mind for 
inquiry in this field of religious search while the church should 
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conduct the practices of religious commitment according to the 
best proposed solution of the problem as achieved to date. 

Of course there can be no absolute division between seeking 
and practicing. Life cannot be divided into exclusive depart­
ments. Research in science and the practical application of the 
findings of science cannot be separated. Yet we have different 
institutions which assume primary responsibility for the research 
on the one hand and the practical application on the other. So 
it is with political science and the practice of government. So it 
is with schools of business administration and the conduct of 
business. So it is with home economics and the conduct of a 
household. So it should be with religion. 

First of all we must be clear on just what is the religious 
problem which calls for inquiry. We have stated it before but 
since there is much obscurity on. this point, it must be stated 
again in marking out the distinctive services of school and church 
respectively. The most important question calling for answer in 
the field of religion is this: What in truth has such character and 
power that man must commit himself to it to be transformed as 
he cannot transform himself to the end of being saved from self­
destruction and to the end of being transformed into the best he 
can ever become? This is the question for which there are many 
proposed answers. These answers have been accepted and are 
practiced as the sustaining and saving faith in the various forms 
~f religion. 

When this distinction is made between the faith which in­
quires and_ the faith which practices, many will confuse the 
issue by claiming that the answer has already been found for 
this question which underlies all religion. This claim can be 
accepted and still the distinction remains. In truth the answer 
has been found. It has been found in the form of a faith which 
practices. But such practice should not exclude further inquiry. 

In the Christian tradition the accepted answer to this question 
is often stated with a single name: Jesus Christ. Let us not dispute 
this answer. But Jesus Christ is a name interpreted religiously 
in ways utterly diverse from each other and often one interpreta­
tion contradicts everything asserted by another. It would require 
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the history of Christendom to make_ a list of all the different ways 
in which devoted Christians have interpreted Jesus Christ as the 
answer to the religious question. Obviously, then, merely to utter 
the name Jesus Christ gives no intelligible answer and leaves 
the basic problem of religion unsolved. 

The same applies to all the other apparently brief and simple 
answers to the religious question. The teachings of Gautama may 
call for the ultimate commitment of man but these teachings are 
diversely interpreted by different advocates. Confucius might 
answer the religious question by referring to the mandate of 
heaven. Communists answer it by pointing to the economic 
determinism of history, the Nazis by proclaiming the destiny of 
the Aryan race. 

It is the primary responsibility of church and home to practice 
a form of religious commitment based upon the acceptance of 
some proposed solution of the religious problem. But it is dif­
ficult to combine the practice of a commitment based upon the 
assumption of a problem solved and at the same time look at 
the problem as one to solve. For this reason church and home 
cannot assume responsibility for guiding religious inquiry. They 
ought to inspire the kind of commitment which does not close 
the mind against further searching. The commitment they prac­
tice should be dual in character as previously described. They 
should arouse the mind to seek beyond any proposed answer 
which may be practiced in the rituals of worship. But the in­
quiry itself is the responsibility of the school, especially at the 
higher levels of education. 

Some who · feel that answers have already been given beyond 
which no human mind can go, may object to this proposal by 
saying: Why should the individual be led to struggle with a 
problem when the problem has been solved? It will only disturb 
and weaken his faith. 

Even if we assume that answers have been given beyond 
which no human mind can go, still there are good and sufficient 
reasons for inducing religious inquiry in the mind of the student. 

The first of these reasons should be obvious to any educator. 
No one ever understands the solution of a problem until he 
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understands the problem to be solved. One must first under­
stand the question before he can understand the answer to it. 

It has long been established as a fundamental principle of 
teaching that no student can understand the subject matter in 
any field until he understands the problems and learns to solve 
some of them for himself. One will never learn to understand 
what it is all about if he merely looks up the answers in the back 
of the book and commits them to memory. Yet a very large part 
of religious instruction and religious practice in church and 
home is like that. The answers are given and commitment is 
practiced without much struggling with the problem. To say this 
is not to criticize the religious instruction and practice in church 
and home. This is what they should do. This is their function. 
But this religious function of church and home shows the im­
perative need of another religious function, namely, that of the 
school. 

Small children are not able to deal effectively with the basic 
religious question which underlies all religious practice and this 
problem should not be forced upon them. In church and home 
they should be taught the answers which guide religious com­
mitment and give it meaning. But when the student reaches high 
school and college he is ready to undertake this religious ques­
tion for himself. In any case, he will ordinarily take it on whether 
or not he gets any help. Therefore at this stage he needs help 
most urgently, for there is no question more difficult and none 

. more important than this. 
The schools must take over the religious question if for no 

other reason than to enable the student to understand and ap­
preciate the real significance of the answers in the back of the 
book, given to him in church and home. However, I think most 
will agree that even if the ultimate answers are in the keeping of 
the Bible, church, and home, there is a vast amount yet to learn 
which is relevant to the religious question underlying the whole 
of human life. 

The religious answer will never be a living and driving force, 
and the inquiring mind will not grow in its understanding of the 
answer, until the individual understands and appreciates the full 
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significance of the religious question. He should be led to feel 
its tremendous importance, its urgent demand, its character as 
pervading the whole of human conduct and experience. This is 
the first reason for saying that the school should teach the prob­
lem that underlies religion. 

The second reason appears when we note the three alternatives 
open to the student in high school and college when he begins to 
question the religious answers given to him in childhood. One 
of these alternatives is that he will reject the answers and along 
with them all religious faith. The second is that he will quench all 
doubt, silence the questioning mind, accept the religious answer 
as part of the routine of daily living, and devote his active atten­
tion and searching mind to other matters. The third alternative is 
that he will struggle with the problem, seek to improve his un­
derstanding of the answers taught him in childhood, and thus 
make religion an active, growing and pervasive concern of his life. 

Surely the third alternative is the best. But scarcely can one 
take this third path unless he is led to understand religion not 
only as a set of answers but also as a question or problem 
wrought inextricably into the fabric of all human living and one 
from which the individual cannot escape even though he may 
reject all the answers so far given to him. It is the great op­
portunity, the high responsibility, and the imperative task of the 
school to present religion to the student as a problem to be 
solved, a question to be answered and one that is inescapable, 
imperative, destiny-determining. 

To teach religion as a problem without final answers is to teach 
it as every other subject is taught. Excepting mathematics, there 
is no final answer to the questions considered in the classroom. 
Religion may have its final answers but it is not the business of 
the school to teach them. Every subject taught in the school deals 
with some problem or other. Successful teaching should arouse 
the interest of the student in the problem so that he will be deeply 
concerned, sometimes passionately concerned, to find the best 
possible answer. This applies to religion as to every other im­
portant subject taught in the schools. 

This raises the question of objectivity in dealing with any sub-
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ject matter and most especially with religion. It is claimed, and 
rightly so, that the teacher must be as objective in dealing with 
religion as with any other subject. But confusion often arises at 
this point. To be objective does not preclude the most passionate 
interest in a problem. The greatest scientists and the most ob­
jective have sometimes been so completely committed to the 
problems of their science that all their lives were given to re­
search to the point of utmost sacrifice. Objectivity imposes no 
constraint on the passionate concern one has for the problem. 
Objectivity means to accept no proposed solution except to the 
measure that evidence supports it, and to be very critical of the 
evidence. It means, furthermore, to reject any solution that may 
have been accepted and adopt another when the latter is sup­
ported by greater weight of evidence. It means, still further, that 
one will recognize that every accepted solution based on empir­
ical evidence is incomplete and subject to revision. But all this 
can be combined with the uttermost self-giving in faith to the 
importance of the problem when faith means commitment to a 
problem and not the final acceptance of any proposed answer. 
Furthermore, all this can be combined with the acceptance of 
an answer as the best working solution found to date and living 
by it until a better is attained. 

Everything said in the previous paragraph applies to every 
field of instruction and learning whether it be the interpretation 
of a period in history, the interpretation of any great work of 
literature, or philosophy or any part of science. It applies to 
everything one does in business, home, and politics. It also ap­
plies to religion in exactly the same way. 

Apologists for certain religious answers say that religion can­
not be approached objectively as other problems. Religion is an 
existential problem they say; it involves the person so deeply that 
he cannot be objective. Such a statement reveals a confusion 
about objectivity. Certainly religion is an existential problem in­
volving the person so deeply that he cannot approach it reli­
giously without committing himself very completely, even pas­
sionately. But such a commitment does not exclude objectivity if 
one practices the dual commitment. The more important the 



Institutions under Commitment 

problem the more concerned should one be to get the best pos­
sible answer; and the more insistent that every proposed answer 
meet the most rigorous and objective tests. Even after accepting 
an answer by these tests as the best working answer found so 
far, he will hold it subject to revision when further evidence de­
mands it. 

If this is a correct understanding of objectivity, whether in 
religion or elsewhere, some of the wrong ways of trying to be 
objective in teaching religion should be examined. 

One of the wrong ways is to assume a beaming attitude toward 
all the great religions and try to show that they all have much 
the same truth disguised though this truth may be. This is not the 
kind of objectivity needed because it is not interpreting the reli­
gious question and appraising answers and seeking better an­
swers where possible. Furthermore, it reveals a lack of true con­
cern with the problem because he who has that concern will not 
be satisfied with any answer except as the best possible working 
answer he can find. One who has this kind of concern will be 
highly critical of answers, perhaps including the answer he him­
self has adopted as the best known to him at the time. But he 
will not try to make diverse answers appear to be equally ac­
ceptable. 

In the classroom the student will be informed of some of the 
widely accepted answers, but they will always be presented, in­
cluding the Christian answer, in the form of questions. The pur­
pose will always be not to show that any of these answers when 
put in the form of a set of propositions are final and complete, 
although one may be much better than the others and adopted 
on that account. But the purpose will always be to help the 
student understand the question, its magnitude, and its supreme 
and imperative importance. Each of the great religions, and 
every form of Christianity from Unitarians to Nazarenes, has its 
own answer to this question. Every practicing form of religion 
must have an answer because religious faith is commitment to 
what one believes to be----often quite mistakenly-of such char­
acter and power more than human that man must commit him­
self to it for salvation. Every student must adopt some answer 
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if he is truly religious, even though he may accept it as some­
thing less than final and complete. So must every teacher if he is 
a religious man. But the questioning and the searching for a 
better and more complete answer need never end. 

There is a second mistaken way of trying to be objective in the 
teaching of religion. It is to substitute passionate commitment to 
scholarship in place of commitment to the religious problem. Of 
course scholarship in the academic world is always to be praised. 
But one can be very competent in his mastery of all the facts 
pertaining to the religions of the world, including all the answers 
offered to the religious question, and still have very little un­
derstanding and appreciation of the religious question itself. It 
is another case of learning all the answers in the back of the 
book without having struggled personally with the problem to the 
point where one can appreciate the real significance of these 
answers. Students subjected to that kind of scholarship and 
motivated to study with that kind of leadership may become very 
facile in their mastery of all the factual material about religion 
and yet miss the whole point of instruction in this field. 

Another mistaken attempt at being objective appears when 
the Christian Bible is made the subject of study in courses of 
religion. The Bible can be taught in three different ways: as a 
book of answers to the religious question, as literature, or as a 
book of inquiry which seeks an ever better answer. 

As used devotionally in church and home the Bible is a book 
of answers. People read it, study it, pray with it because they 
believe that they find in it the only final and reliable answers . 
But the Bible cannot be taught in the school as a book of an­
swers involving the theological doctrines because these are ex­
cluded from general education. There is often some unintentional 
dishonesty in trying to teach the Bible without involvement in 
these doctrines when the teachers by reason of past training can­
not look upon the Bible as other than a book of answers. 

The Bible can be taught as literature. But the Bible is pri­
marily a religious book and should be taught religiously if the 
course is in religion and not in literature. Furthermore, to teach 
it as literature is to impair its religious significance. Here again 
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dishonesty is likely to creep in when the announced form of in­
struction is to teach the book as literature although the real 
motive is religious. But if the motive is religious, there is the 
other kind of dishonesty also, namely, clandestine teaching of 
religious doctrines that have no place in the school. 

Thirdly, the Bible can be taught as a book of inquiry. In such 
case it is taught as the history of the religious search of a reli­
giously gifted ( or chosen) people. But if truly taught in this 
fashion, the answers found in the Bible must be treated as in­
complete and subject to correction. Such treatment of the Bible 
runs counter to the demands of its usage in church and home 
as a book of answers. In many cases it outrages the religious 
sensibilities of people devoted to the Bible. The conflict between 
these two ways of using the Bible, namely, as a book of an­
swers and as a book of inquiry, may be concealed for a time. 
But it will be present in the minds of the students and in the 
minds of parents and churchmen. Students in time may learn to 
use the Bible as a book of inquiry and not as a book of final and 
complete answers. But to make this shift constructively, sup­
posing that it is desired, requires that the student first understand 
the religious question and be rather well grounded in its true 
character, its indestructible and vital significance, and the un­
limited scope of inquiry which it demands. 

There is still another objection to using the Christian Bible 
as the subject of instruction in religion if the purpose of instruc­
tion is to acquaint the student with the religious question in all 
its force and magnitude and to incite inquiry for the best pos­
sible answers by seeking for them in all the subject matter of 
school instruction. The use of the Bible tends to channel all 
religious inquiry upon itself to the exclusion of free and pene­
trating search in other areas. This it does as consequence of the 
way it has been used for centuries in the Christian tradition. It 
may contain the final answers that guide religious commitment 
but such use of it should be reserved to church and home for 
reasons that have been reiterated. The purpose of introducing 
religion into the school is to enable general education to as­
sume responsibility for the transmission and development of 
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spiritual values by way of the total body of instruction. But this 
purpose is prevented if the total body of instruction cannot be 
the area of religious inquiry relevant to the religious question. 
When the Bible monopolizes the religious concern of the stu­
dent, it automatically diminishes the religious significance of all 
instruction outside the Bible. This runs counter to the whole 
purpose of bringing religion into the school. 

For all these reasons it seems unwise to use the Bible as the 
subject of study in any course in religion in the school. When 
used it either stirs up theological controversy which cannot be 
permitted in the school, or else is taught in a way which impairs 
its true religious significance. Also it concentrates religious in­
terest upon itself, thus preventing th~t spread of religious interest 
to the whole body of instruction which must be achieved to en­
able the school to be the transmitter and promoter of spiritual 
values. 

While the controversy over the Bible should be avoided by 
not using it as a text in the school, there is another kind of con­
troversy which almost surely will arise and this one must be 
taken on and carried through to a finish. It is controversy caused 
by those who insist that basic religious inquiry cannot be per­
mitted except when directed to learning the religious answers 
laid down in the dogma of the church. Basic religious inquiry 
means seeking a more complete answer to the question under-

• lying all religion: What in truth calls for man's ultimate commit­
ment? Leaming the final answers as laid down in dogma may be 
practiced in church and home. But such teaching and such 
learning have no place in the school. Therefore, if all religious 
inquiry in the school is forced to take the form of learning the 
final answers contained in dogma, no religious inquiry at all can 
be permitted in the school. But we have seen that our salvation 
depends upon the school's assuming responsibility for moral and 
spiritual values. Therefore opposition to free religious inquiry 
in the school must not be allowed to prevail. The school, the 
government, and the American people must not yield on this 
issue. The good of our society and of humanity and the outcome 
of the present critical moment in human history are at stake. 
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The religious question is too important, profound, and fateful to 
allow any group to take away from the school this religious 
responsibility. 

Another error due to religious zeal should be prevented. It is 
to expect teachers to deal with this religious question who are 
not deeply concerned about it. Men and women teaching the 
various subjects of the curriculum should not be asked nor ex­
pected to point out the religious significance of what they teach. 
Certainly when they are spontaneously inclined to do this, it 
should be welcomed, provided that they themselves under­
stand the religious question and are true inquirers and not 
dogmatists. But there is something artificial if not a bit nauseating 
in always pointing out the religious significance of what one is 
teaching unless it comes naturally and spontaneously. 

On the other hand, if the school is to assume responsibility for 
spiritual values along with church and home, all teachers should 
know what the legitimate and profound problem of religion is. 
This should be a required part of the equipment of every teacher, 
just as every teacher is supposed to have some awareness of the 
problems in all the other areas of instruction although not neces­
sarily to know any of the answers. Not only should all the teach­
ers know what this religious question is, but they should ap­
preciate its validity and importance, no matter how completely 
they reject any or all of the traditional answers. This holds for 
the same reason that no teacher has a place in a school who has 
no appreciation and no respect for the other subjects taught there. 
That much co-operation in any school is required. An English 
teacher who did not recognize the importance of mathematics, 
or vice versa, would be an unacceptable member of the faculty 
because the student must not be subjected to instruction where 
one teacher tears down what the other tries to do. Teachers may 
well criticize, attack, and reject the proposed answers to ques­
tions championed by one another. They may not even know the 
correct answers to the problems in other fields than their own. 
But it is scarcely permissible for any member of the faculty to 
deny legitimacy or significance to questions and problems of 
instruction outside of his own field. On the other hand, to ask 
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the English teacher to be concerned always to point out the 
contribution which literature might make to mathematics, or the 
reverse, is to impair the work of all concerned. The same ap­
plies to religion in its relation to the other areas of instruction. 

I am not suggesting that the study of the problem of religion 
in the schools will bring about a great religious awakening. There 
are many reasons for denying that any such thing would hap­
pen. For one thing, the schools cannot attempt to indoctrinate 
with any specific form of religion beyond inducing commitment 
to the learning process of creative interchange. It is here con­
tended that any form of religion meeting our need must include 
this; but a fully developed religion must include much more and 
this much more cannot be provided by the school. 

One thing, however, the school can do to prepare the way for a 
great religious awakening. After people have studied the basic 
religious question in the school they might be able to see that 
the destiny of man hangs on finding the best answer to this ques­
tion. Also, after study of the religious question, they might be 
able to distinguish what answers move in the direction of truth 
as over against those which are plainly wrong. They might be 
able to distinguish the answers which are worthy of serious con­
sideration as over against religious proclamations which are 
trivial or pernicious. An understanding of the religious question 
should equip people for making these evaluations. 

The birth of a powerful and profound religion fit to save man 
in the midst of a complex civilization and able to realize the 
creative transformation of man which our civilization makes 
possible, waits on prophetic leadership. But the people must be 
ready to receive the prophet. At present the vast majority of 
people do not understand the religious question. They have not 
studied it nor had opportunity to study it sufficiently to dis­
tinguish a false from a true answer, nor what is trivial from what 
is profound, nor what is destructive from what is saving and 
creative. If this continues, false prophets will arise and lead the 
people into wild and evil ways. Many such false and misleading 
religions are rising in our time because the people feel the need 
of a faith fit to cope with the problems of a complex and power-
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ful civilization. They feel the need but do not understand the 
religious question well enough to judge wisely. So they are led 
astray. Naziism and communism are examples of recently de­
veloped faiths. If the people continue to lack standards for 
judging the worth of proposed answers to the religious question, 
the fanaticism, conflict, and confusion of false faiths will in­
crease. Hence the need to study the religious problem in the 
schools. 

The human race cannot go on magnifying the power to destroy 
at the same time increasing the interdependence of diverse peo­
ples and casting off the controlling and moulding power of old 
traditions unless within the next fifty years or so the guiding 
power of a sovereign and saving and constructive faith lays hold 
upon the hearts of men. Such a faith will arise if the way is pre­
pared by study and understanding of the religious question. 
Here, then, is the place of the school, especially the college and 
university, in the service of religion. Gradually the teachers, the 
methods, and the materials for this undertaking should be ac­
quired and developed. It cannot be done quickly and easily but 
it can be done. 

The school cannot do this without the support of other major 
institutions. But certain developments in industry and certain 
developments in government call for the service of the school 
along these lines. With this support the school should be able 
to undertake this task. How and why this support can come from 
industry and government will be examined in the next two 
chapters. 



Chapter 10 

INDUSTRY UNDER COMMITMENT 

THE Eco No MI c system can be viewed in two different ways. 
In one way it is viewed in its autonomy, as though it were in­
dependent of all human problems except those concerned with 
the production and distribution of goods and services. This is 
the view of the economist or other expert. In the other way it is 
viewed as one part of the total problem of meeting the needs of 
the human person and conducting human life in a way to make 
the best of it. This is the view of the humanist or moralist or 
man of religious concern. 

The first view looks at the economy from the inside, so to 
speak, and does not look beyond it. The other view looks at it 
from the outside, to see how it helps or hurts the other major 
concerns of human living. The first view appraises the economic 
system in terms of its efficiency as a producer and distributor, 
and tries to point out how it might be improved in this respect. 
The second view appraises the economic system in terms of the 
good or ill it does to the human person, and tries to point out how 
it might be improved to this end. 

The second of these two approaches to industry and business 
is the one here adopted. But this humanistic, moral, or religious 
approach can get nowhere if it ignores the problems of efficiency 
and all those rules of the game by which industry and business 
are conducted. These rules, internal to the economic system, may 
be at times in opposition to the rules by which the good life is 
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conducted as these rules are interpreted by the one who takes 
the moral and religious view. 

This opposition between the internal demands of efficiency 
within a given organization and the external demands of the 
more comprehensive needs of life applies not only to the eco­
nomic order. It applies to church, school, home, government, 
and every organization which serves the needs of the human 
person. It is often the case that what is required to maintain a 
special form of service will run counter to the needs of human 
personality, when these needs are viewed in their wholeness. 
But this opposition must often be tolerated because if the special 
form of service lacks efficiency, the consequent evil may be 
greater than the evil caused by opposition between the demands 
of efficiency within a given organization and the more compre­
hensive needs of life. On this account the humanist is often in 
error in condemning what is done in business, industry, govern­
ment, church, or school because the practices and rules of action 
in these special organizations conflict with the larger ideals of 
the good life. Certainly these conflicts should be removed when 
possible, but to condemn the practices of a special organization 
without understanding the internal problems of its practical 
operation is to indulge in error. For this reason we must glance 
at some of the internal demands of efficiency in industry before 
we look at the relation of the economy to the more compre­
hensive concerns of human living. 

One of the internal demands of the economy goes by the name 
of the profit motive. The striving to increase profit to the maxi­
mum is often condemned. But profit, in one of its many mean­
ings, is nothing else than what must be fed back into the produc­
tive and distributive system to keep it going and to increase its 
productive power. Profit in this sense, namely, the surplus rein­
vested to increase production, is sought as avidly in the socialist 
state as it is in the United States. No possible kind of industrial­
ized economy can dispense with it. 

This feed-back or profit must be sufficient not only to maintain 
the level of production but also to increase it, because greater 
demands are constantly being made upon the economy. The 
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population is growing, the needs of individuals are multiplying, 
all the major institutions are drawing more heavily every year 
upon the production of goods and services. The whole world is 
looking to the United States for economic aid and trade. Hence 
to oppose profit is to misunderstand the source of productive 
power. 

On the other hand the ability to buy the products of industry 
is just as essential to economic stability and increasing produc­
tion as profits and investments. There is some optimum balance 
between investments, profits, prices, and wages. What this opti­
mum is and how the wealth should be distributed to achieve it 
is a controversial problem among the experts. Where they dis­
agree the amateur cannot judge. In any case industry under 
commitment to the creativity which is the source of all human 
good must seek this optimum and not any ccequal distribution of 
the wealth.:,, Persons bearing chief responsibility for industrial 
production must have command of far more wealth than other 
people because they cannot otherwise do what their responsibility 
requires of them. 

