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PREFACE

The preparation of this dissertation has been an engaging
end rewarding project. There were difficulties, to be sure, chief among
them being Tillich's highly individualistie voecabulary and compressed
style which produced & certain initisl apprehension. But this writer,
for one, can testify to the transition (that is likely to come to anyone
who will study Tillich's thought) from bewilderment to profound admirate-
ion and appreciation., Dawson's thought presented no such initial complica--
tions due to his lucid and arresting style. There were, however, diffi-
culties to be encountered in attempting to uncovorl the basic philosophical
and theological presuppositions in his thinking. It is regrettable that

Tillich's seoond volume of his Systematic Theology is not yet in print.

This hurdle, however, was not insurmountable, for Tillich has published,
in mimeographed form, an outline of his fortheoming Systematios whioh is
really an abstract of material to be covered in Volume II., (Quotations

from this source are referred to in footnotes as the Propositions.)

It is hoped that the British reader will over-=look the Americean
spelling, An attempt has been made, however, to delete all Amerioanr
colloquialisms,

I wish to express my thenks to those who have helped in the
preparation of this dissertation, to my advisers: Professors Charles S.
Duthie and James Torrance, to Robert H., Daubney, E.I. Watkin, V.A. Demant,
Nels Ferre, Mrs. Lilly Pinous (who losned some of Tillich's German write

ings), Charles Kegley, C.Ray Dobbins, John Baillie, Donald Mackinnon,



and, above all, to Jemes Luther Adems who losned a number of un=-
published essays by Dr, Tillich, I am indebted also to the subjects

of tlﬁ.s dissertation themselves for their willingness to answer queries
about their life and work, Regardless of oriticisms expressed herein,
my own thinking has been highly stimulated by the writings of these
men and I wish to record here my deepest gratitude for the privilege

of using them as subjeots for this investigation,

James Whitehurst
Lansing, Michigan
September, 1953
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INTRODUCTION

Our eulture, as Paul ifinear aptly rmrkl.l has been subjected
to an "epidemio of philosophers of history" as is witnessed in the work
of such men as Toynbee, Spengler, Latourette, Berdyaev, Butterfield,
Collingwood, end now Tillich and Dawson, WNevertheless (in the view of
this writer) there should be no guarentine on such attempts, for the
interpretation of history is one of the pressing needs of our time =
perhaps the crucial gquestion of the hours .

The world trensformation in the midst of which we are now
living makes the interpretation of history all the more ﬁrgtnt. EBvery-
where men are asking such searching questions as "Why is there such
suffering in history?”, "Does God care?", "What is the meaning of it
all? = or is there & meaning?, "Where is history going?", "Will there
be an end to history?” These "damned questions,’ as Dostoevsky called
them,are haunting men and cannot be answered within the framework of
historical research, They probe deeper to the question of the meening
of axiafemua itself and thus become philosophical and theological quest=
ions. The rational structure of man's neture demends that he find some
illuminating clues that will meke sense out of history - especially in
eritical dayaja By the eontingencies of our historicel destiny, then,
we are driven to the problem of the interpretetion of history.

The authors selected for this study are both keenly aware of

the eritiocal moment through which eivilization is passing. The titles

17 potween Two Worldss Bschatology end History,” in Interpretetion,
Jenuary, 1951, p. 27

®periods of orisis heve always stimulated interest in the inter-
pretetion of history as witnessed by the Maccabean revolt (Daniel), the
Domitien persecution (Revelation), end the barbaric invasion of Rome
(De Civitate Dei)e




of two of their respective books, The Shaking of the Foundations (Tillich),

end The Judgment of the Netions (Dewson) reveal a concern about the present

world trensformation. Both thinkers, due to wide experience ond catholie
outlook, are sware of the disorder in all realms of life (in art, literse
ture, politics, education, ethies, philosophy « as well as in the strictly
"religious" reslm) end are thus equipped to make pronouncements on the
total human situation es few others in our time are sble to do.