Without great productive power and ever-increasing produc­
tion the creative transformation of the human mind cannot be 
carried very far by way of education and religion, art and science, 
home life and neighborhood, government and politics, love and 
friendship, and by the work within the industrial plant itself. 
This last, we shall try to show, can be very creative. Therefore any 
proposal for the distribution of wealth which limits production 
is an error and hurts the spiritual life of man as much as the 
material. Of course maximum production can do evil as well as 
good, depending on how it is done. The organization by which 
wealth is produced can be degrading but it can also be ennobling. 
But the cure of evils cannot be had by diminishing the power to 
produce and create markets. These are the distinctive functions 
of business and can be as creatively transforming as anything 
else. 

We shall try to show that certain recent developments in the 
economic order make it possible to increase productive power 
continuously and also to order and direct industry in a way to 
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serve creative interchange and the spiritual values of Hf e more 
effectively than any other economic system. One of these develop­
ments is the rise of the manager taking the place of the owner in 
the control of industry. Another is the size of the modern corpora­
tion and its intimate connection with all areas of social life. A 
third is automation. These all are not necessarily good but they 
open up possibilities for creativity beyond any other economy 
which ever existed. 

Another feature of modern industry and economic exchange 
should be left to the experts although it profoundly determines 
the good and evil of human Hf e in all areas, reaching out into 
every part of society. It has moral and religious consequences 
of utmost importance and yet it has technical complications 
calling for specialized competence. It is the problem of inflation 
and deflation, depression and unemployment, boom and bust. 
From my reading in the Reld I understand that we have methods 
for avoiding extreme depressions and periods of excessive un­
employment, provided that the interested parties who exercise 
control can be persuaded to apply them at the right time and to 
the right measure. This is a matter about which one who adopts 
the humanist approach to the economy should be deeply con­
cerned. But the economist whose attention is focused on the 
internal problems of the economy is no less concerned. Perhaps 
nothing absorbs the attention of experts so much as this problem 
of Rnding a way to stabilize production, distribution, consump­
tion, and investment. In any case it is not a matter about which 
an outsider can make a recommendation; and to bewail and 
condemn without making a constructive suggestion is futile. 

I shall not further discuss the problems internal to the econ­
omy which require mastery of the technical complexities, except 
as these are involved in the more inclusive needs of the human 
person. These more inclusive needs cannot be ignored in the 
conduct of industry and the experts are coming increasingly to 
recognize them and work upon them. The production and dis­
tribution of goods and services must be done by human beings, 
all working together, each person with his individual needs and 
interests, personal problems and difficulties, hopes and fears. 
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Under highly industrialized conditions all the people must be 
served by the economy and not only a favored few if the business 
is to prosper. Furthermore this service must promote creative 
transformation of minds as well as provide material goods if 
there is to be a market for the quantity and quality of goods 
produced by the huge corporations in a society so intricately 
and widely interdependent as industrialized society. The more 
industry produces above the bare necessities, and the higher the 
standard of living, the more qependent does the economy be­
come upon states of mind prevailing throughout the society 
which it serves and upon high cultural standards generally. Not 
otherwise can industry at an advanced level have the science and 
the scientists, the technology and the art, the imagination and 
resourcefulness of workers and managers, the variegated de­
mand for goods, and the expanding range of needs which must 
be present in any society upon which it depends and which it 
serves. 

As an example of this, take the case of producing workers fit 
to operate the economy when machines control machines as in 
automation and when all work reducible to routine and repeti­
tion is done by machines. Men who design and construct such 
machines in ever-increasing quantity and diversity and with 
great changes constantly demanded by new inventions must be 
imaginative and resourceful, versatile and cultured. Automation 
will create many new kinds of work in industry and commerce 
but it will not be routine work. Machines will do that. It will be 
work which requires a rather high level of mental ability and 
moral development. As Peter Drucker so well demonstrates, in 
the new industry now emerging all the workers must have the 
"managerial vision." 1 

The managerial vision means an understanding of the product 
or outcome of the enterprise and how the special kind of work 
which the individual does will contribute to this product. Each 
individual worker must be aware of the comprehensive objective 
of the corporation and the part his work plays in it. Also he must 
have a definite idea of what his work should be and a method for 
measuring the excellence of his own performance. All this was 
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not required when the mass of workers were engaged in routine 
operations. It is required in the new kind of industry. 

Still another feature of the new industry should be noted which 
shows that the economic process must promote creative trans­
formation of the mind if it is to sustain itself. In other days the 
worker was driven to his job by fear of hunger and other depriva­
tion. But in a society rich enough to provide subsistence even to 
the unemployed, fear has lost its motivating power. How then 
can men be induced to work? Obviously only by a positive 
motivation to take the place of fear. Positive motivation must be 
gained by creative interchange and personal development found 
in the work itself. The new demands of the economy and the 
new possibilities which it offers for developing the potentialities 
distinctive of the human being have not been so widely rec­
ognized as they should be. The developments have come so 
recently that recognition has not kept pace with it. But the most 
successful of the large corporations have recognized this coales­
cence of demand and possibility and have acted accordingly to 
organize the corporation to serve creative transformation of the 
mind in the work which is done. The International Business 
Machines Corporation, Sears, Roebuck, Western Electric, Gen­
eral Motors, Standard Oil, and others are moving strongly in 
this direction. 2 

No attempt can here be made to enter into the complex prob­
lems of modern industry. We wish to say no more than to defend 
the claim that industry and commerce are developing in such a 
way that it is not at all fantastic to suggest that they can be 
committed to that creative interchange which is here set forth as 
calling for man's ultimate commitment. 

Potent in forcing our economy to participate more widely and 
deeply in all the concerns of human living is the complex inter­
dependence of all the parts of the total organization required to 
produce and distribute economic goods. Education and religion, 
science and art, politics and government, sex and child care, 
home life and neighborhood, morality and good will, all these 
are conspicuous and powerful component parts in the produc­
tion, distribution, and consumption of economic goods; and the 
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part these ostensibly non-economic concerns of human living play 
in determining the stability and efficiency of the economic process 
increases constantly. There was a time when industry could de­
velop by working women and children twelve hours a day, 
keeping wages to the level barely sufficient for muscular exertion, 
and allowing the mass of workers to live in slums which degraded 
the mind and character. Today the whole economic system would 
break down if such practices became widely prevalent. 

It is important to emphasize that this concern for the well-being 
of all men has become an economic necessity. Modern industry 
cannot operate without cultural resources highly developed and 
widespread so that producers and c~nsumers alike and the great 
majority of all members of the society have the minds and the 
resources, the interests and the imagination to consume as well 
as to produce as the economy requires. This has its dangers to be 
sure, but it also opens the way to magnificent possibilities. In­
creasingly our entire culture shapes and influences what occurs 
in the industrial plant, in the market place, and in finance; and 
what occurs in these areas is increasingly influential in shaping 
our entire culture. Therefore if the economic system runs counter 
to the demands of the extra-economic part of the social system, 
it will, like a blind Samson, drag down the whole house and 
destroy itself along with all others depending on the social order. 
But the opposite course is also open. If the leaders of industry 
recognize, as increasing numbers are beginning to do, that the 
economy itself demands universal development of the human 
mind and human character, the creative transformation of man 
can move forward to a new level, provided religion, education, 
and government co-operate to the same end. 

This is not a rosy prediction. It is not a prediction at all. It is 
only pointing to an opportunity and an opening which is now 
with us. Whether we follow the path of this opportunity or go in 
the opposite direction no man can predict. All any man can do 
is to point out and define the alternatives and some of the condi­
tions which must be met. Also it should be emphasized that the 
creative transformation of man which our economy is now able to 
promote cannot be accomplished by industry alone. The re-
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sponsibility laid upon religion, education, and government must 
not be forgotten when examining the part to be played by the 
economic order. These all are being tied more closely together 
in the total enterprise of human living. The weaving of the web 
of our advancing civilization is doing this regardless of human 
intention and desire. But industry has the greatest power to in­
fluence men directly and its power relative to the other agencies 
is' rapidly increasing. 

The significant development of our economy bearing upon the 
opportunity just mentioned can be summarized. The chief prob­
lem of industrial development has come to be the minds of men 
and their relations to one another. Machinery, technology, and 
finance are important but the stability and productive power of 
industry depend far more upon the way men think and feel 
toward one another, toward the major institutions and social 
developments than upon anything else. The managers of in­
dustry and others responsible for industrial production are com­
ing to recognize this and devote themselves to this problem. What 
the responsible persons do in this regard may bring disaster but 
the opportunity is open to the industrialists along with the leaders 
in education, religion, and government to provide conditions 
permitting the creativity in human life to realize more fully than 
was possible in the past the constructive potentialities of man. 
This opportunity is open in a peculiar way to industrial manage­
ment and labor leaders partly because of the enormous power 
they exercise, partly because their own economic interests point 
in that direction since the stability and power of the economy are 
so largely determined by the morale, goodwill, satisfaction, 
loyalty, and co-operative attitude not only among workers in 
the plant but throughout society. 

A further feature should be noted which is driving the men 
responsible for· the conduct of industry to be concerned about 
creative transformation of the mind and the prevalence of crea­
tive interchange throughout society. It is the huge investment 
embodied in the big corporation. To pay for such an investment 
the books must show on the average a profitable balance over a 
long stretch of years. When long periods of time are not re-
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quired to pay back the investment and where the corporation 
is small enough so that social conditions are not dependent on 
its own behavior, larger profits can be made in a short time with­
out much regard for the effect upon society of what the business 
does nor even great regard for the reputation it may acquire and 
the goodwill of the general public toward it. But when a corpora­
tion is very large it must depend [ 1] upon profits continuing for 
many decades if not generations, [2] upon social conditions 
favorable to its operations when these conditions depend upon 
its own conduct, [3] upon a reputation and goodwill in the public 
mind acquired after many years of good behavior, [4] upon the 
intelligence, loyalty, imagination, and energy of its own plant 
community built up through many decades, [5] upon the co­
operation of powerful labor unions where distrust and resent­
ment can grow into powerful opposition if labor is not well 
treated. 

Perhaps the most significant fact about the giant corporations 
is that the condition of society is so largely determined by their 
own behavior. Therefore if profits depend upon a buying public 
with a rising standard of living, upon an intelligent and imagina­
tive public able to consume the products and also to provide 
industry with the kind of government and schools it needs and 
with the kind of workers and managers, scientists and artists, raw 
materials and inventions it must have, the corporation must 
exercise its great power to sustain and build such a society. 

This does not mean, of course, that industrialists will always 
do this. A powerful tradition in business points in the opposite 
direction. Larger profits can often be made by reducing taxes 
when the method used is to get men on school boards who will 
block expansion of much needed school facilities. This is only 
one of many devious ways to help increase profits. Perhaps the 
greatest danger of all is the one previously mentioned and well 
described by David Riesman in The Lonely Crowd, by Erich 
Fromm in Escape from Freedom and Man for Himself, and in 
other current writings. It is the danger of developing a mass of 
human beings content with a surfeit of material goods, with 
leisure and entertainment, and with social and personal devices 
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which make life smooth and easy but shallow and irresponsible, 
without integrity, without great love, without great hate, with­
out aspiration. 

While these evils and dangers must be recognized it is equally 
important to recognize the promise of our time and what might 
be done for developing conditions to promote the creative trans­
formation of the human race. 

I have mentioned one of the recent developments in our econ­
omy which carries both the promise and danger, namely, the 
size and character of the big corporation requiring for its own 
success and profitability a good society with human capacities 
highly cultivated, and with power residing in the corporation 
itself to play a major part in creating such a society. 

A further feature of modern industry previously mentioned 
drives in the same direction. It is the shift of control from the 
owner to the manager. This is a change of momentous importance 
the implications and potentialities of which are only beginning 
to reach the minds of students in this field. The manager is not 
merely the top executive. In the large corporations there are 
hundreds of managers. More than that, as previously stated, 
the managerial function is reaching down into all the different 
kinds of work done by human minds in the industrial enterprise. 
Furthermore we are rapidly moving into the time when all work 
must be done by minds and not merely by hands. 

This shift of control from owner to manager is misunderstood 
if it is thought that the manager merely takes over the work 
once done by the owner. It is not the same kind of work; and 
management in control of industry is a new kind of being in 
human society. This new agency with its new kind of work is 
not merely an expression of benevolence but is being forced by 
the requirements of success in the conduct of business. 

The chief task of the manager at all levels from foreman to 
chief executive is to communicate and motivate. Even the in­
dividual worker under the fore~an who works in a team with 
a small group will find that his success depends pre-eminently 
on his ability to communicate with his associates, learn from 
them, to be motivated by them, and to motivate them. To be 
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sure the manager at all levels must do much more than this or 
rather do it in certain specific ways. He sets the objectives for 
the work to be done. He determines what the goals of achieve­
ment should be for each kind of work and what is required to 
achieve these goals. But these objectives, these goals, and these 
supplies and services must be communicated to others, not only 
to subordinates but also to superiors with interchange of sug­
gestions and with appreciative understanding between all con­
cerned. 

The manager at all levels organizes. He must make a unity of 
mutually sustaining parts out of all the activities under his con­
trol. Also this unity must be integrated ~ith other unities under 
the control of others and this progressively on and up to the 
unity of the entire enterprise. But if this is to be achieved effec­
tively it must be through the appreciative understanding by each 
party of what he has to do in relation to the whole undertaking 
and his willing co-operation to that end. So this again comes 
back to creative interchange between all parties concerned. 

The manager must devise methods for measuring performance 
and these yardsticks for judging the excellence of what is done 
should be communicated to those whose work is thereby judged 
so that each can judge and measure his own performance by 
some objective standard. This makes possible self-control by each 
in relation to the others and hence freedom or democracy. Also 
it inspires the individual to do his best. When the individual can 
judge his own performance and see clearly what he should do 
to achieve excellence, he has an inspiration· and freedom which 
releases creative potentialities. Under such control he does not 
feel dominated and so is not likely to feel resentment or lose 
interest in his own work because under such conditions his work 
offers opportunity for initiative and self-development. 

All this can be summed up by saying that the work of the 
manager at all levels is pre-eminently the work of developing 
the potentialities of individuals by providing conditions under 
which they can learn most abundantly from one another and 
from the work which they do, this learning to include not merely 
knowledge and skill but all the other forms of development which 
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pertain to the human being. As Drucker says in books above 
cited, the successful manager in industry is one who can impart 
vision and develop people. He gives to others vision and ability 
to perform. His task is above all educational. 

The impact upon society of decisions made by industrial man­
agement is perhaps greater than the decisions made by any 
other group of individuals in a free society. Even the decisions 
of government must be modified to sustain the massive flow of 
industrial production. No government can retain power if it does 
not do this because the power of any society in our time depends 
more upon industrial production than upon anything else. 

This power of industrial management over the well-being of 
society has come so swiftly and is increasing so rapidly that 
management itself has scarcely awakened to a realization of its 
own power and responsibility. Since it has this power, the fate 
of future social development and individual attainment will de­
pend very much upon the policies and decisions of industrial 
management. If, for example, business is not conducted by man­
agement in a way to sustain employment and abundance, if it 
does not motivate men to work with loyalty and high competence, 
if it does not organize and direct by giving objectives which 
each can adopt for himself and thus judge and control himself, 
if it does not thus promote the democratic way of life, if it acts 
irresponsibly in a way to antagonize large sections of the public, 
it is very likely that government will take over the power of 
control and our society will change into a monolithic, central­
ized organization which stifles initiative and creative interchange. 

Any agency with so much power and carrying so great a load 
of responsibility for the social order is required not only to rec­
ognize the identity of its interest with the public good; it must 
act in such a way that the public generally will recognize this 
identity by the way the business is conducted. Also to retain its 
place and function in our society it must anticipate the demands 
which society will make upon industry and manage to meet 
these demands in a way which will not hurt but will help the 
business. Drucker gives several examples showing how manage­
ment in some cases has done this and in other cases has not, with 



INDUSTRY 

the kind of consequences which follow when one or the other 
course is pursued. 

The first of these examples is the matter of pensions and the 
care for employees beyond the age of retirement. This example 
and others to follow are presented to illustrate a general prin­
ciple and not to make a special plea for the specific measures 
considered. 

Some managements faced the problem of pensions and work 
for the aged employees years ago and developed a method which 
strengthened the industry and helped the worker at the same 
time. But many refused to recognize that this would become an 
irresistible demand of society. Consequently when government 
and labor union forced them to adopt a plan they had to accept 
a program which management itself had not planned and which 
was unduly costly for the enterprise and not so very beneficial 
for the employee. The problem is not merely to pay a pension 
but also to provide work for older men who are able and willing 
to do it, while at the same time planning this work in a way which 
will not block the promotion of younger men. Work for the aged 
becomes increasingly important as the proportion of older men 
increases as it is doing. Without such work for older men the load 
of sustaining them in idleness can in time become oppressive and 
restrictive for all. The managers who undertook the problem 
voluntarily before labor unions and government forced a program 
upon them have been able to do it constructively in a way to 
serve all concerned. But those who delayed action until com­
pelled to accept a plan not of their own designing find it costly 
and restrictive. Neither does the coerced program serve so well 
the interests of the employees as the programs developed by 
managers before pressure was put upon them. 

Another example is the matter of providing stability of income 
and employment. This demand will have to be met sooner or 
later. Currents of growing power are moving in that direction. If 
management does not take care of it in a way to improve and 
strengthen the enterprise, increase its productivity, and raise its 
over-all profits, it will be saddled with a guaranteed annual wage 
forced by labor unions and government. This will restrict the 
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elasticity which industry must have to do its work and will not 
meet a real social need so well as a better plan might do if care­
fully designed by management. 3 

These illustrations might be multiplied. They show, first, the 
enormous power and responsibility of industrial management 
for the well-being of all members of society and, second, the 
two ways in which this power may be exercised and this re­
sponsibility met. Industrial management may carry this power 
and responsibility constructively with vision, foresight, social 
concern, and long range planning. If it does, we shall continue to 
have a free society with creative transformation of the human 
mind extending to more people and reaching higher levels of 
attainment. On the other hand, this power and responsibility 
may be carried blindly by management without recognizing the 
ever-increasing interdependence of business success and social 
responsibility. Both kinds of management, those with vision and 
those who are blind, are now in operation. The blindness in some 
cases is the result of social developments so rapid that men in 
high position are not aware of the new demands and responsibil­
ities laid upon them. But the fate of our society and the course 
of history for years to come may be largely determined by the 
way industrial management exercises its power and meets its 
responsibility. If the blind leaders prevail, the coercions and 
control of government will increase until freedom and creative 
transformation are reduced to a minimum. 

This enormous power in the hands of industrialists and labor 
unions is considered dangerous by many. Power in human hands 
is always dangerous; but what other agency is fitted to direct 
the power generated by our civilization in a way which will be 
less dangerous and more beneficent for all? It is impossible to 
have an advanced civilization such as ours without great power 
under human control. Advancing civilization means increasing 
power exercised by men. Furthermore great power cannot be 
directed by masses of people. It must always be controlled by 
groups sufficiently small to enable individuals working together 
to make decisions and to plan co-operatively with high com­
petence. 
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There never has been an organization for the exercise of great 
power which distributed it so widely and so fruitfully as does 
the system of industrial management now developing. As said 
before, this widest possible distribution of power and responsi­
bility and its fruitful use in the service of creative interchange 
and human development has become a necessity imposed by the 
working of the system itself. The big corporation cannot operate 
successfully without giving power and responsibility to many 
individuals each responsible for his own division and function 
within the enterprise. 

Not only is this great power exercised by management dis­
tributed within each large industrial enterprise; it is also dis­
tributed between the many different branches of industry. Despite 
the outcry about monopoly there is intense competition and 
countervailing power between these different forms of industry. 
The corporation must buy from another big organization and 
sell to another. Also if prices, services, and form of management 
within a given corporation become unsatisfactory, some new in­
vention outside the corporation will be produced and developed 
to supplant the goods and services of the first corporation. Rail­
roads must compete with buses, trucks and airplanes; coal with 
oil and gas and electricity; copper with aluminum. If any of these 
fail to satisfy the market something else will be brought forth by 
scientific research to take its place and compel the negligent 
corporation either to improve or pass from the scene. 

This tremendous dynamism, innovation and new invention of 
methods, kinds of organization and machines is another feature 
which makes our economy different from that of any other time. 
This continuous innovation compels management to serve crea­
tivity. Any corporation will fall behind and either fail or merge 
with a stronger organization if it does not provide conditions 
favorable for creative interchange and the creative transforma­
tion of the human mind. It must do this to keep up with what 
is going on in the world. The point is not that industry must 
undergo continuous change; the point is that it must undergo 
creative change. Otherwise stated, every corporation must un­
dergo change either in the form of disintegration or in the form 
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of progressive integration. To succeed, management must serve 
creativity. This creativity going on throughout industry makes it 
impossible for any corporation to maintain a monopoly, although 
a combination of corporations might do so. 

Three checks have been noted which prevent arbitrary exercise 
of power by management of industry despite the great power 
under its control. These three are the competition and distribu­
tion of power within every big corporation, imposed by the 
necessities of successful enterprise; the competition and distribu­
tion of power between the different forms of industry; and, third, 
the dynamic, innovating character of modern industry which 
compels management to serve creativity rather than dominate 
and channel it. 

There are three other checks to arbitrary power by manage­
ment. One is the countervailing power of organized labor. An­
other has been mentioned repeatedly, namely, the peculiar de­
pendence of modern industry upon the stability and well-being 
of human life generally. Industry cannot create the markets it 
must have nor recruit the managers, scientists for research, the 
technicians and other workers required without the kind of 
government, education, art, science, religion, and morality capa­
ble of bringing human minds to a high level of development 
with considerable initiative and independence. A further check 
to the power of management in private enterprise is govern­
ment. So long as government stands over against industry and 
does not itself try to manage all production and distribution, 
supreme and all-dominating power cannot be gathered into the 
hands of a single ruling group. Industry checks the power of 
government and government checks the power of industry. 

For all these reasons there is little justification for the outcry 
against the mounting power in the hands of industrial manage­
ment. The danger is that this power will be taken over by a 
monolithic government. So long as it can be kept in the hands of 
industrial management, the danger is at a minimum. To repeat, 
power is always dangerous and the greater the power the more 
danger, other things being equal. But we cannot dispense with 
power. We must have it and have it increasingly because every 
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great good as well as every great evil depends upon it. Con­
sequently only two alternatives remain: A more dangerous and 
a less dangerous way of exercising power, a more constructive 
and a more destructive way of using it. The least dangerous 
and the most constructive kind of organization for the exercise 
of power seems to be the kind of industrial system which is now 
developing. This is no ground for complacency. Great evils 
abound which should be corrected and great evils as yet un­
foreseen will arise. But it would be a tragic error to turn away 
from that course of development which carries least danger and 
greatest promise and adopt some other way of using power 
which would be much worse. 

The potentialities for the development of an industry com­
mitted to the creative transformation of the human mind are 
with us. We must not cast them aside but develop them. The 
system of industrial management now developing is better fitted 
to this end than any conceivable form of the political state and 
immeasurably better than the old-fashioned capitalism of the 
nineteenth century. This does not guarantee that the power 
channeled through the managerial system of industry will be 
used constructively but there is no better way to channel it. 
No other economy and no other organization for the exercise 
by men of supreme power was ever subject to internal demands 
of successful operation which coincided so fully with the de­
mands of human development throughout society. 

Civilization is always dangerous because of the increasing 
power which it puts into human hands. But criticism and pessi­
mism and concentration on the evils to be corrected, important 
as such criticism truly is, become misdirected and fatal when 
they cause us to turn away from the most hopeful path because 
we see so many evils actual and possible along the way. There 
is danger that the critics and pessimists during the difficult times 
ahead will cause the American people to turn aside from the way 
of their salvation or develop a critical attitude which saps the 
energy and devotion needed to follow the best way now open 
to them. 

Before leaving the subject, two growing evils in our industrial 
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system should be mentioned. A more competent student in this 
field might mention others which are worse. These evils arise 
from the fact repeatedly mentioned that the chief problem in 
industry is the developing of minds and personalities. This can 
take the form of moulding men and women into efficiently 
functioning machines glamorized and sociable, intelligent and 
persuasive, efficient in administration and highly communica­
tive, but without time, energy, interest, or capacity to gain any 
appreciative understanding of the human individual in depth 
nor to cultivate one's own original experience which is the true 
self beneath the metallic surface of efficient action. 

The other evil is also a case of shaping minds. It is the coercive 
drive of suggestion promoted by every conceivable device to 
induce everyone to consume more and more of everything which 
can be put on the market. This can have a disintegrating effect 
upon the human personality. Buying and using these utilities 
and earning money to buy more can absorb the attention so 
completely and take so much time and energy, that nothing is 
left for the most important concerns of human living. All the 
great values to be attained in human living may be lost in this 
way and all capacity to appreciate them atrophied. Life itself 
can be consumed in the striving to consume what industry can 
produce so that no other end in life is ever attained. 

Other evils and growing dangers might be mentioned. But 
the intention of this writing has not been to examine these evils. 
That is an important task, but it is not the task here undertaken. 
Rather I have tried to point out a possibility which might be 
pursued by industry in support of man's ultimate commitment. 

Industry in our society is closely related to government and 
connections between the two are likely to increase. These two 
major institutions are highly sensitive and responsive to changes 
in one another. Also the two in close relation exercise more con­
trol over the lives of men throughout society than any other 
human agency. So our next task will be to examine the place of 
government in dealing with the creative transformation of the 
human mind. 



Chapter 11 

GOVERNMENT 

UNDER COMJ\;IITlVIENT 

Gov ER NM ENT is the organization traditionally equipped to 
exercise more power of control over the lives of men than any 
other kind of social device. The actual exercise of power may be 
very narrowly limited by the constitution of the society when 
constitution is understood to be not merely a written document 
but the habits, customs, institutions, and other organizations 
which make up the constituent parts of the social order under 
jurisdiction of the government in question. The actual course of 
social development may be shaped more powerfully by Big 
Business than it is by government. Nevertheless the government 
must be able to exercise supreme control when there is call for 
it. For this reason it has the legal right to use violence, to kill, 
and to demand that the citizens shall die in its service on the 
battlefield. Without this authority no government can govern 
because without it no government can control all other organiza­
tions and forms of collective action in a way to uphold the social 
order and protect the peace. 

The only source of this power exercised by government is the 
willingness of the people to obey its commands. This willingness 
may be motivated by expected rewards and benefits, by fear, by 
loyalty and devotion. Most of all, perhaps, it is motivated by 
habit and custom. For the most part people obey the commands 
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of government because it never occurs to them to do anything 
else. Such obedience has been wrought into the organization of 
personality from infancy. 

When custom, habit, and established organization of personal­
ity fail to sustain the government, when obedience must be 
calculated by estimate of rewards and punishments, the power 
of control exercised by government is likely to decline very 
swiftly. When this happens coercions must be increased to en­
force obedience and this often leads to tyranny and dictator­
ship. For this reason every government established after a social 
revolution is a dictatorship if it retains power of control because 
custom, habit, and established organization of personality to 
sustain a government can be developed only after a considerable 
period of time. 

The function of government is to regulate behavior and rec­
oncile differences at those points where the automatic, voluntary, 
and local regulators are not sufficient. Regulate to what end? 
The answer to this question is highly controversial. Also it can 
be answered in two very different ways. It may be answered in 
terms of what ought to be the end sought. That is one kind of 
answer. But it may also be answered in terms purely descriptive, 
stating the ends which historic governments seem actually to 
have sought by their regulatory devices. 

Glancing at some of the descriptive answers it seems that in 
early Asiatic empires in some cases the government sought pri­
marily to collect taxes and other forms of tribute for the benefit 
of a small ruling class. While this may have been the conscious 
purpose of some or of all in power, other ends must also have 
been served if the government was stable and retained its power 
of control. These other ends necessarily include a measure of 
internal peace, social order, and enough economic well-being and 
other satisfactions sufficient to command the resources of the 
society and the obedience of the people. 

In ancient Egypt under Cheops the government seems to 
have been chiefly occupied in building a tomb for the emperor 
in the form of the biggest pyramid ever erected. Under Hitler and 
his associates the end of government seems to have been to fulfil 
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the destiny of the Aryan race as this destiny was portrayed by 
the myth and endowed with the mystique of the German people 
at that time.1 

This mystique of the nation-state is not peculiar to Germany 
under Hitler. Since the American and French revolutions the 
domination of the nation-state over the mind of the individual 
has been inordinate. 2 Men have identified themselves with the 
nation-state to find a sense of glory, pride, and power in their 
lives not otherwise accessible to them. In not a few cases this 
has transformed nationalism into a form of religion commanding 
a devotion which overrules all others. Even when Christianity 
or some other faith is professed, actual practice seems to in­
dicate that national interest is the real content of the faith. God 
or Christ or some other Being may be constantly invoked but 
the actual reality which determines what this Being shall de­
mand and the form this Being shall assume is the national in­
terest. This of course is not true of all who profess the Christian 
faith in the nation-state of our time, but it does happen. When 
this occurs the traditional religion, whatever may be its name, 
becomes a disguise for the religion of nationalism. So far as con­
cerns politics and government this is perhaps the most dangerous 
development in the modern world. 

We have seen that very extensive changes are now occurring 
in the conduct of industry because it is impossible to succeed in 
business without them. The changes are coerced by new condi­
tions which have arisen. So it is with government. Changes will 
be made in the methods and goals of government when it be­
comes impossible to govern successfully without making them. 
Government will not change markedly until compelled by new 
conditions. But the coercions must be internal to government it­
self in the sense that the changes must be made in order to sus­
tain the government in being just as the coercions forcing change 
in industry are internal to the economy. Such conditions are now 
developing which will compel government to undergo change in 
form and purpose. In government, however, these changes have 
scarcely yet gathered much momentum while in industry they 
have already come a long way. Perhaps the economy is always 
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more quickly responsive to changed conditions than is govern­
ment. Government lags behind the economy and religion lags 
even more. In general this is true although the opposite may occur 
when emergencies arise. 

In case of government as in case of the economy, developing 
conditions are demanding more creative interchange. This de­
mand is irresistible in the sense that a government which does 
not provide for more extensive interchange will either break 
down or become subordinate to some government which does 
make the required changes. 

The period of change which brought to maturity the nation­
state and democratic form of government we now have was the 
eighteenth century. England had been hammering out such a 
system of government for centuries. The American Revolution, 
the French Revolution, and various developments in England 
and Europe brought these changes to fulfilment. For one hundred 
and fifty years, roughly speaking, the nation-state with our kind 
of democracy has prevailed. We have now come to another time 
of change when a different form of government with somewhat 
different purposes will dominate. We hope this new form and 
purpose of government will protect the privacy and freedom of 
the individual. But this hope will be futile if we resist making the 
necessary changes and do not give priority to those purposes 
which must be given first place if freedom is to be secured and 
the unique potentialities of individuality developed to a high 
level. As stated in the last chapter, what happens in industry 
will be one powerful factor in determining whether government 
in the future will provide freedom for the individual or the 
reverse. 

If freedom is to prevail, government in the future must aim 
more definitely than it has done in the past at providing condi­
tions most favorable for creative interchange between individ­
uals and peoples; and this purpose must be given priority over 
other purposes of government to a degree greater than in the 
past. 

Government has always provided for this kind of interchange 
because no society is possible without it. Peace, order, and 



GOVERNMENT 227 

security have human value primarily because they are conditions 
under which it is possible for the infant to acquire a human 
mind by way of creative interchange and to develop a character 
which will sustain the social order in association with others. 

Every government in the past has provided for creative inter­
change within limits because it would not otherwise have a 
society to govern nor enough social cohesion to sustain it. But 
this purpose of government has not been clearly defined and 
professed nor has this purpose been deliberately selected for 
priority over other purposes. Also governments in the past as 
well as governments now in being have done this in a very re­
stricted way. They have done it by developing a character in 
their people which sustained the social order and the govern­
ment of a given region but in opposition to the order and govern­
ment of other regions. Indeed one of the most common devices 
used by governments to win support from the people and weld 
them into a unity has been the use of conflict with other gov­
ernments and peoples. Hate and fear of the way of life of other 
peoples have been in no small part the unifying bond, and gov­
ernments have deliberately cultivated such hate and fear to this 
end. 

This opposition and exclusiveness in the social order and the 
social character of individuals under different governments has 
been magnified by the mystique of nationalism described by 
Cassirer and others to whom reference has already been made. 
Every individual needs to identify himself with a larger whole 
which has more power than he in isolation can have and which 
magnifies his own power when he identifies with it, which has a 
grandeur and nobility greater than his own isolated self but giv­
ing to him grandeur and nobility when he identifies with it. The 
nation-state has met this need for thousands and in this way has 
acquired a mystical quality reaching in many cases to the level 
of a religion. But this religion of nationalism has been nourished 
by conflict and opposition against other peoples. Until recent 
date war and the symbols of war and martial pomp and cere­
mony have been the chief inspirers of this mysticism. 

In the past these practices and this spirit have been a source of 
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strength for governments. If in the future successful government 
could be conducted in this way, these practices would continue 
no matter what the cost in suffering and bloodshed. But if and 
when these practices become a source of weakness in government, 
they will cease to prevail because strong governments will 
dominate weak governments. If the strong governments cannot 
be achieved in this way, then other methods will be practiced 
by strong governments. Hence these other methods will prevail. 

The thesis of this chapter can now be stated. It is this: World­
wide conditions are developing of such sort that no government 
and people can stand and grow strong without close connection 
and mutual support with other governments and peoples. While 
in the past a government could grow strong by promoting crea­
tive interchange among its own people to the exclusion of other 
peoples and in opposition to them, in the future this practice 
will be a source of weakness. 

This statement must not be misunderstood. Every social group 
will always develop a social character different from other groups. 
This applies all the way from the family, the neighborhood, the 
fraternity, the plant-community of a corporation, a geographical 
region, and a national state. This difference between groups 
along with the uniqueness of individuals will never disappear 
and their preservation and development should be one. of the 
responsibilities of government. But this uniqueness of the in­
dividual and this coherence of the culture of the group can be 
exclusive, building barriers of hate and fear or indifference 
toward others. On the other hand, it is possible for a region or a 
people to have a unique character and coherence which grows 
more strong and rich by opening channels of interchange with 
other societies very different from their own. 

We have come to a time when individuals and peoples must 
achieve appreciative understanding of one another and be able 
to learn from one another beyond the confines of the various 
traditions and beyond the limits which governments and econ­
omies have generally laid down. This innovation requires a re­
versal in the order of domination as between creative inter­
change on the one hand and the government and economy on the 
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other. Creative interchange must be made sovereign over gov­
ernment in the sense that government will give priority to the 
demands of interchange rather than confining and channeling the 
development of minds in a way to serve the ulterior ends of 
government. 

This reversal in order of domination has become an internal 
demand of government as well as being necessary for the sur­
vival of civilization. For example, no government can protect 
the people under its jurisdiction any longer except by promoting 
interchange and appreciative understanding between its own 
people and the peoples under opposing governments. This is so 
because war fought with atomic weapons will no longer protect 
any people. Either the different peoples of the world support one 
another or they destroy one another. There is no third alternative. 

Another change has occurred in the source of power exercised 
by any government. The power of government has always been 
derived from the willingness of its own people to obey its de­
mands and co-operate in carrying out its policies. Today, how­
ever, the power of any government is measured not only by the 
loyalty of its own people but also and increasingly by the num­
ber of different people beyond its own jurisdiction who are 
willing to co-operate with it. The wider the orbit of this co­
operation and the more complete the response of the people of 
the world to the announced and practiced policies of any gov­
ernment, the greater the power of that government. No govern­
ment today can stand against the world or any large part of the 
world, partly because of the intricate interdependence of peo­
ples, partly because of the enormous destructive power now 
available. Many Americans seem to think that the United States 
can conserve its power by keeping its wealth to itself, and by 
following policies of its own making in disregard of the wishes 
of other peoples. It is amazing that such blindness to our own 
national interest should prevail. 

Still another reason supports the claim that a government 
cannot survive and grow strong unless it gives priority to crea­
tive interchange among all peoples. Power in our time depends 
upon industrial production, invention, science, and technology. 
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But these cannot be constantly and rapidly improved unless per­
sons responsible for their development have access to theories 
and discoveries wherever they emerge. The intricate network of 
discovery and invention now necessary to advance the com­
plicated technology of our time requires interchange with Fermi 
in Italy, Niels Bohr in Denmark, and others in all parts of the 
civilized world. It is true that Fermi and Bohr came to this coun­
try because of peculiar conditions of their time and they would 
not have come under normal conditions. In any case the point 
should be obvious. No country can keep to the forefront without 
this kind of interchange between scientists and technicians in all 
parts of the world. 

Still another condition is compelling government to give prior­
ity to creative interchange between all peoples in order to de­
velop the kind of minds which are able to build and hold power. 
We cannot win the goodwill and co-operation of England if we 
cannot see problems more or less from the standpoint of the 
English people; and the same applies to the German people, the 
French people, the Italian, and all others. Our government has 
been compelled to revise disastrous errors because of failure to 
see how a given course of action effects another people. 

To exercise world leadership not only the leaders but the 
people who follow them must understand the needs of other 
peoples and have some sense for the problems of society both 
national and international. But all this requires creative inter­
change wide and free and full between all societies under all 
governments. 

These are facts about the modern world all of which point to 
one conclusion. While government heretofore has generally 
channeled and confined creative interchange to serve its own 
ends to the exclusion of the need and interest of other societies 
under other governments, this cannot continue without under­
mining the power and authority of any government which prac­
tices it. Governments which open the channels of interchange 
most freely will be the governments which dominate the world 
community hereafter. Those who persist in the practice of ex­
clusion and opposition between their own society and others will 
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decline in power and authority both with their own people and 
in the council of nations. 

This reversal in the order of domination between government 
and creative interchange has thus become an imperative in 
terms of power, authority, and protection as well as a moral and 
religious imperative. The tides of social change will beat down 
any government which resists this demand. 

The consequences of this reversal in the order of domination 
between government and creative interchange is demonstrated 
in Jewish history. The Jews as a people have had no govern­
ment of their own throughout most of their history. As a people 
they have survived solely by the creative transformation of the 
minds of each generation through transmitting to each generation 
the Jewish tradition. At the same time many individuals inherit­
ing this tradition have been open to interchange with other 
traditions round about them. Having no government of their own 
and no nation dominated and controlled by such a government, 
the political barriers confining this interchange have not been 
present for· them. There have been other barriers to be sure, 
sometimes even more coercive and confining. But in those in­
stances where individuals of the Jewish tradition have been 
liberated from these other barriers as well as freed from the 
confinements imposed by a government of their own, the conse­
quence has been startling. This relative freedom of interchange 
has enabled Jews throughout three thousand years of their his­
tory to produce many of the most influential minds which have 
ever appeared among men. Isaiah, Jeremiah, Jesus, and Paul in 
the ancient world, Marx, Freud, and Einstein in our own time are 
examples, to mention only a few out of many. 

Jewish history points the way which must be followed hence­
forth by the history of the entire human race, not in the sense of 
discarding government, but in the sense of subordinating gov­
ernment to creative interchange between all persons and all 
societies. It has become the only way of salvation for mankind. 
The creativity which rears the human mind to its full dimensions 
when required conditions are present must be released from 
bondage to any one government and to any one economy. All 
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governments and all economies must be shaped to provide the 
conditions under which creative transformation of the human 
mind can spread throughout humanity with as little restriction 
as is possible. 

The consequence of this reversal in the order of domination will 
not be, of course, the rearing of a spiritual giant in each individ­
ual. Perhaps millions will not rise much above the level they 
have now reached. But more men having the native endowment 
will be able to develop their potentialities. If this does not occur, 
civilization will destroy itself and possibly bring human exist­
ence to an end because the complexity of the problems and the 
antagonisms between peoples in our time cannot be mastered 
without minds developed in this way. To deal competently with 
the problems of a global society, minds must be developed by 
interchange among all societies and not confined to interchange 
within one society in opposition to the others. 

What has been said of national governments applies also to 
any world government which may arise as in time it surely will 
if we endure. A world government which confines and suppresses 
creative interchange will become a vast and cumbersome bu­
reaucracy imposing intolerable tyranny. On the other hand if 
national governments do not submit to the control of world gov­
ernment they will develop antagonisms which, if they do not 
lead to devastating war, will force each national government to 
assume the form of dictatorship to protect itself from the wiles 
directed against it by opposing governments and from internal 
subversion instigated by its enemies. Obviously these two alterna­
tives are both disastrous. But there is a third alternative. World 
government and national governments together in co-operation 
with the economy, the school, and religious institutions might 
subordinate other ends sought to the one end of opening the 
channels and providing conditions for creative interchange. In 
that case disaster would be avoided and the creative transforma­
tion of the human mind might reach dimensions not otherwise 
possible. 

This brings us to another political problem which seems to over­
shadow all others at the present time. It is the conflict between 
the United States and Russia. 
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The first step in dealing with any problem is to locate the 
chief source of trouble. Only when the problem is correctly 
analyzed and understood can effort be directed to correct the 
difficulty and solve the problem so far as it can be solved. So it 
is with this problem of conflict between the United States and 
Russia. What is the source of trouble which is of such character 
that, if it is corrected, the conflict will be resolved so far as it 
can be? 

Some say that the source of trouble is the aggressive designs of 
Russia seeking to dominate the world and in a sense that is true; 
but that source of trouble is not the one which can be corrected 
by concentrating directly upon it. The aggressive designs and 
spreading power of Russia may be the source of trouble in the 
sense that water spreading over the floor is the source of trouble 
when a faucet is running. But if one tries to correct the trouble 
by sweeping out the water without turning off the faucet, he 
will only make matters worse. One must find that source of 
trouble which can be corrected in such a way as to stop the 
other troubles arising out of it. 

Others say the source of trouble is communism and the Com­
munists, not only in Russia but all over the world wherever 
Communists may be found with their ideology, with their meth­
ods, and with their evil minds. But here again we have an evil 
which cannot be corrected by direct attack upon it. Fighting 
communism is another case of trying to sweep up the water 
without turning off the faucet. 

The real cause in the sense of what can cure the trouble when 
corrected is something different from Russian aggression and 
communism. Examination of the conditions which have brought 
on this con:Hict between Russia and the United States will reveal 
this cause. 

The power of Soviet Russia since the revolution of 1917 has 
mounted and spread with a speed and magnitude which is 
astounding. Yet from the very beginning the Western powers 
have tried to stop this rising and spreading power. We all sent 
armies into Russia shortly after the Revolution in the attempt to 
overcome it, but failed. Even during the Second World War 
when the West was allied with Russia many outstanding repre-
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sentatives of the Western powers expressed the hope in one form 
or another that Germany and Russia might "bleed one another 
white." Winston Churchill was ready to arm the Germans near 
the end of the war and turn them against Russia if the Russian 
army had continued to advance. So he himself has declared. 
Many today would say that anyone who did not then and does 
not now strive for the utter destruction of the social order pre­
vailing in Russia is a Communist sympathizer if not a fellow 
traveler and on that account unworthy to be trusted in high 
position. For a number of years now it has been our announced 
policy to do everything in our power to stop Russia and the 
spread of communism by direct opposition at every point where 
it was possible to oppose them. 

Yet after all these years and with all this concentration of 
effort Russia has continued to increase its power and communism 
to spread. Never was the power of Russia so great nor the peo­
ple under Communist control so numerous as today. Why is 
this? Is it because the Communists and the leaders of Russia are 
more intelligent and more competent than all those who oppose 
them? Surely not. Why then has the great power of the most 
highly developed civilizations of the West been unable to stop 
what it has been fighting? 

There would seem to be only one answer to that question. It is 
that the Western powers have not correctly analyzed the prob­
lem. They have not located the open faucet and concentrated on 
the effort to control it. 

The open faucet is the struggle of all the peoples of the world 
to acquire for themselves the instruments of political power and 
economic production which have been developed so magnif­
icently in the West. 

The Soviet government could never have risen so swiftly after 
the Revolution if it had not concentrated all efforts on acquiring 
the science, the technology, and the methods of organization 
developed in the West, fitting these to her own use and apply­
ing them in her own way. The leaders of Soviet Russia could 
never have developed these political and economic instruments 
of power if the people of Russia had not been eager to have these 
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benefits of economic production and political power. The same 
is true of the people of China and throughout Asia, Africa, and 
South America. All these peoples may not want communism and 
certainly they do not want to be dominated by Russia. But what 
they do want is political power and economic abundance. If 
Russian leadership and Communist practice seem to offer the 
quickest road to these ends, they will be inclined to follow that 
road. 

So we come back to the initial question: What is the real cause 
of the conflict between Russia and the United States and what 
is the real cause of the spreading control of communism, when 
"real cause" is defined as we have defined it? It is the eager 
reaching out of the peoples of the world for political power and 
economic production. Russian power and Communist control 
spread when they seem to offer these peoples what the people 
want and are unable to get in any other way. 

If this understanding of the problem is correct, the Western 
powers will continue to be driven back step by step until they 
learn to concentrate on the real cause of the trouble. To shut off 
the faucet we must concentrate on helping the peoples of the 
world to get what they are so passionately seeking. Doing this 
is no simple matter to be sure. Very serious difficulties stand in 
the way. We cannot here examine these difficulties because our 
central theme is not this conflict between Russia and the United 
States and between the East and West. Our central theme is the 
guiding commitment and ruling concern which any government 
in our time must follow if it protects its own people by its power 
and authority among the peoples of the world. The only way any 
government today can retain such power and authority is by 
serving all humanity and not alone its own people. Indeed, since 
all peoples are now bound together in close interdependence no 
government can serve its own people successfully without serv­
ing all humanity. This is the imperative laid upon every govern­
ment by the social development occurring over all the earth at 
the present time. 

To serve all humanity just now means to help the economically 
undeveloped peoples to gain the instruments of political power 
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and economic production which the Western world has brought 
forth beyond any other people. But this in itself alone is not 
enough. Political power and economic production are indis­
pensable; but they are instruments only to the end of finding the 
satisfaction which alone can meet the need of man. This satis­
faction must be found in that which enables one to experience 
the abundance of aesthetic quality in all things, to understand 
appreciatively other minds, and to be understood by them in like 
manner. This can only be accomplished by creative interchange 
between associated individuals. This kind of interchange should, 
then, take priority over all else in the conduct of government 
both at home and abroad. But this interchange cannot occur un­
less political power and economic well-being are carried along 
with it. 

The creativity which saves the world by reconciling differences 
and widening and deepening appreciative understanding cannot 
penetrate the walls of hate and fear which have been built up 
between the Communist and non-Communist parts of humanity. 
Our government must, therefore, to the end of protecting its 
own people as well as performing its other functions, seek above 
all things to tear down these walls. This it cannot do if it ex­
tends political and economic help only to people outside the 
Communist orbit and only on condition that people receiving 
such help shall join with us in hating and fighting the spread 
of communism. The spread of communism cannot be stopped in 
that way. It can be stopped or, better stated, it will cease to be a 
deadly threat, when the power of government is devoted to 
extending economi~ aid and opening the channels of communica­
tion among all peoples regardless of their political bent. Until 
the governments of the world, and most especially the govern­
ment of the United States, make this their major concern they 
will be going contrary to the moral and religious imperative 
which is wrought into the nature of man and which is the mean­
ing of history.3 

The following statement by Barbara Ward expresses the point 
we are making so clearly and forcibly that I shall quote it in full. 
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Thus the backward areas of the world must look to the West 
to help them in the two main tasks of maintaining Wes tern 
standards-the creation of capital and the training needed to 
diversify the social structure. There are, naturally, many peo­
ple in Britain and America who feel that this is no part of the 
responsibility of Western peoples. Responsibility ends at na­
tional frontiers. If undeveloped countries choose independ­
ence, then they must accept its full implications. 

Yet one reflection alone is perhaps enough to undermine 
the argument. The poorer lands of the world in Asia and 
Africa are bent on modernization by one means or another. 
If Western support and assistance fail, then the Communist 
solution is ruthlessly adapted to ''solve" their two main prob­
lems. Under total dictatorship, the accumulation of capital is 
straightforward for, even if standards are low, saving can be 
enforced by starving the marginal people. Russian ''kulaks" 
yesterday, Chinese peasants today, have been taught to pay 
with their lives for the progress of industrialization. 

Communist techniques of mass training and education 
likewise turn out in a very short time the flow of technicians 
needed for a modern economy. True, the result is not an 
organic, diversified society, but a rigid utilization of all man­
ner of men as the obedient instruments of state power. But 
modernization is achieved. The methods are there. This fact 
constitutes perhaps the chief attraction of communism to 
backward peoples everywhere. 

In the Western world today the attitude is all too often one 
of complacency when Western forms and institutions are 
adopted and almost blindness to the economic and social pre­
conditions which will make the enduring preservation of 
those forms even a possibility. Without capital, without 
trained and responsible middle classes, without the steady 
help and contact of the West, these forms and traditions of 
freedom will wither. 

The Western world will then be left to face the question 
whether a policy of capital assistance coupled with a new 
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missionary effort in the provision of Western technical and 
educational experts might not have prevented segment after 
segment of the still free world from slipping under Com­
munist control. But by then, it will be too late to give the 
answer.4 

This quotation from Barbara Ward together with the entire 
discussion up to this point brings us to the problem of democracy. 
The United Nations Educational, Scientific, and Cultural Or­
ganization has made an extensive study of the problem of democ­
racy by getting representative persons from all over the world to 
participate in a discussion on this subject. After study of all 
papers submitted the committee in charge made this significant 
statement: 

Finally, the committee was struck by the fact that there were 
no replies adverse to democracy. Probably for the first time 
in history "democracy" is claimed as the proper ideal descrip­
tion of all systems of political and social organization ad­
vocated by influential proponents. 5 

It is true that this agreement on the word ''democracy" cov­
ered great disagreement on how the word should be understood. 
But with all the differences agreement seemed to be universal 
that society should be so organized and government so con­
ducted as to release and develop the potentialities of individuals 
by adjusting their relations to one another in such a way that 
this development can occur. 

Disagreement over the word "democracy" centered around the 
distinction between political democracy and social democracy. 
Some went so far as to say that "social democracy" is so con­
fusing and vague a term that it should not be used if one wished 
to be intelligible. Democracy properly is a political term and has 
no clear meaning when used in any other sense. Such is the con­
tention of one group, while the others claimed that political 
democracy has no value apart from the social. 

Most of the discussants seemed to agree that political democ­
racy is a way of making the decisions which determine social 
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policy. Democratic government is always a matter of degree but 
a government is democratic to the measure that all the citizens 
exercise effective influence in making the important decisions 
which are undertaken by the government. This influence is ex­
ercised in many ways besides the vote although voting seems to 
be one of the indispensable instruments to this end. Other ways 
of exercising influence on decisions made by the government are 
discussion both in private and public, pronouncements by out­
standing leaders, and all the means of publicity, the testing of 
opinion by polls, and many other devices. In many ways this 
influence on government is exerted by the people. 

While "social democracy" may have so many different mean­
ings or be so vague in its I designation as to be useless, yet it 
would seem obvious that the social order determines the degree 
to which the government can be democratic. A society can be 
so ordered as to prevent the great majority of individuals from 
developing the capacity to understand the decisions which the 
government must make or even to understand their own needs 
sufficiently to express them. 

Many def enders of social democracy seem to define it as the 
widest possible distribution of economic opportunity and eco­
nomic well-being. It is true that economic opportunity and wealth 
are indispensable conditions for the development of capacity to 
understand the needs of one's own person, the needs of the 
group to which one belongs, and the needs common to any great 
number of people. But if social democracy is defined solely in 
economic terms, the definition does not indicate the kind of 
society which is required to sustain a democratic government. 

People cannot influence the government to serve their common 
needs if they do not know what those needs are. But to discover 
the needs common to many people which are of such a character 
that they can be satisfied by political action and are also of such 
character that when satisfied they will not frustrate other needs 
equally significant is one of the most difficult problems in human 
life. To think that economic abundance widely distributed will 
automatically enable people to understand the needs of human 
life in this way is surely mistaken. Indeed, it is quite possible that 
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a wide distribution of economic wealth easily acquired by all 
might prevent that development of the mind by which the hu­
man person comes to know the needs of his own person and 
those of his fellow men sufficiently to exercise intelligent in­
fluence upon the decisions made by the government. 

This understanding of the needs of human life is not merely an 
economic and political problem. It runs far deeper. Ultimately it 
is a religious problem in the sense that men will never under­
stand what is needed to develop the human mind and personality 
constructively unless they commit themselves to what does in 
truth develop this understanding. Philosophy, psychology, and 
all the social sciences can provide knowledge to this end if they 
direct inquiry to this problem of human life which, by the way, 
is not their most common practice. But all knowledge given in 
the form of verbal statements can only be an aid to insight. Lack­
ing the insight one will not acquire the kind of understanding 
which is called wisdom when this word means to know what are 
those needs underlying other needs in the sense that they must be 
satisfied in order that the other needs dependent upon them may 
also be satisfied without falling into inner conflict and mutual 
frustration. This kind of insight is not likely to occur unless one 
is committed to what develops the mind in the way to produce 
such insight. Insights must be tested against the knowledge ac­
quired by philosophy and the sciences, hence such inquiry is 
indispensable. But the kind of religious commitment just in­
dicated is also necessary. 

It would seem nonsensical to claim that individuals can dis­
cover their common needs without expressing themselves to one 
another freely and fully. People cannot do this if they have 
psychological obstructions which prevent them from so doing. 
Such psychological obstructions, in turn, are the result of inter­
personal relations and a social order of such sort that people 
cannot trust one another and are on that account driven to resort 
to the deceptive, manipulative, and other kinds of interchange 
previously described. 

All this amounts to saying that while democracy cannot com­
mand religious commitment without disastrous consequences, 
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democratic government can never be developed with power and 
sustained with stability without the kind of religion which directs 
commitment to what transforms the human mind in a way to 
realize its constructive potentialities and generate insight into 
the common basic needs of human life. 

In this sense and in this way government must be brought 
under religious commitment if ever we are to have good govern­
ment. 

One last problem concerning government must be considered. 
There has been much excitement over the increase in juvenile 
delinquency and adult crime in our society. Extensive studies 
have been made of this problem.6 The conclusion reached to date 
would seem to be rather obvious in any case. It is that a rising 
tide of delinquency and crime points to an over-all condition of 
society as its cause. 

When there is neither a coherent tradition nor a ruling devo­
tion to give unity and direction to the impact of the social 
process upon individuals as they mature, such individuals will 
not live in ways which are mutually sustaining. Delinquency and 
crime are the names we give to acts which arise when individuals 
live in ways which are not mutually sustaining. Our society does 
not have one single, coherent, and dominant tradition. It is made 
up of many diverse traditions; and the interpenetration of all 
the traditions and cultures of the wor Id will make this increas­
ingly the condition not only of our society but of all societies. 

We have gloried in our diversity and in the kind of freedom 
which permits individuals to go each his own way. But diversity 
can be of two kinds. It can be the kind which disintegrates the 
personality and the society or it can be the kind which enriches 
the mind of the individual and empowers the society. Diversity 
of the first kind can bring great evils including the increase of 
delinquency and crime. 

This is not merely a problem of morals although morals are 
certainly included. It is not merely a problem of family or in­
stitutional education or industry or government or religion. It is 
all of these combined. It is the problem of the way of life which 
prevails in a society. If crime and delinquency are not to increase, 
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this way of life must be unified by a prevailing commitment 
which draws the individual into a common life of mutual sup­
port, giving to each a sense of personal worth while at the same 
time helping and encouraging each to develop his own unique 
capacity for appreciation and constructive action. The only kind 
of social process which can do this effectively is the kind here 
described as creative interchange producing appreciative un­
derstanding in each of the unique individuality of the other. 

"Dignity of the individual" is a phrase in danger of being 
endowed with magic potency without understanding of what is 
required to uphold such dignity. Dignity attributed to the in­
dividual without appreciative understanding of his individuality 
by his associates, and without providing conditions under which 
such understanding can be obtained, will result in much indignity 
enacted in the name of this slogan. 

Obviously government has its place along with religion, educa­
tion, and industry in shaping the life of a people. If this way of 
life is to be sustaining, enriching, and creative, these several in­
stitutions must work together under a common commitment. 
What this commitment is and the place of government in its 
service we have tried to indicate. After the study of these in­
stitutions taken up individually we shall now look at the drift of 
the whole social process as seen through the eyes of social scien­
tists in such a work as The Challenge of Man:,s Future by Har­
rison Brown. After that, in the final chapters, we shall examine 
the movement of history in relation to this interpretation of the 
saving and transforming commitment. 



Chapter 12 

ORGANIZATION 

UNDER COMMITMENT 

WE HA v E looked at organization as it appears in the major 
institutions of society. Now we shall examine it as a major prob­
lem of industrial civilization. By no means can organization alone 
solve the problems of human life. The entire argument of this 
book is plainly opposed to any such notion. But neither can the 
difficulties and dangers of our industrial civilization be overcome 
without extending the organization and control of human ac­
tivities far beyond their present limits. As society becomes more 
highly industrialized, less attention and effort are given to the 
daily acquisition of food and other supplies, while ever more 
thought and action must be given to the adjustment of activities 
and developments to one another in a way to reduce conflict, pro­
mote co-operation, and control conditions. International organi­
zation must be added to national; the output of local industries 
is connected with the output of other industries all over the 
earth; what the individual does in the industrial plant is con­
trolled relative to millions of activities and processes over which 
he has no power; even the number of births call for regulation 
relative to food supply and the number of deaths; the use of soil, 
of vegetation, of metals, oil, coal, and other raw materials require 
regulation to avoid their exhaustion. Gigantic cities must be fed 
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and serviced by complex systems of control. The increasing 
number of specialists and specializations requires co-ordination 
if they are to serve the common good. Industrial centers must 
be connected with raw materials and markets by elaborate sys­
tems of transportation. The intricate process of supply and de­
mand must be regulated since the free market no longer regulates 
it satisfactorily, supposing it ever did. International rivalries and 
hostilities must be controlled in a way to avoid total war with 
atomic weapons. 

For these and other reasons industrial civilization cannot be 
sustained without a vast expansion of organization with regulators 
and integrators devised by men. This presents a serious problem. 
Organization can reduce human life to a regimented form of 
existence in which men become robots and all values distinctively 
human are lost. This consequence is not inevitable. The extension 
of organization does not necessarily mechanize life and deprive 
the individual of the most valuable form of freedom. It can do 
exactly the opposite. But to avoid the evil results of expanded 
organization the problem should be recognized and treated with 
understanding of the issues involved. 

It is fatal to resist the increase of organization as though it 
were intrinsically and necessarily an evil because such an attitude 
makes impossible the constructive treatment of this expansion. 
Since this increase of organization cannot be stopped under highly 
industrialized conditions, this negative attitude toward it renders 
men helpless in dealing with it. It is like one cowering before the 
onrush of a huge wave until he is overwhelmed instead of diving 
through _ it and swimming beyond it. When organization and 
centralized control develop without any far-reaching plan and 
purpose, they are constructed to meet one emergency after an­
other, but not fashioned to provide conditions favorable for that 
creative transformation to occur which enriches life and liberates 
the individual. When parts are added to the comprehensive sys­
tem of organization without an over-all plan to protect freedom 
and creativity, these added parts of the organization afford op­
portunity for little dictators to step in and devise controls which 
enable them. to dominate their fellow men. Tyranny is avoided 
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not by resisting the extension of organization and control when 
these are needed but by making the extensions under the guid­
ance of a plan which protects and promotes creative interchange 
between individuals. 

Roderick Seidenberg in his book Posthistoric Man claims that 
the social order now being developed leads to the complete col­
lectivization of humanity, reducing men to automatons and eradi­
cating in them the capacity to seek and appreciate human values.1 

Seidenberg believes that this will be the future course of social 
development. Certainly that is a direction in which our society 
seems at times to be moving and, if the direction is not changed, 
the outcome may be as predicted. But the direction can be 
changed. It can be changed if, instead of allowing the extension 
of organization to creep over us unawares or against our resist­
ance, we make it serve the ends of human living. 

The conflict now raging between the United States and Russia 
produces a state of mind which increases the danger that we 
shall be blind to the imperative need to expand the organization 
of human life in a way to serve the greater good. This state of 
mind arises as a consequence of defining the conflict between 
the two countries as one between freedom and slavery. Slavery 
is then identified with a vastly expanded organization which 
regulates the life of the individual. In opposition to this, freedom 
is identified with the least possible organization. This view of 
the matter has caused the passions of hate and fear, pride and 
hostility, patriotism and loyalty to turn against the increase of 
centralized control and expanded organization because these 
are thought to be what we are fighting. On the other hand, we 
are being forced by the complexities of our society and by the 
need of collective action to increase the power of centralized 
control and to expand regulative organization very greatly. Hence 
the urgent need to recognize the problem and develop the com­
mitment which will enable us to build a system of organized 
control in which a better life can be lived than is possible with 
less control. 

The problem of organization involves another problem which 
is more intimately personal. The one cannot be treated construe-
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tively without full awareness of the other. It is the problem of 
human personality. Human beings are more or less enslaved to 
inner, unconscious compulsions and to the degree that they are 
they cannot live creatively and freely under any sort of social 
regime. Release of the individual from his own inner enslavement 
and the development of a liberating social organization are two 
sides of the same problem and need to be worked out together. 

Perhaps the best approach to this psychological problem of 
the individual is to quote an authority. Lawrence S. Kubie, M.D., 
Clinical Professor of Psychiatry in the School of Medicine at Yale 
University and member of the faculty of the New York Psycho­
analytic Institute, speaks of this internal enslavement of human 
personality in relation to our culture. He is discussing the re­
sponsibility of education for liberating the individual from this 
condition. But he makes plain that this task is also the responsi­
bility of every branch of our culture. Also he asserts that ours is 
a "Culture of Doom" if we do not take measures to free the in­
dividual psyche from these inner compulsions. This internal liber­
ation of the individual, says Dr. Kubie, has never been accom­
plished in sufficient measure, and in numbers sufficiently large, 
to save past civilizations from self-destruction when power and 
complex interdependence became great enough to bring forth 
the destructive consequences of this condition of the human 
person. Following is Dr. Kubie's statement of the matter. 

This automaticity of conduct which is governed predomi­
nantly by our unconscious psychological mechanisms is de­
pendent directly upon their remaining inaccessible. Therefore, 
if 'self-knowledge in depth' ever becomes the goal of a new 
concept of education, and if it becomes a part of the equip­
ment which education brings to the cultured man, it will make 
it possible for man to attain freedom from his ancient slavery 
to those repetitive psychological processes over which at 
present he has no control. ... The next goal of education 
is nothing less than a progressive freeing of man-not merely 
from external tyrannies of nature and of other men, but from 
internal enslavement by his own unconscious automatic mech-
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anisms. Therefore, all of education and all of art and culture 
must contribute to this. It has long been recognized that in 
spite of technological progress, and in spite of art, literature, 
religion and scholarly learning, the heart of man has not 
changed. This is both a challenge and a rebuke to our com­
placent acceptance of this bitter and devastating commentary 
on culture. My answer is based on the conviction that it is 
possible to break through the sonic barrier between conscious 
and unconscious processes, and thereby to bring to man for 
the first_ time in human history the opportunity to evolve be­
yond his enslaved past. . . . 

Toward this goal a first step will be a deeper study of those 
early crises in human development, when the symbolic process 
begins to splinter into conscious, preconscious, and uncon­
scious systems. The purpose of such study of infancy would 
be to illuminate the origins of the repressive processes which 
produce these cleavages, since it is these which must be 
guided and controlled. As its second goal such a study would 
aim at the reintegration of unconscious and conscious proc­
esses: something which has to be done not merely once, but 
repeatedly throughout the entire process of growth, from 
infancy through childhood, puberty, adolescence, and on into 
adult years. 2 

The central thought of this quotation has been the theme run­
ning through all the previous chapters of this book. What the 
author calls ''symbolic process'' is the use of signs and symbols, 
pre-eminently language, to convey meaning from one person to 
another. Also it is the process of thinking. Creative communica­
tion as interpreted in previous chapters is that practice of the 
symbolic process which does not cause a repression into the un­
conscious of the urges, propensities, thoughts, and feelings of the 
individual, but rather releases and develops them integratively so 
that a cleavage does not arise between the conscious and pre­
conscious on the one hand, the unconscious on the other. To be 
sure, creative interchange is never perfect. There is always repres­
sion but, as Dr. Kubie states, there can be less repression, less 
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cleavage, more progressive integration, more· preservation of the 
wholeness of the individual person, so that he can in larger 
measure think, feel, act, respond, appreciate with this total self 
and with all his personal resources. 

Here we have the purpose which should guide in constructing 
the organizations and controls which of necessity must be greatly 
increased in our society. The guiding purpose is to develop the 
organization and controls in such a way as to provide the condi­
tions under which human beings will engage in the symbolic 
process without causing so much repression. This is not im­
possible, as Dr. Kubie states, but it will require personal com­
mitment on the one hand and guiding directives for education, 
art, government, industry, and religion on the other. 

With this understanding of the problem of human personality 
underlying the problem of social organization we are prepared to 
look into certain persistent problems of our industrial civiliza­
tion. 

Certain developments which do not require control by deliber­
ate social policy and plan in an agrarian culture do require them 
in a highly industrialized society. So far as concerns these particu­
lar developments in an agrarian society, the balance required to 
sustain life in that form of the social order is maintained by cer­
tain controls which operate automatically without anybody giv­
ing thought to them. These controls cease to operate automatically 
when power and complexity increase with the machines and 
processes of advanced industry. Consequently these developments 
must be controlled and kept in balance by deliberate social policy 
when industrial -civilization arises. 

Three of these developments which do not destroy agrarian and 
primitive cultures because of automatic controls but do destroy 
industrialized society if not controlled by organizations deliber­
ately planned for that purpose are the following: 

z] War becoming ever more destructive with the advance of in­
dustrialization. Prior to industrial civilization wars could do 
much damage and cause great suffering to individuals and 
localities, but they could scarcely destroy agrarian culture all 
over the earth. 
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2] Overpopulation or underreproduction. In agrarian and primi­
tive culture starvation, disease, pestilence, war keep the popu­
lation within the limits of the food supply without destroying 
all agrarian life. But when and if industrial civilization pre­
vents starvation, war, and pestilence and greatly reduces 
disease, either of two things will almost surely happen if 
adequate controls are not imposed. One is an increase of 
population to the point where it is impossible to live a free 
and rich human life. The other danger is a decline in the birth 
rate, such as many cities display, which would in time bring 
the human race to extinction or at least underpopulate the 
earth. This decline of the birth rate does not occur in primitive 
and agrarian culture. It does sometimes occur under highly 
industrialized conditions. The point is that births and deaths 
and food supply under industrialized conditions do not regu­
late one another as they do in agrarian culture. Consequently 
population is always likely either to increase too rapidly or 
decline too far. For this reason births should be regulated by 
deliberate policy, if great dangers are to be averted. 

3] Exhaustion of resources such as fertility of the soil, vegetation, 
coal, oil, hydroelectric power, atomic and solar energy. Solar 
energy cannot be exhausted but the cos~ and the labor of 
constructing the equipment required to get enough of it could 
become prohibitive. The enormous and rapid increase of 
productive power brought on by industrialization consumes 
natural resources at a rate which accelerates year by year. 
The acceleration with which sources of energy are consumed 
is due to two causes, one, the rapid increase of production, 
and the second, the increased cost of tapping more difficult 
sources of energy. This second cause of the accelerated rate 
of consumption of energy can be illustrated by the case of 
coal. The amount of coal consumed in the process of mining 
coal is not nearly so great as the amount of coal or its equiva­
lent consumed in the process of getting usable energy out of 
uranium and other sources of atomic energy. Not only is more 
energy consumed when industrialization reaches a high level, 
but more energy is consumed in getting energy. In these two 
ways the rate of consumption is ~ccelerated. 
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This account of the long range problems of industrial civiliza­
tion here listed as war, population, and exhaustion of resources, 
is taken from the book of Harrison Brown, The Challenge of 
Man's Future.3 These problems indicate the need of organiza­
tional controls in an industrial civilization when the automatic 
controls operating in agrarian culture without human plan and 
purpose no longer suffice. As Brown puts it, industrial civiliza­
tion is unstable whereas agrarian and primitive cultures are 
stable, meaning that in the latter the balance required for con­
tinued life restores itself after disturbance, but in industrial 
civilization this does not happen without undermining industrial 
society and reducing human life again to the level of agrarian 
culture. 

These three, war, variation of population, and exhaustion of 
resources, will not inevitably destroy industrial civilization if 
they are controlled by proper organization. But if not controlled 
they will either destroy machine society or bring on such misery, 
corruption, and degradation as to dehumanize the life of man. 
If these developments should bring on the disintegration of our 
society by reason of not being controlled, Brown believes that 
man will never again be able to rise above agrarian culture. His 
argument defending this claim will be stated a little later. 

Most people seem to recognize the destructive potentialities 
of total war in our civilization but many do not seem to recognize 
that nothing can prevent it short of a world government. Brown 
shows why world government is necessary and the case is even 
more conclusively argued in F. L. Schumann's standard work on 
International Politics. Here then is the first imperative demanding 
a very great extension of social organization. 

The danger of overpopulation or underreproduction is not so 
widely recognized in the Western world as the danger of war 
because the Western peoples for the past three hundred years 
have lived during one of those rare times in history when food 
supply could increase more rapidly than the population. Also 
until recent times there was not enough knowledge of the number 
of births and deaths and their relation to productive powers of 
industry and agriculture to demonstrate the reality of this danger. 
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Now we know that if the number of births should fall only a 
little below the level required to maintain the population, the 
cumulative effects in a few generations would lead to the extinc­
tion of the class or people concerned. On the other hand, if the 
births exceed the number which can be sustained by proportion­
ate increase in supplies, then misery, degradation, corruption, 
starvation, disease, and savage animal ferocity alternating with 
animal stupor begin their dehumanizing work. 

Harrison Brown shows how births relative to food supply and 
deaths can be regulated in a way to maintain a form of life that 
is free and enriching. Such regulation, however, will require 
very extensive organization and control in a form which might 
seem intolerable to people of the Western world. But the bene­
ficial consequences would far exceed the disabilities. Further­
more, controls of this kind are largely a matter of conditfoning. 
Every civilized man freely and comfortably submits to regulations 
which no man in primitive society would tolerate even as the 
latter submits to restrictions which the civilized man cannot en­
dure. There are kinds of restrictions which we can never permit 
because they hinder the creative transformation of the human 
mind and personality, but many other restrictions are required 
to make possible this creative transformation. 

It is not my purpose to discuss these problems of war, regula­
tion of population, and exhaustion of resources and the measures 
required to deal with them except to demonstrate the inevitability 
of a vastly expanded organized control of human life if industrial­
ized civilization is to continue; and this I wish to do to show how 
the ultimate commitment which is the theme of this book bears 
upon this problem. The problems of war, population, and natural 
resources are incidental to what concerns us here, but some of 
these incidental problems must be understood in their relation 
to our subject if the significance of the latter is to be appreciated. 
All too frequently the ultimate questions pertaining to man's 
destiny are discussed in a way so far removed from the practical 
concerns of life that their bearing upon these cannot be detected. 
This separation of the more obvious practical problems from the 
ultimate problems of commitment I wish to avoid. 
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The following quotation from the work of Harrison Brown 
presents the problem of population so effectively that, before we 
leave the subject, it should be examined. In reading this, one 
should bear in mind that the present population of the earth is 
approximately two and a half billion. 

If we were willing to be crowded together closely enough, to 
eat foods which would bear little resemblance to the foods 
we eat today, and to be deprived of simple but satisfying 
luxuries such as fireplaces, gardens and lawns, a world popu­
lation of 50 billion persons would not be out of the question. 
And if we really put our minds to the problem we could con­
struct floating islands where people might live and where 
algae farms could function, and perhaps 100 billion persons 
could be provided for. If we set strict limits to physical ac­
tivities so that caloric requirements could be kept at very low 
levels, perhaps we could provide for 200 billion persons. 

At this point the reader is probably saying to himself that 
he would have little desire to live in such a world, and he can 
rest assured that the author is thinking exactly the same thing. 
But a substantial fraction of humanity today is behaving as 
it would like to create such a world. It is behaving as if it were 
engaged in a contest to test nature's willingness to support 
humanity and, if it had its way, it would not rest content until 
the earth is covered completely and to considerable depth 
with a writhing mass of human beings, much as a dead cow 
is covered with a pulsating mass of maggots.4 

With the progressive powers of industry and science an abun­
dance can be obtained sufficient to support a great increase in 
the population of this planet. But there is a limit beyond which 
degradation begins; and there is an optimum with which alone 
the best possibilities of human life can be attained. If this opti­
mum is to be approached and this point of degradation escaped, 
population must be controlled. Today we have, as no other civili­
zation ever had, an understanding of the problem of population 
together with the knowledge, skill, and resources to deal with it 
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effectively. But will we undertake the kind of planning required 
and tolerate the measure of organizational control which must 
be imposed? We shall not undertake the planning nor tolerate 
the control nor live with the organization in a way to derive good 
and not evil from it unless the kind of ultimate commitment be­
comes sufficiently prevalent which can produce this willingness 
and adaptiveness to the demands of creative transformation. 

Here is where the problem of organization connects with com­
mitment to creative interchange. The degree of control required 
to master the three threats to industrial civilization will indeed 
be intolerable without this kind of commitment. Organization 
ceases to be oppressive and confining when it is made to serve 
creative interchange by providing conditions favorable for mutual 
understanding, sensitive personal concern for one another, and 
appreciative response of the whole person to the total need of the 
other so far as human limitations make this possible. With a com­
mitment producing interpersonal relations of this kind, the de­
mands of organized control cease to be irritants and become aids 
to richer living. Also when this commitment generates a vision 
of what creativity can do for man as a consequence of proper 
organization, men are willing to undertake the labor and care of 
the planning and of the elaborate organization for the sake of 
values to be attained. But commitment to creative interchange 
must spread farther and reach deeper into the lives of men than 
is now the case, if all this is to happen. 

The problems of organization can be further studied in such 
works as the following: The Organizational Revolution by Ken­
neth E. Boulding, A Free Society: An Evaluation of Contempo­
rary Democracy by Mark M. Heald, The New Society by Peter 
Drucker, The Annals of the American Academy of Political and 
Social Science of March, 1954, this issue devoted to "Bureaucracy 
and Democratic Government." Here we only wish to show that 
the creativity in human life, which we have been examining, now 
in the twentieth century encounters certain barriers rising up in 
its way. If these barriers can be removed, our industrial civiliza­
tion combined with the ultimate commitment can release this 
creativity of life to attain a greater richness in human living. If 
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these barriers are not surmounted, it is likely· that creativity will 
be confined to levels even lower than have been forced upon it 
in the grim past. 

Besides the long range problems which we have been consider­
ing there is a barrier to be surmounted which stands directly in 
front of us. It is the extension of industrialized civilization to Asia, 
the Middle East, Africa, and South America or else the desperate 
struggle to do it, ending in a war or a series of wars which will 
destroy our civilization. On this point also we are following Harri­
son Brown in the book mentioned. 

The people in other areas of the world have seen the vast 
quantities of material possession in the hands of the people of 
Western Europe and the United States. They will not rest until 
they have similiar possessions for themselves or fail in the attempt. 
There are two ways, and only two, by which these parts of the 
world can be industrialized. One way is by internal revolution, 
dispossession of the wealthy, coerced labor, and coerced starva­
tion until the capital equipment has been produced which makes 
possible an industrialized society. The other more peaceful, demo­
cratic way requires the investment of some 500 billion dollars over 
a period of 50 years, half of this coming from the countries already 
highly industrialized, among which the United States is chief. 

The annual average investment would then be somewhat over 
10 billion dollars, of which perhaps one half could be furnished 
over the entire period by the underdeveloped regions .... 
On this basis, foreign investments averaging about 5 billion 
dollars annually over the 50 year period would be required . 
. . . If the industrialized area of the world were to join in 
recognizing the overwhelming importance of the problem, 
and would agree to take common action to speed the indus­
trialization of the underdeveloped areas, the problems of 
financing would not be prohibitive. Largely because of the 
risk involved and the uncertain profits to be gained, it is 
difficult to visualize large amounts of private capital from 
Western nations contributing substantially to the develop­
ment program. For this reason it seems likely that the greater 
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part of the outside funds, at least during the initial stages, 
must be public funds. 5 

The present conflict between the United States and Russia is 
caused by the struggle to industrialize the world. The opposed 
ideologies and ways of life would not generate the fear and hate 
and danger of war which now prevail if the underdeveloped re-

~ gions were not striving to escape misery and impoverishment by 
increasing the productivity of agriculture and the industrializa­
tion which is required along with it. The connection between 
this striving of the underdeveloped regions to escape poverty 
and the conflict between the United States and Russia is not al­
ways clearly discerned. But the connection is direct and compel­
ling. Russia could not reach out to dominate the world as she is 
doing were it not for this struggle of Asia, Africa, and South 
America to industrialize and improve their agriculture. This 
struggle of the impoverished peoples opens the way to Russia's 
expansion of power and this in turn leads to the conflict between 
the United States and Russia. The connection is also seen when 
we note the two alternative ways to extend industrialization. 
Russia does it by internal revolution, dispossession of the wealthy, 
coerced labor, and coerced starvation when these are necessary 
to accomplish her ends. 

There is nothing to indicate that Russia seeks military conquest. 
She has nothing to gain and everything to lose in that way. On 
the other hand she has everything to gain by industrializing the 
underdeveloped regions in her way. This expanding power of 
Russia accomplished by extending her way of industrializing the 
world cannot be stopped by war. War cannot stop it because, if 
any civilization remains after such a war, it will be controlled by 
a world-wide dictatorship and so will be won by the Russian 
system even though Russia should be the defeated party. 

These are the reasons for saying that the barrier which stands 
most directly in front of us is the difficulty of industrializing the 
world. If the potential greatness of man by way of creative trans­
formation is not to be rendered unattainable, this barrier must be 
surmounted· by extending industrialization and scientific agricul-
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ture in the second of the two ways so far as this is possible. Doubt­
less armaments must be maintained until some workable agree­
ment to reduce armaments can be achieved. But war has no place 
whatsoever in this undertaking except to set up an insuperable 
barrier across the path of human destiny. The only effective way 
of dealing constructively with the present conflict with Russia is 
by devoting all powers, all talents, all devotion, and all available 
resources to the first of the two ways of extending the benefits of 
productive agriculture and industry, resorting in some degree to 
the second way when that is the only possible means to the im­
provement of conditions. 

Some may think that the extension of industrialization and 
scientific agriculture to other peoples can be no blessing. But this 
is a total misunderstanding. It is true that industrialization to 
date has not realized the spiritual values which city culture makes 
possible, and for a very good reason. The social order based on 
the machine is too raw, too immature, and above all has not yet 
developed the kind of religious faith required to realize its best 
possibilities. But this has been the theme running throughout 
this writing and need not here be repeated. 

This misunderstanding and disparagement of industrial society 
in favor of agrarian culture is further augmented by a very com­
mon illusion. It is the illusion which so easily arises when we look 
nostalgically upon the far past. Doubtless there were times and 
places during the many centuries of agrarian culture which were 
very pleasant. But the reports we receive from ancient times come 
almost exclusively from the very limited number of people who 
were articulate; and the articulate ones were the few who lived 
off the surplus created by the miserably impoverished millions. 
These millions had no voice and left no works to commemorate 
their lives but modern research is discovering how they lived. 
If we could see the misery, degradation, and alternate animal 
ferocity and hopeless stupor which prevailed, a view of agrarian 
culture would emerge very different from what we envision when 
we read about the noble aristocracies of Egypt, Greece, Rome, 
the Italian Renaissance, and the Age of the Enlightenment. 

The significance of this time in which we live is brought home 
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all the more forcibly when we recognize that industrial civiliza­
tion and its high promise can never again be recovered if it is 
destroyed. This, at least, is the argument of Harrison Brown in 
the book we are reporting. His reasoning seems cogent and is 
worth examining. 

His argument is based on two points: the great difficulty of 
passing from agrarian to industrial civilization when no outside 
help is available and the unrepeatable conditions enabling Europe 
and the United States to industrialize during the last two hundred 
years. 

One of the conditions not likely again to recur which made 
possible the rise of machine society out of agrarian culture in 
Europe was the ready accessibility of the required raw materials, 
notably coal and iron. These remain in great abundance but the 
problem of mining, transportation, and extracting energy from 
them at the times and places needed become increasingly difficult. 
It is not increasingly difficult but rather the reverse, for industry 
as now developed. But the first stages when industry is getting 
started might find these difficulties insuperable. The greater 
depths of the mines, their remoteness from the places needed, the 
complicated process required to utilize them, will be greater than 
they were under the conditions when modern industry originated 
in England. 

Another obstacle even more difficult to overcome stands in the 
way of developing industry out of an agrarian culture when no 
outside help is available. It is the difficulty of achieving a surplus 
sufficient to feed the workers when they are not producing food 
but are getting the raw materials and constructing the machines 
which industry requires. There is a period during the early stages 
of industrial development when large numbers of men cannot 
produce food because engaged in creating equipment which is 
unproductive for a considerable period of time. During this period 
so many may starve that the undertaking cannot continue. 

A most unusual set of conditions made it possible to circumvent 
this obstacle when industrialization was getting under way in 
Europe and America, although great hardship and misery were 
endured and if certain peculiar social, economic, and political 
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developments had not accidentally occurred · at that time, these 
miseries and difficulties might have blocked the way. What made 
it possible to overcome this obstacle, in addition to the social 
developments just mentioned, was the opening up of new lands 
in America where food could be produced beyond the needs of 
the resident population and shipped to Europe in exchange for 
industrial products. Also that part of the population which could 
not be fed during the early stages of industrialization could emi­
grate to America and other new lands. Furthermore, colonial 
empires were established where raw materials could be obtained 
cheaply. These are some of the conditions and developments 
which fortuitously combined in a way never to be repeated, 
making possible the industrialization of the West. Since there is 
no reason to think that this combination will ever again recur, 
there is no reason to think that industrial civilization can ever 
be rebuilt if it should be wiped off the face of the earth. 

Brown sees three alternatives open to human kind at this time 
in which we now live. The most probable of these, he thinks, is 
the elimination of industrial civilization by war. In that case 
humanity will revert to food gathering and agrarian culture never 
again to develop a machine industry comparable in power to what 
we now have. The second most probable alternative is the pres­
ervation of intensive industrialization with coerced collectivism 
and a regimented life reducing most men to robots and dehuman­
ized automatons. 

The least probable but altogether possible alternative of these 
three is the preservation of the great powers of industry, the 
elimination of war, the control of population, and the conserva­
tion of resources in such a way as to develop the full potentialities 
of human life. 

Nothing in the nature of things other than the mind of man 
prevents us from following the third alternative. But the mind 
of man is difficult to persuade. The most urgent task at the present 
time would seem to be to accomplish this persuasion if it is possi­
ble. 

To be treated intelligently, the problems of the decade and 
the century should be seen in relation to that form of human 
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development throughout history which, with all its ups and 
downs, carries highest promise. Hence the need to unite the 
problems here discussed with the problem of man's ultimate 
commitment and the creative transformation of man which his­
tory makes possible. Since Brown does not do this we have put 
his discussion of these problems into this larger frame of refer­
ence. 

The significance of this time in which we live may be further 
exposed and future possibilities unveiled if we examine the con­
trasting ways in which city culture and sub-city culture have to 
date prevented the full creation of the human mind, compelling 
men to live in a sort of twilight zone midway between the con­
sciousness peculiar to lower animals and the consciousness of a 
fully created human mind. 

City culture liberates the individual so that he can live with 
all sorts of people in all sorts of ways, seek out many kinds of 
knowledge and entertainment, engage in every kind of occupation 
for which he can develop the ability. But the human mind cannot 
be loftily and magnificently structured when it has nothing but 
these superficial and ever-changing and disconnected experiences. 
Under such conditions the total self with all its resources and all 
its experiences cannot be engaged in anything. Rather the indi­
vidual mind is fragmented, a little of the mind given to this and 
shaped to meet this situation, another little part of the mind given 
to something else and shaped to deal with it, and so on indefi­
nitely. This is clutter-minded communication and is not creative. 
Living in this way the total individuality with all its potentialities 
is either suppressed and frustrated or else actually broken down 
into a number of units, so to speak, each unit a false front in the 
sense that the total integrated individuality is not expressed nor 
engaged in any of them. Obviously no great depth, richness, and 
fulness of experience can be developed in this way. 

In sub-city culture the mind is confined and impoverished in 
the opposite way. In primitive society and even in the cultured 
agrarian society there is lacking that diversity of minds, that wide 
range of knowledge and the many different kinds of vocation 
by which the individual might be liberated and enriched. To be 
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sure contact with diversity of minds cannot enrich the individual 
if each mind is a mere fragment and does not express or com­
municate the integrated riches of experience gathered through the 
years by one whose total, unfragmented individuality is engaged 
in every undertaking. In sub-city culture this total, unfragmented 
individuality may be engaged more or less completely in all that 
is said, done, and experienced. Thus integrity may be preserved 
more or less. But since diversity is lacking, the individual soon 
exhausts the resources of the community. On that account, also, 
while there is relative integrity, the scope and richness of mind 
is lacking which makes interpersonal relations most creative. 

Thus in sub-city culture uniformity and narrowness limit the 
creation of mind even when integrity is preserved. In city culture, 
on the other hand, the fragmentation of the mind and the super­
ficiality of every engagement limit the creation of mind even 
when there is great diversity of contacts and wide range of ex­
periences. 

While city culture thus corrupts and frustrates, it does at times 
bring forth magnificent minds, thereby showing its possibilities. 
Sub-city culture has insuperable limitations which cannot be over­
come; but the frustrations and corruptions of city culture can be 
overcome sufficiently to produce such minds as Jeremiah and 
Isaiah, Plato and Aristotle, Augustine and Thomas Aquinas, 
Michelangelo and Leonardo Da Vinci, indeed all the supreme 
examples of magnificence in human mentality. Again, to prevent 
misunderstanding, may I repeat that one does not need to live 
inside the city limits to live in what is here called city culture. 
City culture can and often does extend into localities far beyond 
the geographical limits of any city. 

The rise of the city six thousand years ago and its increasing 
dominance ever since, despite many periods of decline, have 
enabled the creative structuring of the human mind in many times 
and places to break free of the narrow confines which have held 
down to low and meager levels the creation of the human spirit 
during the million years more or less since man first appeared on 
this planet. To have broken through these limitations is the most 
promising thing that has ever happened since the origin of hu­
man life. This break-through by way of city culture is so recent, 
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this way of living called city culture is so new, the liberation of 
the individual so strange, that man in city culture is like a chick 
just out of the egg. But he is unlike the chick in one respect. He 
lacks the reflexes which show the chick what to do. Consequently, 
man in city culture has been vastly more self-destructive than 
ever he was in the sub-city way of living. By means of war and 
economic oppression and maldistribution of wealth, by means 
of brutal oppression of the masses and wasteful arrogance of the 
few, by means of trickery, fraud, and deceit, by way of psychic 
ill, hypocrisy, and self-deceit, by way of unfaithfulness and 
treachery in personal relations city culture has recurrently de­
stroyed itself and lapsed back to the sub-city level. But city cul­
ture alone opens the way for the unlimited expansion and en­
richment of the human mind. The promise of this new freedom 
and this unconfined creation of the human spirit and its world 
must be seen and the problem recognized before the possible 
greatness can be realized. 

What is needed first of all is a kind of religion which can guide 
man's ultimate commitment in a way to realize the potentialities 
of value in this new way of life. All the religions of the world were 
shaped in the beginning to meet the needs of human life laboring 
under limitations which no longer confine it. Christianity arose 
in the culture of Hellenism which was partially a city culture. 
But in Hellenism, as elsewhere throughout the entire expanse of 
human existence until recent date, the city depended upon the 
productivity of the country for its existence. Today the country 
is increasingly dependent upon the productivity of the city. This 
means that the city provides the country with the machines, the 
science and the technology, the means of transportation, the 
agencies of distribution, instruction in hygiene and medical care, 
and almost all the means by which a dense population can escape 
misery. The city has laced the country with telephone and tele­
graph and television and radio, with automobiles and railways 
and all the conveniences of modern living. These are but the 
physical symbols of something else much more important, namely, 
the domination of city culture over sub-city and the increasing 
transformation of agrarian culture into that of the city. 

In contrast to all this, the city culture of Hellenism was a thin 
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crust spread over a mass of slaves and laborers whose lives were 
confined almost as narrowly as sub-city culture confines. Even 
the minds of those who belonged to the thin crust at the top could 
not escape the confinement of the sub-city culture which was still 
largely dominant. Therefore Christianity like the other great re­
ligions was shaped to meet the needs of a mentality different 
from the needs of a mind created in modern city culture and on 
that account should undergo extensive reinterpretation. It is true 
that Palestine in Jesus:, time was quite cosmopolitan, Paul was a 
city product, and the development of Christianity in the Roman 
Empire occurred in the cities. But that is not the point here under 
consideration. The point is that the cities of that time dia not 
dominate and shape the entire culture as do the modern cities. 
Therefore the prevailing culture of that time was not city culture 
in the modern sense because the prevailing culture even in the 
cities was shaped by agrarian conditions to a much greater degree 
than it is today. 

Prior to the domination of human life by city culture men 
needed a form of religious commitment which enabled the in­
dividual to realize the creative potentialities within the bounds 
of his own special tradition. Today under the domination of city 
culture men need a form of religious commitment which enables 
the individual to realize the creative potentialities of life when 
lived in a mingling of diverse traditions. There was a mingling 
of traditions in the society which gave birth to Christianity but 
not in the form and to the degree now prevalent. 

Christianity as currently interpreted and practiced is bound to 
one single and very special tradition. Not only is it rooted in such 
a tradition but it is bound to it by the authority of the Bible. 
The Bible is the expression of this very special and very exclusive 
tradition. Certainly Christianity has been able to participate in 
a great diversity of cultures and to take into itself much from all 
of them. But always it is called back to the "biblical faith:,:, and to 
the "J udaeo-Christian tradition" for purging and correction. 

The conclusion from all this can now be stated. Christianity 
as currently practiced cannot escape the confines of one particular 
tradition and so cannot meet the need of man living under con-
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ditions of a world-wide city culture. Such a religion has never 
yet appeared on earth; but it may appear. Out of Christianity 
and out of other traditional religions may emerge a form of reli­
gious commitment able to realize the mind-making potentialities 
of city culture and able to save from its destructive potentialities. 

In the city culture of our time man must find a commitment 
which will enable the individual to attain appreciative under­
standing of minds shaped by traditions alien to his own. If such 
a faith should arise, the creativity of history liberated from con­
finement to sub-city culture might lift the human mind to new 
heights. At least such a faith could enable the human mind to 
undergo the creative structuring which city culture makes possi­
ble. 

If this analysis of our times be correct, the major question stands 
before us. Will a form of religious commitment emerge which 
enables the creativity in history to develop the human mind in 
those dimensions made possible by the liberation and diversity of 
city culture? The promise of the next fifty years is that such a 
faith may begin to appear. The peril is that it may not. 

Our discussion has reached the point where the significance 
of history for human living cries for further interpretation. Hence 
the next chapter will be devoted to this question. 



Chapter 13 

HISTORY UNDER COMMITMENT 

Co N c ER N about the meaning of history is widespread in 
our time. Convulsive change in the order and aims of human 
living is upon us, hence the question about the meaning of his­
tory. When new ways of life must be sought men ask: Do any 
events in history indicate the form and aim which these new 
ways should assume? Do the constructions and destructions, dis­
appointments and fulfilments, frustrations and illusions of the 
human past reveal an order and direction which man should 
follow? Can we find running continuously throughout human 
history a creativity which calls for the ultimate commitment of 
man because it creatively transforms the mind in a way to realize 
the constructive potentialities of human existence, provided re­
quired conditions are met? 

These several formulations express, as I understand it, the ques­
tion about history. 

Answer to this question may be sought by searching history, 
but I doubt if any reliable answer can be found in that way. 
History is too complex with too many conflicts and ambiguities, 
cross currents and dead ends to yield an answer. Another way 
to seek an answer is to analyze and interpret human nature. In 
this way one finds a kind of interchange going on between indi­
viduals which creates human language and the human mind and 
lifts life to the level distinctively human. At this level human his­
tory comes into being because history arises when individuals 
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learn from one another. Each adds something to what he gets 
from the others until a tradition is formed. This tradition with 
various changes is transmitted through the sequence of genera­
tions, shaping the life of man and the course of events. This is 
history prior to the rise of civilization. Such a tradition with its 
sentiments, appreciations, habits, knowledge, loves, and loyalties, 
hates and fears and above all its language distinguishes human 
life from every other form of existence. 

First of all, no doubt, biological drives such as sex and gregari­
ousness bound individuals together in such a way that they could 
learn from one another and gradually create a language and a 
tradition. During the first half million years of human life before 
the city arose, tradition dominated and controlled everything 
else. But with the increase of commercial interchange, division of 
labor, growth of population within a single society, the mingling 
of diverse traditions, the forming of a privileged class with eco­
nomic surplus and release from manual labor, after all this another 
agency was required to sustain the social order additional to tra­
dition. This other agency was political and economic organiza­
tion more or less deliberately devised and planned. This is the 
beginning of civilization. 

All of this development depends upon the kind of interchange 
by which individuals learn from one another because without 
this there can be no human mind, no tradition, no history, no 
political and economic organization. 

In primitive society creative transformation of the mind is both 
sustained and limited by tradition. It is sustained because tradi­
tion holds individuals in that relation in which they can learn 
from one another. It is limited because tradition without more 
elaborate organization added to it, which primitive society cannot 
add, is unable to regulate the lives of any great number of indi­
viduals. Neither does it permit any great diversity in the minds 
under its domination. Hence individuals cannot learn so much 
from one another as they can in a more complex society. 

In civilized society political and economic organization is more 
elaborately developed than in primitive society. In this way a 
far greater number of individuals are brought together into a 
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single society and a much greater diversity of minds can be as­
sociated with one another. This permi~s each individual to learn 
far more from others than was possible in primitive society. In 
the early civilizations this opportunity to learn from others was 
limited to a small minority because only they enjoyed the eco-. 
nomic surplus, the leisure, and the diverse contacts required for 
this more ample learning. However, as society develops under 
civilized conditions this more ample learning and this higher crea­
tive transformation of the mind must spread to increasing num­
bers, otherwise the society breaks down and civilization declines. 
This results because increasing social complexity requires in­
creasing numbers able to exercise initiative and responsibility 
in upholding the social order. 

Political and economic organizations have not only sustained, 
they have also confined and restricted the creative transformation 
of the mind. They have set the bounds beyond which creative 
interchange has not been able to pass very far nor very fully. 
Also they have channeled and confined creative interchange to 
serve ulterior purposes of the government and of the economy 
as stated in the chapter on government. But today all men have 
been brought together into a single society. This requires a far 
greater extension of creative interchange and appreciative under­
standing than was ever before demanded. Also leadership in such 
a society requires a much higher development in the creative 
transformation of the mind. Consequently we have come to the 
time when the confinements and obstacles heretofore imposed 
upon creative interchange must be removed if the human way of 
life is to continue. This is the meaning of the social turmoil now 
occurring throughout the world. I shall try to show that this 
marks a new stage in the creative transformation of the human 
mind which must be consummated if civilization endures. 

So far I have suggested an interpretation of the word "mean­
ing" in the question asked about the meaning of history. Briefly 
stated the meaning of history is creative transformation of the 
human mind. But the word ''history" also calls for definition. It 
is used in different senses, three of which will concern us here. 

"History" is sometimes used to refer to the totality of the hu-
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man past. Everything which ever happened in a way to modify 
human life would be included in history when the word is used 
with this designation. 

The word has also another meaning. In this second sense "his­
tory" refers not to the actual events in the total fulness of their 
actuality, but only to the story about these events as this story is 
consciously entertained in the present. History in this second 
sense is not in the past at all. It is what we know in the present, 
or think we know, about the past. 

There is still a third sense in which the word "history" is used 
and this third sense is what we shall here understand by the 
word. In this third sense history is the present in so far as it has 
been shaped by the past. It is the past in so far as it continues 
to operate in the present. Otherwise expressed, it is the conse­
quences of the past as they continue to shape the present. This 
includes our present knowledge of the past or what we think we 
know about the past, but it includes also vastly more. It includes 
the language we use and this is the most important heritage from 
the past. No single individual and no single generation could 
create a language beyond the most meager beginnings. Indeed, 
it is doubtful if human beings with the kind of organisms they 
now have could survive at all without a language created by 
millions of individuals throughout thousands of years. 

"History" in this third sense includes the customs, the tech­
nology, the modifications of the physical environment produced 
by the labors of men long dead and forgotten. It includes every­
thing which sustains and shapes our lives in the present which 
we have received from the past. This includes almost everything 
by which we live. 

"History" in this third sense is the past operative in the present 
no matter how ignorant and unconscious we may be of those past 
labors and no matter how inaccessible to research may be the 
events which created the language we use, the institutions which 
sustain our society, and all the rest of the products in the present 
which the past has produced. 

These three usages of the word "history" are very different 
from one another. In the last sense the past is represented by its 
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products in the present. History in the second sense is the past 
as represented by our imaginative reproduction of it in the pres­
ent. History in the first sense is the totality of all events which 
ever happened to human beings and is not in the present at all. 

"History" in the sense of past events which are not present in 
any sense at all cannot play any part in our lives in any way be­
cause we are in the present and anything which effects our lives 
must reach us here where we are. Past events in the form of their 
original occurrence cannot reach us here in the present; only their 
consequences can reach us. 1 Furthermore we have every reason 
to believe that innumerable events occurred in the past which 
produced no consequences making any difference in our lives at 
the present time. Doubtless many a man in ages past struggled 
and died alone in the wilderness or open sea without producing 
any effects in our lives today. Whole cultures may have arisen 
and after several hundred years disappeared without a trace 
beneath the ocean or in desert sands or in the jungle. The past 
in this sense cannot be our past if ''our past" means anything 
which makes a difference in our lives today. 

So we conclude: History in any sense in which it can be of any 
concern to us must somehow enter into our present lives. This 
is a tautology but it is a tautology which some thinkers seem to 
deny. 

With this understanding history is the recovery and perpetua­
tion of the products of the past in such a way as to create the 
present. To repeat, this is not a recovery of the past in the sense 
of recovering the actual events of the past. Neither is it merely 
our knowledge of the past, although this is included. But far 
more important than our knowledge of the past are the products 
of the past because these include all the resources by which life 
at the level distinctively human is made possible. 

When a child learns to talk and to understand and use the 
signs and symbols of his society, history in the sense here under­
stood is creating the human mind and the life of the present 
because these signs and symbols with their meanings are the 
products of the past. A child learning to talk exemplifies the 
creativity of history. The child is undergoing creative transfor-
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mation of his mind by history. We do not know what are the 
limits of this creative transformation. We do not know how far 
it can expand the range of what the mind can know; nor how 
richly it can variegate the qualities which the mind can feel; nor 
how much it can increase the scope and power of control nor 
widen and deepen the appreciative understanding of minds for 
one another. The limits are in part biological, but for the more 
gifted individuals and perhaps to some degree for all excepting 
idiots, the ceiling put upon this creative transformation of the 
mind has been imposed chiefly by the traditions and the social 
order which provide for creative interchange up to a point but 
do not allow it to go beyond. The limits thus imposed have often 
been unnecessary and have caused wars, hates, fears, and great 
corruption. On the other hand, limitation at some point has al­
ways been necessary to protect and sustain the kind of social 
order without which this creativity could not accomplish as much 
as it actually has done. 

This creativity of history can wax and wane, rise and fall. 
History becomes more creative when more of the past is re­
covered and perpetuated and shaped to meet the needs of the 
present and to widen its vision. The creativity of history sinks 
to the minimum in most dramatic form when men live almost 
like the lower animals in the midst of the ruins of a great civiliza­
tion. Such men may not distinguish the ruins from the raw state 
of nature. The broken walls, the relics of ancient tools and de­
vices, the fragments of old writing mean less to these men than 
the nuts and berries they eat and the fish and game they catch. 

Many obstructions rise up against this creativity of history. Al­
ways it has been held down to a low level compared to what it 
might accomplish. 

The small child encounters these obstructions from the very 
beginning in the minds of his parents and other associates. The 
parents have learned from their own parents and from others to 
practice deceptive and manipulative communication and the 
device of the false front. Consequently, the child must protect 
itself against these cruel instruments of the human spirit. To pro­
tect himself the child adopts the same devices for his own use. 
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Thus creative communication is cut down to small dimensions 
compared to what it might be. Obstructed in this way by other 
kinds of interchange, the creativity of history cannot transform 
the human mind to the full dimension of its potentialities. 

The child becomes involved in conflicts of power which re­
quire him to manipulate and be manipulated rather than to un­
derstand the true subjectivity of the other person. The frivolities 
and confusions of life drive him to muddleheaded interchange 
with others. He encounters in those about him the practice of 
deception, both self-deception and the deception of others, and 
is irresistibly drawn into the web of deception by interchange 
with them. 

Evasive and protective kinds of interchange may come to domi­
nate the mind until creative communication ceases to be a matter 
of concern either to the individual or the group. Attention be­
comes increasingly focused upon protection and utility. To sim­
plify the complexity of life people reduce it to reiterative com­
munication; and to win approval and social acceptance they 
practice the device of the false front. The nervous strain of all 
this calls for relaxation and for this one turns to the anaesthesia 
of muddleheaded communication. In these ways men forget 
whatever experience they may have had of the excitement, the 
ecstasy, and the profound satisfaction of the deepest need of man 
which can be had only when creative communication dominates 
over the other kinds. 

When deceptive devices are removed individuals can find in 
themselves many contrary demands and drives which cannot be 
made to fit into the established order of life. The anxiety, the 
sense of need, and the suffering generated by these impulses and 
frustrations cannot be appeased although they can be concealed. 
But all this can be accepted fully and openly into consciousness 
when it is seen to be an essential part of man's greatest glory. 
This condition of man is a necessary part of creative transforma­
tion. This condition of the total self is the condition of one whose 
organization of personality must be continuously reconstructed; 
whose ideals must be cast off and other ideals accepted as better; 
whose society must be constantly exposed to reordering, some-
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times with great suffering; whose sojourn in any dear and homey 
place is always brief because he is a pilgrim on his way to ends 
he cannot know; all this the human being must undergo if he is 
to be transformed creatively to comprehend a richer abundance 
of quality and wider scope of knowledge and control; and if he 
is to have a love which grows in depth and range of appreciation 
beyond any known limit. 

Many claim to have the "Christian interpretation of history." 
But they do not agree among themselves. Many Christian theolo­
gians and authorities on the history of Christian thought have 
claimed that the Christian view of history is that of progress. 
William Adams Brown and Kenneth Scott Latourette are ex­
amples. But others just as emphatically deny that the Christian in­
terpretation of history shows it to be progressive. Reinhold 
Niebuhr and Karl Barth are examples. Obviously if there is a 
Christian revelation which shows the meaning of history, it is not 
of such a character as to enable the greatest Christian scholars to 
reach any agreement on what it is. 

If the meaning, of history was revealed in Jesus Christ, the 
revelation is not any set of propositions nor any teaching by 
Jesus or any other, according to the understanding of revelation 
now set forth by ''contemporary theologians.,, But when this 
position is taken the question remains unanswered: Just what is 
revealed about history in Jesus Christ? 

Revelation of the meaning of history never could have been 
correctly interpreted in the form of doctrines at the time the 
revelation occurred in the lives of the first followers of Jesus. It 
could not have been correctly interpreted because there could 
have been no language fit to interpret it. Current usage deter­
mines the meaning of words, and since no usage of words could 
refer to this reality prior to its revelation, no words and no 
language available to men at the time of the revelation could 
possibly give expression to it. Therefore it could be transmitted 
to others only in the form of a transformed life. 

This transformed way of life necessarily had its symbols, its 
myths, its ceremonies and distinctive practices of commitment; 
and its continuing fellowship. What it did not have and could 
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not have is any set of propositions stating what the revealed 
reality truly is. But advancing civilization with its increasing 
self-consciousness, its penetrating analysis, its intermingling of 
diverse traditions requiring a language able to surmount the 
barrier between different traditions, the development of the 
psychological and other social sciences, the development of the 
arts which seek to interpret experiences not otherwise expressed, 
notably drama, novel, and short story, and the continuing struggle 
of men to express to one another what they experience, out of 
all this after many centuries a language should develop able to 
state what actually was revealed and is revealed having the 
character and power to save and transform. 

The end of the wor Id is said by some to be a part of the 
Christian interpretation of history. The teaching about it is 
called eschatology. Scientific evidence seems to indicate that in 
time the solar system will come to an end and with it all life. If 
that is to be the end of all, then human life and human history 
lose their meaning, say these proponents of the "Christian an­
swer." Only if you believe in a sovereign power able to deliver 
human life from this final doom can life and history have any 
meaning. 

The answer to this should be obvious. If this is to be the final 
doom, then no mere belief can make it otherwise. Furthermore, 
while the physical sciences can predict with various degrees of 
probability what the physical end may be within the bounds of 
physical evidence only, they cannot predict what creativity will 
make of man nor the powers and resources which creativity may 
develop in man after a few million years, provided that he com­
mits himself to it and shapes his institutions to serve it. 

We cannot say with assurance that man with powers and re­
sources developed by the creativity of history will be able to 
control the sources of cosmic energy in a way to avert the out­
come of physical forces as now foreseen by the physical sciences. 
But on the other hand it must be remembered that this predic­
tion of the physical outcome is based on data which exclude 
from consideration the creativity mentioned. Therefore it is like­
wise impossible with such data alone to predict that man will not 
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be able to master the fate foreseen when creativity does not 
enter into the calculations. If anyone a million years ago with 
all the equipment of modern science had predicted the future 
life on this planet, basing his prediction solely on the physical 
and biological data then available, he could not possibly have 
foreseen human life, human history, and human civilization 
brought forth by a creativity producing the human mind. 

We cannot predict what creativity will bring forth in the 
life of man after millions of years, but there is much more rea­
son to believe that creativity will save man at the last than there 
is reason to believe in divine intervention in any other form. 
They who believe in divine intervention at the end of history 
( called eschatology) admit they have no evidence other than a 
conviction of faith defended on the ground that it saves man 
from despair on the one hand and from self-destructive pride 
and cynicism on the other. But when God is identified with the 
creativity of history we have good reason to believe in a kind of 
divine intervention, if one wishes to use such words. 

In the last resort courage and hope, moral zeal and integrity 
cannot be sustained by any belief taken by itself alone, no matter 
how comforting nor inspiring it may seem to be. These qualities 
of the spirit come by a commitment so complete that one is ready 
to endure any sacrifice and any danger and final destruction it­
self for the sake of the best which human life can ever attain. 

Ultimate peace is attained not by any belief assuring us of 
final success and glory, whether in history or beyond. Ultimate 
peace is attained by giving oneself quite completely to the best 
there is in all being, no matter what hazard of ultimate destruc­
tion may be involved. He who cannot do this will never find 
peace nor the ultimate ecstasy, no matter how comforting his 
beliefs, if these beliefs cannot endure the tests and categories of 
reason. Sooner or later the tests of reason will search out these 
beliefs. Then courage will fail if it depends on those beliefs. 

If it is true that the mind of man is created in each individual 
by the creativity of history, it is nonsense to talk about any kind 
of human existence beyond history. The human mind and the 
human way of life come into existence only in history by re-
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covery and perpetuation of the products of the past. Without 
history life reverts to the biological pure and simple. Therefore to 
say that the way of man's salvation reaches beyond history is to 
give the name of salvation to its very opposite, namely, the an­
nihilation of the human mind and everything distinctively hu­
man. It is to proclaim the way of man's salvation to be a way of 
life found only among the lower animals. 

The difficulty which has stood in the way of finding a meaning 
in history to which man can give himself in ultimate commit­
ment has been the complexity, confusion, and ambiguity of all 
the developments and destructions of the past. But when the 
problem is approached through an interpretation of the nature of 
man as we find him in the present an answer can be found to this 
question about history. With this clue we can trace a thread of 
meaning through all the confusions and convulsions of time. As 
we have tried to show, this thread of meaning is the creative 
transformation of the human mind which does actually occur in 
the life of every individual. This could never occur except by the 
creativity of history because this creativity has created the mean­
ing which things convey to the human mind. Pre-eminent among 
these things which convey meaning as a consequence of the 
creativity of history are the sounds and marks called language. 

The events of history do not fit into a pattern. There is no 
over-all pattern. But through it all is the creativity of history 
rearing the human mind in every newborn infant which has 
normal biological equipment. If the conditions are favorable and 
the genes are right this creative transformation of the mind by 
the historic past operative in the present may reach magnificent 
proportions. This is the promise of history. Most especially it is 
the promise of this time of peril. It is not only a promise. It has 
now become an imperative for all mankind, proclaimed by the 
convulsions of the twentieth century. 

This interpretation of history should be distinguished from four 
other ways of dealing with the problem. It is distinguished from 
all of these in the first place by its method of inquiry. It seeks 
the meaning of history not by first searching the events of the 
historic past but by examining the nature of man. Only when it 
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finds the answer in the nature of man himself does it try to trace 
the fortunes of creativity throughout the events of history. It 
differs from the other interpretations also in the answer which 
it offers to the question about history. The many different theories 
about history can be classified under four heads. 

First is the doctrine which declares that significant events 
point to a timeless eternity and to this eternity man must give 
himself in religious faith, thus escaping the turmoil and disasters 
of time. The significant events pointing to this way of salvation 
may be certain mystical experiences, or they may be the lives 
and teachings of certain outstanding individuals, or they may 
be the apparent futility and meaninglessness which seem to be 
the outcome of all temporal achievement. All human develop­
ments come to nothing in the end, so it is said. Hence the mean­
ing of history points from time into eternity. 

The second answer to this question about meaning in history 
is the claim that an over-all pattern can be found in all human 
events. This pattern is being worked out by the entire course of 
history. The gradual fulfilment of the pattern is often called 
progress. To this progression man must give himself in religious 
faith and thus find salvation from the apparent futilities and 
frustrations of life. According to some, however, the pattern is 
not that of progress but is a pattern of cycles. Still others claim 
the cycles to be progressive because they form spirals. What is 
common to all forms of this second answer is the assertion that 
all events in history fit into some kind of pattern. 

The third answer to this question denies progress and denies 
that there is any over-all pattern in the events of history. But 
there is a plan and purpose for history in the mind of God, ac­
cording to this answer. This purpose of God is to be fulfilled at 
the end of history. This purpose which overrules history cannot 
be found by any knowledge of temporal events, although cer­
tain events in history reveal this purpose to those who have 
faith. In the Christian tradition the events which carry this 
revelation are said to be the life and teachings and death and 
resurrection of Jesus Christ. After this answer has been accepted 
by faith, so this doctrine declares, it is possible to discover the 
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transcendent meaning of history in many developments occurring 
now and in the past. But the answer must first come by way of 
divine revelation accepted by faith. 

A fourth answer to the question about history points to the 
development of some institution, nation, people, or race. For 
example, the meaning of history may be identified with the de­
velopment of the economic process or with the destiny of the 
Aryan race, or with the people of the rising sun who have their 
home in Japan, or with the institutions of democracy. This view 
is so much in disrepute at the present time in the Western world 
that it scarcely needs further comment. 

These all should be sharply distinguished from the interpreta­
tion of history which is here defended. 

History under commitment is intended to suggest that man 
must now assume responsibility for the creativity of history to 
a measure never before required of him. Men cannot assume 
responsibility in the sense of determining the course of future 
events; but men can, and, if civilization continues, must assume 
responsibility for maintaining social conditions under which 
creative transformation of the mind can occur to the measure 
required to deal constructively with the complexities and prob­
lems of a world community. 

This responsibility is laid upon man today partly because of 
his _magnified power and knowledge, partly because of the magni­
fied possibilities for creative transformation of the mind, and 
partly because of the catastrophe which will result if this re­
sponsibility is not assumed. 

At each higher level in the creative transformation of the mind 
the individual becomes more conscious of himself in the depth 
of his own existence. He also becomes more fully aware of the 
problems and perplexities in the world round about him. Further­
more, the advance of civilizations increases the magnitude of 
these problems. At the same time, if right social relations are 
upheld, the creativity of history can magnify the powers of the 
mind so that the problems are not more difficult relative to these 
increased powers. 

If this increase in the difficulties of human existence is called 
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evil, then evil increases with every advance in the creative trans­
formation of man. But if all this is accepted as essential to man's 
high destiny, and if the individual commits himself completely 
and ultimately to the creativity which endows him with this 
destiny, and if he accepts without evasion or concealment these 
perplexities, these problems and these dangers as essential to the 
glory of his existence, then he can live in the midst of it all with 
a peace and joy undiminished by the perplexity and the suffering. 
This conjunction of joy and suffering is not a contradiction in 
terms because the joy and suffering pertain to different levels of 
being. Creativity has found in man the medium of its freedom and 
its power on condition that man commits himself to it. Therein 
lies the joy and the greatness of human life for him who dis­
covers this level of being and who gives himself over quite com­
pletely to the creativity of history. 

The years and generations have not yet accumulated the condi­
tions under which Western man can feel the need to be creatively 
transformed by appreciative understanding of the greatness in 
other peoples, other cultures, and other relations. Even when 
this need is recognized, it is misinterpreted by those who think 
the way of salvation is to be found in these other cultures and 
other religions. That is the mistake which some are making. 
Neither is the way of salvation to be found in what is common 
to all the great faiths of mankind. That is another dangerous 
error. Rather the way of salvation lies in that creative transforma­
tion of the mind which results from creative interchange between 
us all. Out of this interchange will emerge a faith and way of 
life richer with felt quality, more comprehensive in understanding 
and more competent to control the movements of life than any 
of its component parts. 

But Western man is not yet ready to engage in this kind of 
interchange with other peoples. He still has too much feeling 
of satisfaction in his own achievements for this door to open 
to him. But in a decade, a half century-how long who knows­
the door may open wide by reason of the discovery of his own 
need. The door will open first not by any change in the great 
majority. It will open first by the forming of a fellowship of 
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individuals who are so completely committed to the creativity 
of history that they will find the way of salvation, not merely 
by intellectual recognition of what is required, but by a change in 
the organization of the personality of each of them. 

This is the predicament of Western man. He is lifted on a 
pinnacle of power so high that he cannot recognize his own need. 
His own need is that he be creatively transformed by interchange 
with other peoples. A swift survey of human history may help 
us to understand this state of mind which prevails among men 
of European culture. 

As previously stated, the first stage of the creative transforma­
tion of the human mind required a span of time measured in 
hundreds of thousands of years, from the origin of the human 
species to the beginning of the first cities on the Nile, the 
Euphrates, the Indus, and Yellow rivers. During this period 
tradition ruled the life of man, providing the conditions under 
which the human mind could be created by individuals learning 
from one another. Within a social order controlled by tradition, 
signs and symbols and a language were developed with which to 
communicate from man to man and generation to generation the 
accumulated resources for human living brought forth by the 
past. 

From eight to five thousand years ago, under the compulsion 
of climatic changes brought on by the passing of the last ice 
age, a different kind of social order began to develop in which 
many more people could live together with minds much more 
diversified. This enabled certain individuals placed under favor­
able conditions to learn from others far more than was possible 
under the domination of a rigid, coercive, and exclusive tradi­
tion. When writing and other devices of civilization were added, 
a much greater accumulation of resources for human living 
could be gathered from a series of generations. 

This greater abundance of resources, both material and spirit­
ual, enabled men to provide conditions for further accumulation 
and in part were so used. But they could also be used and were 
used to destroy these conditions, thus preventing any further 
accumulation and sometimes preventing even the conservation 
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of resources already acquired. When this last happens, the 
civilization declines, if decline is defined as diminution of mate­
rial and spiritual resources available for human living. This, I 
take it, is what is generally meant by decline of a civilization. 

The greater the accumulation of resources in the form of an 
economic surplus and productive power, in the form of knowl­
edge, in the form of techniques and methods of all kinds, in the 
form of loyalties and devotions, sentiments and appreciations, 
the greater becomes the destructive power of man as also his 
constructive abilities. Both have been used extensively. Con­
structive use of power is using it to build, improve, and uphold 
the conditions under which the creativity of history can rear the 
human mind to more ample dimensions. 

As said before, the chief controlling agency over and above 
tradition which was used at this second stage in the creative 
transformation of the human mind was economic and political 
organization, including the military. 

After this second stage, distinguished by the rise of the first 
civilizations, came a third stage. This can be called civilization 
at the second level. This second level of civilization is the third 
stage in the creative transformation of the human mind because 
the first stage in this transformation of the human mind was 
primitive society before civilization arose. 

The division of history into levels or periods can never be very 
accurate because developments and societies can always be 
found which do not fit the divisions. But some such distinctions 
are necessary to enable the mind to assert anything at all about 
the vast complexities of history. Also they need not be arbitrary 
even though the developments of history do not fit into them 
neatly and completely. 

By civilization at the second 1evel is meant those societies 
which could learn from the products and achievements of the 
first civilizations. Greece and Rome, Israel, and Persia can be 
taken as examples. Since I am trying to explain the predicament 
of Western man by tracing a certain line of development, I shall 
not refer to China and India except in passing, important as 
these and other civilizations are in human history. 
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These civilizations at the second level are distinguished in sev­
eral respects. The creative transformation of the human mind rose 
to great heights in a few thinkers and other outstanding figures 
of Greece, in the Hebrew prophets, in Zoroaster and his followers 
in Persia and, for the moment to go beyond the bounds of our 
present discussion, in Gautama the Buddha of India and in Con­
fucius and Laotzu in China. Indeed, all the great religions of the 
world which to our time provide the faith sustaining and guiding 
the lives of men in the high civilizations originated at this third 
stage of creativity in history which is the second level of civiliza­
tion. For this reason Karl Jaspers calls this the "axial period" in 
human history.2 

One outstanding feature of these civilizations at the second 
level makes them unique in history. The diversity and richness 
of earlier civilizations to which they had access combining with 
the integrative coherence of the cultures of these societies at the 
second level enabled them to absorb and creatively transform 
what they got from these various sources. A further element of 
this distinctive feature was a political and economic organization 
permitting far more diversity in the minds of individuals and far 
more freedom and fulness of interchange between them than 
bad ever before been possible. 

This statement about second level civilization applies most 
especially to Greece and Israel. The remarkable integrative 
coherence of their cultures persisted despite devastating internal 
conflicts between classes and city-states and with other peoples. 
After Alexander the Great, first, and Rome, second, had con­
quered Greece along with the rest of the known world, Greek 
culture spread to all peoples and in so doing preserved some of 
its identity. On that account the name of Hellenism is given to 
this period. The same integrative power enabling it to preserve 
its identity through all acquisitions and through all transforma­
tions is seen in the culture of Israel as it was carried by the Jews 
into all countries and down through the ages to our time. Con­
sequently we find among the ancient Greeks and among the 
Jews in all ages a creative transformation of the mind scarcely 
equaled elsewhere. 
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Diversity of sources, diversity of minds engaged in interchange 
and freedom of communication have all been equaled and sur­
passed since the days of Greece and ancient Israel. But what has 
never been surpassed, it would seem, is the combination of these 
three with a tradition of such great integrative coherence. There 
have been many societies with a tradition of equal integrative 
coherence and there have been many societies with equal di­
versity and freedom of interchange. But perhaps there has never 
been a society which combined all these into one. This combina­
tion is what seems to have made possible in Greece and Israel the 
creative transformation of a few individual minds to dimensions 
never surpassed and perhaps never equaled. 

This brings us to the third level of civilization and to the 
fourth stage in the creative transformation of the human mind. 
The first stage, it will be recalled, was the enrichment of tradi­
tion in primitive society before civilization arose with its cities, 
its diversities, its great numbers, its rapidity of social change, its 
complexity, its power of technology, and its high development 
of political, military, and economic organization. The third level 
of civilization and this fourth stage in the creative transformation 
of the human mind is represented by European culture which 
includes the Americas. 

The supreme achievements of European civilization are sci­
ence, technology, commerce, industrial production, and political 
organization. No other time and no other society ever approached 
the magnitude of power achieved by these means at this third 
level of civilization. Rome in contrast to earlier and other civiliza­
tions began to concentrate on the development of these instru­
ments of power. European society has carried its development to 
inordinate dimensions. Western civilization has contributed no­
tably to the culture of the world in music, painting, architecture, 
poetry and other forms of literature. But so also have other 
civilizations. The unique contribution of the West has been its 
modern science and technology and methods of organizing great 
numbers of men for collective action. In this respect the West is 
incomparable. 

The instruments of power have value only in so far as they 
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provide conditions which permit the creative transformation of 
the human mind to attain those dimensions in which it can at­
tain richest experience of felt qualities and the most complete 
appreciation of other minds in greatest variety. These two dimen­
sions of human experience can be given the names of beauty 
and love; but these two words do not cover the scope and depth 
of experience which is here intended. Ugliness is a form of rich 
qualitative feeling and hate can enter into the most profound 
appreciative understanding of another mind. 

Now the instrumentalities of power developed by European 
civilization have not been subordinated to the service of that 
creative transformation of the mind which attains greatest rich­
ness of felt quality and most profound appreciative understand­
ing of other individuals and peoples. These instruments have 
been used chiefly to control subhuman nature and to dominate 
other peoples, chiefly the Indians of the Americas, and the peo­
ples of Asia and Africa. But power continually magnified to 
achieve these ends and only incidentally to enrich the sensitivities 
and appreciative consciousness becomes highly dangerous. 

Power thus developed is dangerous first because the processes 
of nature brought under control ca.n at last become so enormous 
that man's control of them becomes destructive of human life 
itself. We see this occurring today in the explosion of hydrogen 
bombs. 

Power developed in this way is dangerous in the second place 
because the peoples dominated by such power become resentful 
and when they acquire these instruments as in time they always 
do, they turn in hate and destroying wrath upon the people who 
have humiliated them. 

This development of power is dangerous also because people 
who use great power in this way with impoverishment of the 
sensitivities and appreciative consciousness cannot detect the 
harm they do to other people and so unintentionally incite other 
people to hate them. 

This development is dangerous in the fourth place because 
gigantic power used by minds impoverished in respect to feeling 
quality and appreciative understanding of other minds makes 
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them incapable of using the power wisely. Wisdom in this con­
text is the understanding of other minds and of one's own mind 
in such a way that one can know what are his own basic needs, 
the needs of others, and the most important needs of human 
kind. One cannot use his power to serve his own deepest needs 
and the needs of others if he does not know what those needs 
are. But this is precisely the predicament of Western man. It is 
failure to develop wisdom proportionate to power. 

A generalization such as the one just made must be qualified 
in many ways. Individuals are enormously different in respect 
to their wisdom when wisdom is defined as just stated. Doubtless 
many individuals in Western culture have had and do have great 
wisdom. Perhaps the wisest have been as wise as any in other 
cultures. I do not attempt to make any such comparison. But 
wisdom must be in proportion to power if power is to be used 
wisely. All the evidence seems to indicate that the wisdom of 
the majority of people in Western culture has not been increasing 
as rapidly as the gigantic increase in power which they have 
acquired. 

This is the predicament of Western man possessing power such 
as no human beings ever before have approached. This reveals 
the danger which surrounds him and is now rising up like a 
flood to overwhelm him. He can be saved because there is a way 
of salvation open to him. This way of salvation has been the 
theme of this entire writing. Nothing short of the most complete 
commitment to the creativity of history can save him. This, of 
course, cannot be a mass movement. It must be led by a dedicated 
fellowship. But the way of salvation is there to be followed by 
those who will go in that way. Creative transformation of the 
mind by commitment to the kind of interchange which produces 
appreciative understanding of one another can save us. Noth­
ing else .can. 

All the power developed by European culture is needed and 
more still is needed to provide the conditions under which the 
human mind can be creatively transformed to its full potential 
dimensions. What Western man has brought forth is not a loss 
but a great gain if properly used. If Western man cannot use his 
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power wisely and if by reason of his lack of wisdom others 
finally take it from him, these instrumentalities of science, tech­
nology, and social organization may yet be one of the greatest 
contributions ever made to the creativity of history. Such will 
be the case if these other people and other generations who ac­
quire this power develop the wisdom which our civilization has 
not developed. This, of course, is on the assumption that civiliza­
tion survives during the period when this power is passing out of 
the hands of Western man into other hands. It would be far 
better for all, however, and far less dangerous, if Western man 
along with the other members of the world community now 
emerging would acquire the needed wisdom. This can be ac­
quired by ultimate commitment to creative interchange in every 
time and place where individuals are associated in a way to make 
this kind of interchange possible. 



Chapter .14 

THE DECISION REQUIRED 

OF US 

IN PART o NE the question was asked about man's ultimate 
commitment and an answer was sought to that question. In Part 
Two institutions and human history have been studied in their 
relation to the answer found to the primary question. Now we 
come to a question about the individual: What can I myself do 
about it? Suppose there is truth in the answer to the primary 
question set forth in Part One. I then ask myself: . What can this 
particular individual, my own self, contribute to the vast under­
taking involved in our answer to the primary question? 

The individual standing in the midst of a history which con­
tinues through thousands of years and involves millions of other 
individuals can be effective in shaping the course of events. 
Some can do this more powerfully than others, but the apparent 
disproportion of power exercised by the great man in com­
parison with you and me is an illusion. The great man is con­
spicuous, therefore observed, studied, and his influence rec­
ognized and described. Individuals who are not conspicuous are 
not observed and their influence is not recognized and described. 
Consequently they appear to be nonentities. This is not true. 
There is every reason to believe that innumerable individuals who 
have never become conspicuous have influenced the course of 
history more than many whose names are known and who are 
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called great on that account. Furthermore, the influence of the 
great man is not other than the reactions of many inconspicuous 
people to him and the way the many transform his influence by 
integrating it into their own unique individualities. Hence the 
difference in power to shape society and history which seems so 
disproportionate when the great man is compared to the com­
mon man is a falsification of what actually occurs. Human history 
is nothing else than the experience of innumerable individuals 
and the transmission of this experience in some form to others. 

There is another cause of this prevalent illusion that a few 
conspicuous individuals do the important work of the world 
while the others are relatively insignificant. The human mind 
must simplify the complexity of events. It cannot achieve a com­
prehensive concept which will include all the innumerable in­
dividuals and activities which enter into the complex events of 
human life. It must have symbols which represent this incon­
ceivable complexity. For this reason we seize on the conspicuous 
figures and attribute to them what happens, thereby obscuring 
the doings of the many people who actually determine what 
occurs in human life. 

This does not mean, however, that everyone is an effective 
participant. To be constructive and effective in action one needs 
to have the right intuitions to guide action. This requires that 
one recognize his moral predicament. By recognizing it and fully 
acknowledging it, he is in some measure delivered from it. This 
enables him to have intuitions which guide action in doing the 
right thing. 

Also to be constructively effective in action requires a unified 
·self under a ruling devotion. This enables him to draw upon all 
his resources. Otherwise repressions, inhibitions, and inner con­
flicts obstruct and dissipate his energies and little can be ac­
complished. This unification of the self under a ruling devotion 
is attained by practices of personal commitment. 

These two conditions required for constructive effective action 
indicate where to seek an answer to the question: What can the 
individual do in dealing with the basic problem of human exist­
ence? We shall seek the answer by examining first the moral 
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predicament and what can be done about; then examine the 
practice of personal commitment and how it leads to effective 
action. 

The moral predicament here under consideration has three 
distinctive features. The first of these results from self-conscious­
ness. One of the supreme endowments of man is that he can be 
conscious of himself and thus pass judgment on his own worth. 
But appreciative understanding of unique individuality is at a 
minimum in most social relations. Hence one is driven to protect 
his self-esteem against wrong evaluations which others make of 
the self. I may reject their evaluations, but to protect my own 
sense of personal worth in the face of them, I am led to judge 
myself in ways equally mistaken. 

It is a vital moral necessity to achieve some degree of correct­
ness in one's evaluation of himself. The common moral predica­
ment is that one cannot do this in the face of all the misunder­
standings and wrong judgments about oneself which are en­
countered. My evaluations of myself become distorted. This 
leads to false pictures not only of myself but of others, of social 
conditions and causes, of ideals and standards, of men and 
deeds, because these all must be fitted into the pattern by which 
I protect my self-esteem. In this way I am lead to judge evil to 
be good and good to be evil. 

Dominated by these distortions, my whole system of values is 
warped and corrupted. In this condition my intuitions cannot be 
right. These intuitions can become monstrous errors when I try 
to judge my enemies or rescue myself from a devastating hu­
miliation, whether the rescue is accomplished by despair of my 
own worth or an assumed arrogance, vindictive hate or con­
suming envy. So long as people continue to react to one another 
with cold indifference or fatuous adulation or cruel prejudice 
or practice manipulative control or the artifices of domination 
and subordination in disregard of merit, this predicament of 
man will continue. 

In this condition there is one thing which the individual can 
do which can deliver him from much of its evil and enable him 
to have intuitions more nearly right than they otherwise can be. 
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He can admit freely and fully that he is in this predicament. 
When one knows that his evaluations are distorted by uncon­
scious processes operating in his own person, he is partially 
liberated from them. An error which one knows to be an error is 
already on the way to correction. When one recognizes this 
moral predicament as his own, he can examine his judgments 
critically and seek out situations in which more reliable intui­
tions can break through the "ego system." Thus one can be 
liberated more or less from this condition and rise toward that 
reorganization which is endowed with more trustworthy judg­
ments. 

The second feature of the moral predicament in which every 
man stands arises out of his dependence upon one particular 
social group and culture. Every man judges right and wrong and 
good and evil from the perspective of the community in which 
he has been reared. He cannot appreciate the true value of other 
ways of life and other standards prevailing in communities alien 
to his own, whether he condemns them as inferior or romantically 
glorifies them. Neither can he rightly evaluate the partisan prej­
udice and other evils and limitations in his own culture. He may 
denounce the ways of his own people or worship them; but to 
judge them from the standpoint of what is good for man as a 
creature subject to creative transformation ( supposing that to be 
a valid standard for all humanity) is very difficult. 

This distortion of judgment due to my membership in my own 
community becomes most serious when another community be­
comes dangerously hostile to my own or mine to the other. The 
evaluations of one another passed back and forth across the iron 
curtain are examples. 

Here again is a moral predicament from which no man can 
escape entirely; but one can be liberated to some degree by rec­
ognizing that he is in this condition and so discount the validity 
of judgments made by his own community of the other and also 
do the same in reverse. If he is profoundly convinced of this 
fact about human beings, including himself, he can search for 
evidence with a mind somewhat more open than if he did not 
know his own condition. In this way he might gradually undergo 
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creative transformation toward judgments more correct con­
cerning his own people and others. 

The third feature of the universal moral predicament arises out 
of the unfinished, transitional state of man's present condition. 
Human beings are an unfinished lot. They are on the way to 
becoming another kind of being, provided that they do not 
destroy themselves or regress irreparably before the transition is 
consummated. I do not refer to physiological change but to 
change in the psychic, social, and cultural conditions. Man is in 
a state of acute instability. He must go up or down, indeed rises 
to moral grandeur in rare instances and again sinks to degrada­
tion and demonry. Not only does this become obvious when we 
compare different individuals, peoples, ages, and cultures; it is 
also obvious to one who will honestly and correctly appraise his 
own states of mind, impulse, and attitude as they change from 
one situation to another. 

Since man is in transition, not yet the being which he must 
become if he continues to exist at all, he does not yet have the 
kind of psychic organization which would enable him to judge 
what is good for him when "what is good for him" is to undergo 
a creative transformation not yet accomplished. A lower level 
cannot know with any reliability what is required to reach a level 
which has never yet entered the imagination. At the lower 
level one will part of the time judge that to be good which 
stabilizes his present condition and prevents change. When, how­
ever, he succeeds in stabilizing his present condition and making 
life easy and comfortable, he finds it boring beyond endurance. 
So he seeks excitement either in danger or debauchery or, it may 
be, he will turn to wild destruction for excitement and innovation. 

This condition of man is set forth by Dostoevsky in his Notes 
from the Underground. 

. . . if you ask me why I tormented myself like that, the 
answer is because I was awfully bored. 

. . . man will never renounce real suffering, that is to say, 
destruction and chaos .... Why, it's the sole cause of con-
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sciousness ! And though at the beginning I did argue that 
consciousness was the greatest misfortune of man, yet I know 
that he loves it and will not exchange it for any satisfaction.1 

Dostoevsky gives three answers to the question, Why do men 
act this way? One acts in this way when he feels that he is a 
mouse, lacks personal worth in his present state of being, and so 
tries to build up the sense of his own importance by acting con­
trary to all expectation, law, and order. This makes him feel that 
he is free, can do as he chooses, has importance and power. <'It 
preserves what is most precious and most important to us, namely, 
our personality and our individuality." Secondly, man acts in this 
way because he is bored and delights in an intensified conscious­
ness even when suffering is necessary to quicken consciousness to 
high intensity. In the third place, man acts in this way because 
he can criticize every goal and every impulse and find that it 
does not have enough value to outweigh alternative and con­
trary goals and whims. 

This description of the human being, his discontent with 
changeless comfort, his struggle to attain a significance greater 
than what he now has, the swarm of contrary impulses which 
possess him and call for a higher integration with more com­
prehensive and intensive consciousness, all this is evidence that 
the self in its wholeness can find satisfaction only in a series of 
creative transformations. 

If this claim is correct, the individual can be partially delivered 
from the third feature of the moral predicament, namely, the 
perversity arising from being incompletely created, by recogniz­
ing this fact about himself and seeking out those social relations 
and that kind of work and practicing the kind of commitment 
next to be described, which will bring creativity to a higher 
level of dominance in his own person and in social relations. 

In addition to recognizing one's moral predicament, there is a 
second requirement to be met if one is to be an effective par­
ticipant in what gives to human life its supreme significance. 
The second requirement is the practice of personal commitment 
by which the self is unified under a ruling devotion and one's 
resources most fully brought into action. 
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Commitment to this end first of all assumes the form of a 
chosen vocation. That means to seek out a kind of work which 
has a dual fitness. On the one hand it is fitted to one's own apti­
tude, thus enabling one to exercise all his powers to the max­
imum in the doing of it. On the other hand it is a kind of work 
which enables one to give his strength to providing some of the 
conditions required for the creative transformation of man. 

Obviously it is impossible to state what specific course of 
action should be undertaken by different individuals. What one 
person should do is not what another should. What one situation 
requires is not what is morally and religiously demanded by an­
other. So far as one is creative in his work, the effectiveness of 
what one does depends on having the right intuitions emerging 
in each unique situation in answer to the peculiar demands of 
that time and place. Such intuitions are most likely to arise if 
one is doing the kind of work which elicits most fully the unique 
potentialities of his own individuality and is done with devotion 
and a sense of its profound importance because it contributes to 
the most important thing going on in human history. Seeking out 
this kind of work with its dual fitness to self and to the trans­
formation of man is the practice of commitment so far as con­
cerns a chosen vocation. 

A second aspect of comll'!itment pertains to the wholeness of 
self-giving. This means in particular that one gives to the service 
of creativity his failures, his guilt, his weakness, his shame, his 
ignominy, as well as his virtues and his strength. If this is not 
done moral and religious practice makes for spiritual arrogance. 
The great evil rising out of the deliberate and conscious practice 
of religion and morality is this arrogance. The way in which 
morality and religion are practiced seems almost inevitably to 
make the "good" people feel superior to others who do not en­
gage self-consciously in these practices. This feeling of being 
morally and religiously superior, when built up in a group of 
individuals who· re-enforce in one another the attitude of ar­
rogance, is one of the major evils issuing from religion and should 
be classified with those other great evils which bear the evil name 
because they are not respectable. 

Repeatedly in this writing the importance has been emphasized 
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of facing up to the evils in one's self and others. But just now an­
other point is being emphasized. In religious commitment rightly 
practiced one offers up his weaknesses, his failures, his guilt, his 
death, his finitude as a part of the precious gift of his total self, 
given in devotion. His failure and his guilt, so far as he can do 
nothing more to correct them, are given as part of his service to 
the creative transformation of man. Often these negative qual­
ities when freely and openly acknowledged and given as a part 
of his total self in devotion, can render greater service than what 
one thinks to be his strength and ·virtue. I am not denying that 
one has strength and virtue and that it should be given in de­
voted service also; but when this strong and virtuous side of one­
self alone is offered, the inevitable consequence ensues. Spiritual 
arrogance becomes a ruling trait. More than that, it is literally 
correct to say that failure, guilt, and shame, after one has done 
all he can to correct them, and after one has fully acknowledged 
them and given them in service as a part of his total self, can 
under some conditions be more creative than what one esteems 
to be his virtue and his strength. In any case, moral and religious 
commitment cannot be rightly practiced unless one gives the 
evil in him as well as the good in him for whatever can be made 
out of it. 

The strain and anxiety, the pretence and self-deception, which 
result when the individual strives to rectify in himself what can­
not be rectified become sources of weakness and corruption. They 
misdirect action, they waste energy, they confuse thinking, they 
disintegrate the personality with self-deception and inner con­
flict. On the other hand, when one not only accepts himself for 
what he is but gives himself as he is in the wholeness of his 
:Bnitude with a devotion not diminished but magnified by failure, 
guilt, and error, one lives with a magnified power of action, with 
a more reliably discriminating judgment concerning good and 
evil. 

It is pride which makes it painful to acknowledge the evils in 
onself. It is complacency which acknowledges these evils without 
serious concern. It is joy and triumph to commit these evils to 
creativity to be transformed if they can be and if not, to give 
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them for whatever can be made out of them in the free and open 
interchange between man and man and in the work of the world. 
Even though the outcome of one's life is apparently ruin and 
failure, this kind of commitment has its own triumph. It is the 
triumph of devotion unabated by the struggles and failures of 
life. To have this kind of devotion, however, the practices of 
commitment must be as persistent and intense as, say, the prac­
tices by which one masters jiujitsu or the satori of Zen Buddhism. 

This brings us to the last aspect of commitment here to be 
considered. It is persistence and intensity in the practice of 
commitment. 

The practice of commitment is a kind of autosuggestion. It is 
autosuggestion in the sense that it is designed to organize and 
unify the total self under the dominant control of what can trans­
form and save man as he cannot do for himself. Therefore to 
call it autosuggestion is not to imply that the commitment is to 
oneself. Rather the autosuggestion is the way one commits him­
self to what is beyond himself, namely, to what transforms man 
creatively. Any practice by which the individual tries to com­
mit himself to anything involves autosuggestion. Any current of 
life which draws all the resources of the individual most fully 
into sweeping power will involve autosuggestion, whether prac­
ticed deliberately and consciously or spontaneously and auto­
matically. 

This is not the place to describe the practices of religious 
commitment. There are manuals upon the subject although I 
have not derived much help from any of them. For myself I have 
found it necessary to develop my own practices and these might 
not be suitable for any other. Perhaps to be effective these prac­
tices should not be taken secondhand from any other person but 
developed by each to fit his own need. In any case, the rule can 
be affirmed that enduring and profound commitment is pos­
sible only by diligent and intensive practices of commitment, 
whether or not these are called prayer or worship or religious 
ritual or meditation or given some other name. 

The goal of this commitment is to unify the self for action, to 
attain that reorganization which will have right intuitions, and 
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to join oneself with the most important reality there is. The most 
important reality is the creative transformation of. man which is 
going on in human history. 

That man can undergo creative transformation is demonstrated 
by the fact that it has actually occurred to various degrees in 
many cases. It is described at length by D. T. Suzuki in his ac­
count of Zen Buddhism. St. Paul in his epistles tells of this trans­
formation which occurred in his own person. William Blake 
proclaims it as an experience of his own. In our present time 
Martin Buber and Karl Jaspers are telling about it. Many mystics 
have had the breakdown of the conventional mind and become 
possessed of this more inclusive and powerfully integrative 
capacity. 

Albert Camus has said, "man has not been endowed with a 
definitive nature . . . is not a finished creation but an experi­
ment of which he can be partly the creator." 2 The same idea 
has been expressed by Nietzsche, Paul Sartre, G. B. Shaw, Hegel, 
Karl Marx, Arnold Toynbee, and others. When Paul Tillich talks 
about the "New Being" he seems to be referring to something 
like this. These men do not agree on the kind of transformation 
which will bring man to the kind of being which he must be­
come if he is to be saved from degradation or destruction; nor 
do they agree on the procedures to be followed to this end. But 
that man is not complete, that he is in process of being created, 
that he must be further transformed before he can attain his 
definitive nature, on this crucial issue they are all agreed. 

The transformation under consideration is a reorganization of 
the unconscious structures of the mind such that sources of 
experience can reach awareness which are profoundly satisfying 
even though they are integrated with what causes dread and 
acute anxiety when this integration is lacking. The wholeness of 
this experience neutralizes what was previously not endurable. 
"The Whole Idea" is the term used by Hocking to designate this 
wholeness of experience.3 Karl Jaspers calls it "The Compre­
hensive." Martin Buber describes it as the I-Thou experience. 
Zen Buddhism gives it the name of satori. Many Western mys­
tics simply call it "God" in human experience. 
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This reorganization of the conscious and unconscious levels of 
the human being is the greatest good to be sought because [ 1] it 
is triumphant over the dark realities, [ 2] it enables one to act 
effectively under the guidance of reliable intuitions, [3] it uni­
fies the self so that all the resources of his life can be brought 
into action, [ 4] it satisfies the wholeness of his being as nothing 
else can do. 

The goal of personal commitment is to bring about this crea­
tive transformation of the self and like transformation in others. 

This way of dealing with dark realities, including death, is 
interpreted by a dream which was related to me. A woman in 
close and loving attachment to her husband comes to under­
stand him intuitively in ways she cannot describe. The under­
standing may be so profound that it cannot come clearly to 
consciousness but may manifest itself in a dream. So it was in 
this case. The dream she related was this. She dreamed that her 
husband was about to die. When he was to die he was somehow 
put into a boat and drifted out to sea. Later, after he died, the 
boat drifted back with his body. When she found him lying dead 
in the boat she began to grieve that she had not gone with him 
so that they might have been together at the last. But then in her 
dream she seemed to remember that he had a way of meeting 
things like that alone. Immediately she ceased to grieve over his 
loneliness when he died. She kissed him many times and found 
that his lips were still a little warm. But she did not sorrow ~ny 
more. For she knew that he had a way of meeting things like 
that alone. 

This dream is a symbolic representation of a way of life 
wherein the ultimate situations no longer devastate. Some evils 
can be corrected and controlled by human effort. But death, in­
escapable guilt, unforeseen catastrophe, and some forms of 
failure, in sum, our finitude, cannot be corrected by human effort. 
These must be surmounted by a reorganization of the human 
psyche. They are not surmounted in the sense of being eliminated 
or avoided but in the sense of being integrated into the rest of 
all that human beings can experience when deceptive and 
evasive devices no longer restrict and distort the fulness of what 
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can reach the conscious and unconscious levels of response. The 
blessedness of this way of life is such that one can welcome the 
dark realities in their capacity of bringing about this reorganiza~ 
tion of the total psyche. These dark realities are not good in 
themselves; but when the full recognition of them leads men to 
the more abundant and masterful life wherein creativity domi­
nates over counter processes, then these dark realities in this 
relation and when serving this function take on a positive value 
of their own. 

The dark realities do not necessarily bring about the trans­
formation. They will not unless in such a time of darkness one 
casts himself by practices of religious commitment into the depth 
and keeping of whatever in reality sustains, transforms, and re­
news. This must be done, however, without illusion. One must 
recognize that he is casting himself in the wholeness of his being 
into the power and into the keeping of what not only sustains 
and creatively transforms but which also destroys. That to which 
he thus gives himself in loving and unqualified devotion pro­
duces the suffering of Job, the dread of Kierkegaard, and the 
transvaluation of all values announced by Nietzsche. But in this 
way all the resources of the total self are released for construc­
tive action; all the depth and fulness of experience to the limit 
of human capacity is apprehended, integrated, and endowed 
with meaning. The consequent richness and depth of apprecia­
tive awareness satisfies more completely than anything else can 
do. Prior to this reorganization and restored wholeness, enjoy­
ments, no matter how intense, could satisfy only parts of the 
total self while other parts were suppressed and frustrated. 

This reorganization and unification of the total self, involving 
a prior breakdown of the conventional mind, may be illuminated 
by a quotation from Karl Jaspers. 

Crucial for man is his attitude toward failure: Whether it 
remains hidden from him and overwhelms him only objec­
tively at the end or whether he perceives it unobscured as the 
constant limit of his existence; whether he snatches at fan­
tastic solutions and consolations or faces it honestly, in silence 
before the unfathomable. The way in which man approaches 
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his failure determines what he will become. In ultimate situa­
tions man either perceives nothingness or senses true being 
in spite of and above all ephemeral worldly existence.4 

Another quotation from Jaspers may further develop his 
meaning. 

When we face only concrete situations and master them for 
our profit, we react to them by planning and acting in the 
world, under the impulsion of our practical interests. But to 
ultimate situations we react either by obfuscation or, if we 
really apprehend them, by despair and rebirth; we become 
ourselves by a change in our consciousness of being. 5 

The "despair" mentioned by Jaspers is the breakdown of the 
conventional mind; the "rebirth" is the reorganization and unifica­
tion of the total self, which we have been describing. We "be­
come ourselves,n i.e., attain wholeness of the self, by "a change in 
our consciousness of being" because we no longer exclude from 
consciousness nor distort with phantasy the most important 
realities with which we deal. 

This completes what answer we are able to offer to the ques­
tion: What can the individual do to identify himself with the 
most important reality which touches the life of man, namely the 
creative transformation which works through _history and which 
enters the life of every individual to be accepted or rejected, to 
be served or ignored, to become the passion of one's life or a 
theory rumored? To accept and serve it and be caught into the 
keeping of its power two things can be done: Recognize the 
moral predicament of man which is my own predicament; pra,c­
tice personal commitment by choosing a kind of work that can 
be a vocation, by committing to this creativity my guilt and fail­
ures as well as my virtue and success, by persistent and intensive 
practice of the methods of commitment, by understanding what 
calls for this ultimate commitment and what is involved in it. 

AFTER THIS account -of what the individual can do for himself 
and for humanity, we turn agc1in to a brief study of history. _ What 
the individual can do attains its full significance only when seen 



298 Institutions under Commitment 

in the context of history; his action takes on full magnitude of 
meaning when it is caught up into a movement continuous with 
the major creative transformations of human existence occurring 
in the past and pointing to the possibility of higher levels of 
creativity in the future. The study of history begun in the last 
chapter is here continued to see if action by the individual of 
the sort we have been describing can have this connection with 
the past and with the future . of human life. 

The meaning of history as here interpreted can be briefly 
stated. It is the creation of man by way of a series of transforma­
tions which are not yet complete. A series of new creations, the 
first occurring long before civilization arose, reveals the signif­
icance of the time in which we live and the task demanded of us 
if a culminating outcome of these earlier developments is to 
occur. The decision required of us is to undertake this task by 
way of the procedures . described in recognizing our moral 
predicament and in practice of personal commitment. 

Man is a creature and creator of history because of his unique 
capacity to undergo transformation, psychological, social, cul­
tural, and historical, by the sharing, the accumulation, the in­
tegration, and the expanding of all the dimensions of meaning 
which signs can carry. These dimensions can be variously ana­
lyzed and classified. The following classification of the dimensions 
of meaning which signs can carry is neither exhaustive nor are 
the ·divisions mutually exclusive. But the list serves to indicate the 
scope and variety of human experience which can come under 
the head of "meaning" as the term is here used. Indeed there is 
no experience distinctively human which is not the meaning of 
signs in some one or more of these dimensions of meaning . 
. There is a cognitive diinension of meaning called knowledge. 

There is the technological dimension by which men exercise 
power of control. In the aesthetic . dimension we experience di­
versity of qualities in vivifying contrast, both of sense and of 
feeling; but the most compelling are those of feeling. The formal 
dimension appears in logic, mathematics, and the syntax of 
language. The interpersonal dimension of meaning enables us to 
understand evalua.tively the unique individuality of the experi-



THE DECISION REQUIRED OF US 299 

ence of associates. The adumbrative dimension is our awareness 
of the possibility of meaning in some area where creativity has 
not yet produced a structure sufficiently defined to apprehend it, 
but where some meaning is foreshadowed by intimations. Myth 
and some other symbols convey this adumbrative dimension. It 
is of utmost importance since it is sometimes the growing edge 
where wider dimensions of meaning are being created in the 
life of the individual and in the developments of human history. 
Finally there is the dimension of meaning which yields self­
consciousness and self-knowledge. In this dimension the individ­
ual turns the meaning of signs he uses back upon himself to 
search the structure and quality of his own selfhood. 

History is the creation through a sequence of generations of 
these dimensions of meaning, namely, the cognitive, the tech­
nological, the aesthetic, the formal, the interpersonal, the ad­
umbrative, and the self-conscious. Obstructions to this creation 
of meaning are institutional, interpersonal, and also internal to 
the individual in forms we have been examining. These ob­
structions can become so obdurate that the meaning created in 
history through a series of generations may become less and less, 
leading into a period of cultural decline. Nevertheless, no matter 
how great the obstructions, there is always creation of meaning in 
the several dimensions. Otherwise the newborn infant could 
never become a bearer of history and culture and life at the 
level distinctively human would cease altogether, even though 
an anthropoid animal continued to exist, supposing that possible. 
Without creation of meaning in each generation, history and 
culture would come to an end. All the institutions, customs, 
traditions, and technology, not to speak of the language and the 
religion which make up a culture, are sustained by signs which 
convey meaning to the people who live by them. Apart from 
such signs and their meanings there is no institution, no custom, 
no tradition, no technology, no language, morals, religion, or art. 

Therefore history can be defined as the creation, accumulation, 
and integration of meanings in all their dimensions. More simply 
stated history is the process which makes human life meaningful 
to whatsoever measure it can have meaning. When required 
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conditions are present, history makes human life progressively 
meaningful. Individuals through interchange with one another 
in a sequence of generations and through internal, unconscious 
integration within each individual oJ what he gets from others, 
acquire a language and other products of the past by which they 
are able to find in what they do a more comprehensive purpose; 
are able to find in what they think a more inclusive understand­
ing; are able to find in what they feel more abundance of aes­
thetic quality; are able to find in what they love more apprecia­
tive understanding of diverse individuals and peoples; are able 
to find in the exercise of their freedom more control over the 
conditions of existence. 

Obstruction to creation of meaning and destruction to created 
meaning without service to further creation are developments 
which occur more or less continuously throughout history. To 
the measure that such obstruction and destruction prevail, they 
destroy history. That is to say, history occurs only because mean­
ings have been created and accumulated in such a way that 
people now living are sustained, empowered, and enriched by 
what the past has done. Therefore everything which obstructs 
and reduces this endowment of the present by the past does at 
the same time obstruct and reduce the very thing which sustains 
history in being. If, such obstructions and destructions should 
prevail, there would be no history. Consequently, everything in 
history which obstructs and destroys the creation and accumula­
tion and integration of meanings from one generation to another 
can be described as that in history which tends to destroy history 
itself. So we reach the conclusion: If "meaning of history" refers 
to what creates and sustains history in being, then the meaning 
of history is the progressive creation and integration of mean­
ings in all the dimensions of meaning. More briefly stated, the 
meaning of history is the creation of meaning; and this is identical 
with the creation of man, as yet incomplete. 

If this is a true interpretation of history, there is a task to be 
done in our time more imperative than any other. It could not 
be done until a series of creative transformations occurring in 
past ages had established the required conditions. Now it can 
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be done. More than that it must be done, because the past has 
reared, so to speak, an arch lacking only the keystone at the top. 
If this keystone is not put in, the entire structure will fall. 

Most simply stated this task is to bring creativity to a level of 
dominance in the institutional and everyday affairs of life in a 
way never before attained. This does not mean utopia. It does 
not mean that creativity will dominate in every life nor in all 
areas of life. It does not mean to deny that some individuals in 
the past may have undergone more radical transformation than 
can occur today. It does not mean that great individual achieve­
ments of creative power in other times will be surpassed. All this 
may or may not happen. But all this is not the claim here made. 
The claim is that civilization cannot continue, that degeneration 
or destruction will set in, if creative interchange and individual 
integration of meanings are not sustained in wide areas of life 
by appropriate modification of institutions and appropriate prac­
tice of commitment on the part of individuals, even though these 
individuals be a minority, as perhaps will always be the case. 
This is the peculiar vocation of our time, given to it by the de­
velopments of the past. 

W~ have reached a point in human history where interdepend­
ence has become so intimate and so coercive between different 
regions, social levels, and areas of experience that interchange 
and integration of meanings must occur more pervasively through­
out the expanse of human life if the story of man is to continue. 

This vocation and imperative of our time will be more clearly 
manifest if we trace the four great creative transformations which 
have occurred in human life, with a fifth now imminent. The fifth 
is imminent not in the sense that it will inevitably occur but in 
the sense that it is more imperatively needed than ever before 
and in the further sense that the prevailing state of human society 
makes it possible of attainment as it was not in other times. 

The first of the five transformations occurred prior to the rise 
of the first civilization. It was brought about during the million 
of years more or less when men lived in what is called primitive 
society. It was the creation of the kind of organism peculiar to 
homo sapiens, which is the only kind on this planet capable of 
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extensive creative interchange and integration of meanings. Not 
only was the required kind of organism brought into existence 
during this period but also language and other symbols which 
are the necessary media in which the life distinctively human can 
be sustained and progressively created. 

The second innovation which established a further condition 
necessary for the indefinite creation of meaning and the progres­
sive creation of man was civilization. With civilization came 
writing which extends the range of time and space over which 
interchange and accumulation of meaning can occur. Human 
memory is limited but the writing on tablets, parchments, and 
pages is not. Also with civilization came that kind of social or­
ganization which can increase indefinitely the diversity of individ­
uals and peoples engaged in interchange with one another. These 
two conjointly were brought into human life with civilization. 
Writing opened the way for the indefinite increase, accumulation, 
and integration of meanings. Social organization centered in the 
city opened the way for indefinite increase in the diversity of 
participants contributing to the creativity of history by inter­
change with one another. 

A third condition necessary for the creative transformation of 
man toward the level of being which he may become emerged 
in what Karl Jaspers calls the axial period between 800 B.C. and 
200 B .C.6 

Groups of individuals widely scattered over the planet during 
this period underwent a creative transformation of the psyche 
which made them aware of man's capacity for transformation 
beyond any known limit, both toward greater good and toward 
greater evil. Man can become better and he can become worse 
beyond what any person at any one time can imagine except by 
way of the adumbrative dimension of meaning. This is to say, 
one can know that there are possibilities for good and evil, the 
specific form of which he cannot know; and he can know that 
they reach into depths of horror and heights of blessedness, al­
though he cannot imagine the specific form and content which 
these experiences might take. The discovery that human life has 
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this reach into infinity in the form of these unexplored and un­
actualized possibilities is what occurred in the axial period. 

In Israel the Hebrew prophets, in Persia Zoroaster and his 
followers, in Greece the tragedians and philosophers, in India 
Buddha and his followers, in China Confucius and Laotzu, opened 
up to human life what has been called the "vertical dimension" 
involved in our existence. It has also been called the transcendent 
or transcendental realm of being or the "all Encompassing" or 
"Being as such" or ''the Absolute." It has been mythically repre­
sented as the supernatural. It has been called ''the Infinite'' and 
"the Comprehensive." 

All the great religions which seek to be universal and infinite in 
their outreach originated at this time, if we recognize that Chris­
tianity and Mohammedanism were outgrowths of what the He­
brew prophets accomplished. 

The axial period, including whatever has come from Jesus 
Christ and the early Christians, did not complete the work of 
establishing the conditions which must be present for creativity 
to operate widely and securely throughout human life. Two other 
conditions must be added. One of these is now being produced 
by the twentieth century. A technology must be created capable 
of providing all men with the utilities and environmental condi­
tions needed to undergo creative transformation indefinitely be­
yond the present state of human existence. Such a technology 
carries with it a system of communication and interdependence 
reaching all people on the planet. This magnified power of con­
trol and this world wide interdependence can bring on great evils 
and can reduce creativity to a minimum. In many cases such has 
been the consequence and it will continue to be so, with greater 
evils yet to come, unless a fifth condition is added to this fourth. 
On the other hand this magnified power to produce goods, to 
organize, to administer, and to communicate, are indispensable 
to the end of enabling all people to contribute to, and to par­
ticipate in, the creative transformation of human life. 

This brings us to the fifth condition. This is what our period 
during the next two or three hundred years must bring forth. 
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Without this further condition the four we have mentioned will 
not issue in man's creative transformation to any high degree but 
will rather bring on his degradation if not his annihilation. Every 
one of the four conditions mentioned has increased the evils of 
life enormously while at the same time opening the way to a 
great increase in human good. In some cases this increase has 
been attained but the fullest attainment of human good can never 
be reached and secured until the fifth condition has been estab­
lished. 

The fifth condition is what we have been describing through­
out this writing. It is change of institutions and action of in­
dividuals resulting from recognition of the moral predicament 
of man and from practice of personal commitment. It is a change 
in institutions and action of individuals which will bring into 
the lives of many people that higher dominance of creativity 
which in the past has occurred only in the lives of a few. This 
is not only our vocation and opportunity. It is a demand forced 
by a peril hanging over us more deadly than ever before threat­
ened the whole of humanity at once. This peril may never cease 
to threaten so long as civilization continues. But it may be mas­
tered by turning it into a servant of man's creative transforma­
tion. The stick and the carrot have always been necessary for any 
marked change for the better in human life. The devil and the 
angel, the peril and the hope, we must have them both if life is 
ever to rise to greatness. 

Repeatedly we have pointed to the dark realities without which 
human life sinks to a low level of triviality and perversity. When 
wrongly treated they drive men to greater evil. When rightly 
treated they drive him to creative transformation. The peril 
which hangs over us now is another example of the same. We 
may never master it by making it a servant of creative trans­
formation. Rather it will master us unless we change our in­
stitutions and act under the guidance of those intuitions which 
arise when we recognize our moral predicament and rightly 
practice religious commitment. It should be further added that 
the peril peculiar to our time is common to all humanity, not 
limited to one region or class or people or particular individuals. 
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We are all equally threatened by it and it requires the united 
action of all to deal with it effectively. In time this should draw 
all men into closer bonds of fellowship. Common danger seems 
to have more uniting power than common good. 

The secure establishment of all five of the over-all conditions 
needed for the fullest measure of creative interchange and in­
tegration of meanings will not bring man's work and responsi­
bility to an end. Exactly the opposite is true. Only after these 
conditions have been established will men be able to provide the 
ever-changing, detailed and local conditions required for this 
creativity in the family, in the neighborhood, between members 
in the industrial plant and in the classroom, between the various 
specialized kinds of work and research, between political units 
and cultures, and elsewhere throughout the multiform existence 
of humanity. Men may not live up to this responsibility. Cer­
tainly they will not do it perfectly. But after the five conditions 
prevail, men will have this responsibility because they will then 
have Jhe power to meet the demands of creativity as they could 
not previous to the establishment of these over-all conditions. 

Human history has scarcely yet begun. Millions of years have 
yet to run. Man is yet to be created in the fulness of his being. No 
form of life, so far as we know, has ever been the carrier of this 
creativity of history. Surely this is a destiny immeasurably be­
yond any other in the grandeur and tragedy of what has hap­
pened and in the glory of its possibilities. Each individual by 
proper action can become a participant in this grandeur, in this 
tragedy, and in this glory. To undertake such action is the de­
cision required of us. 

I HAVE explained what I mean by creative and transforming 
power. I mean two things: [ 1] interchange which creates ap­
preciative understanding of unique individuality; [2] integra­
tion within each individual of what he gets from others in this 
way, thus progressively creating his own personality in power, 
knowledge, and capacity to appreciate more profoundly diverse 
individuals, peoples, and things. 

I know that I cannot be in error in holding the belief that I am 
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at least partially in error concerning the character of the reality 
to which I am ultimately committed. Hence I know with cer­
tainty that I am ultimately given to what is more than, and in 
some respects different from, everything affirmed in this book. 
With this triumph over error I make my last commitment: I cast 
my error, my failure, and my guilt into the keeping of creative and 
transforming power. 
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