Both authors are thoroughly steeped in their own traditions
(one a Protestant and the other a Romen Catholio) and each is attempting,
to a degree, to relate the interpretatiocn of history to his own tradition.
Tillich asks the question concerning the relationship of Protestantism to
the present world tremsformation (indeed, the question of whether Proteste
antism can even survive as en institutional foroce); Dewson, on the other
hend, is searching for the reletionship of Catholicism to the new world
order. Both adhere to their respective traditions not only out of emotion
or paternal loyalties (Dawson, in feet, wes converted from Anglicanism to
Romen Catholieism) but out of reflection and deep convietion,

Yet both, in meny instances, trenscend the limitations of their
own faith end press toward an even more comprehensive view of history than
either tradition effords. It seems, to this author, that the impartial
reader will find thet both Tillich and Dewson have captured insights that
are totally beycnd the limited scope of either's traditions An attempt
therefore will be made in this dissertation to reach a larger perspective
and to show that the proper interpretation of history demands elements
more characteristically associated with Catholicism (an ontological approach

in which resscn is seen as the structure of being, = sacramental view of



life, & high ecclesiology centering in euthority end tredition, an appreciate
of culture and the history of reiigionn. an emphasis upon philosophy in
corre lation with theology, eta) as well es those elements more traditions
ally associzted with ‘Protaatantin (prophetic judgment upon absolute pre=
tentions, the right of sutonomous structures es ageinst heteronomous author-
ity, a distrust of magicel sacramentelism, and an insistence upon the tren=—

Soendenoe of the divine).
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CHAPTER ONE

A BIOGRAPHICAL SKETCH

Paul Tillich, who was largely unknown to the Englishespsaking
world five or ten years ago® is fast coming to the forefront of worldewide
theological discussion® and i now being widely heiled as one of the most
ereative minds of our time,

Sinee Tillich has already published three autobiographical
essays on separate occasions ,5 it will bardly be necessary to go into
dotail at this point. Nevertheless, a skeleton ocutline would seem ap~
propriete in order to place him in relation to his intellectual enteced=
ents and to call attention to some relationships between his 1life and his
thoughte

Paul Johannes Tillich was born at Starzedel in Prussia on
August 20, 1886. The son of a Lutheran pestor, he was reared in a tradi—

tional snd conservative home typical of the bourgeois society which hewas
later to oritieize so vehemently. Tillich hed the experience of growing
up din some of the old medieval towns of Germany, first at Scehbnfliess-
Neumark (from the ages of four to eleven) and later at KBnigsbergeleumark
{from the ages of twelve to fourteen). As a result he rather naturally
asquired an historieal temperament,

To grow up in towns in which every stone is witness of a period many

centuries past produces a feeling for history, not as & matter of

!mnwlodgn, but as & living reality which the past participates in the
present,

1[[-‘m' a considerable period preceeding this, however, Tillich had a
wide influence on continentel thought as is witnessed in Otto Piper's treat-
ment of Tillich's views in his Recent Devel ts in German Protestanism,
(London: Student Christian Movement Fress, 195L)s, PPs 130=1L3

29411ich's writings heve been tremslated recently inte Italian, Japanese,
and Germen.

3the Interpretn "

rpretation of History, ppe 3~733 The Protestant Ira, pp.xxiii

xlvs The molog of Paul TIITi_eﬁ_.Ipp. Fw2l,

“paul Tillich, "Autobiogrphical Reflections," in The Theology of Paul
Tillich,(New Yorks Macmillan Col, 1952), pe Se




These experiences quite naturally led to an appreciation of the Middle
Ages = & fact that was responsible in part for Tillich's later formulation
of the idea of a theonomous aooietyol

The medieval enviromment of his youth wes also responsible,
Tillich believes, for certein leanings towsrd Romanticism 8s is evidenced in
his love of poets such as Goethe, HBlderlin, George, end Rilke, His love
of nature wes also closely auooi.aﬁd with this phase of his life., He
speaks of frequent communion with nature end of periods of "mystical partic-
1pati.on.“2 This sensitivity to nature noc doubt had much to do with his
later choice of Schelling as the subject for his dootoral dissertations.
Communion with nature, he cleims, was also responsible for certain charso~

teristios of his thought such as the Dynemic Mess, the boundsry situation,
the Unconditional as Ground and Abyss, and his re-statement of the classical

view that sslvetion is cosmic eand includes nature as well as moa

Another influence during his formative years wes the philosophical
interest of his father, who mainteined the classical position that ultimately
there cen be no conflict between philosophicel truth and revealed truth.h
Tillich comments that it wes only on the basis of his being permitted to do
some independent philosophicel thinking that he was able to bresk the tight
hold of the Prussisn authoritarisn tradition, as symbolized in his father,
And through achieving autonomy in the field of philosophy, he could then begin

to experience it in other realms.

1one Theology of Peul Tillich, pp 5%.

2
Ibido. Poe 5.
The Interpretation of History, ppe 7f.

l‘rhﬁ TMOIU_H of Paul Tillich. Pe B.
9
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Tillich received his formsl treining at the humenistiec gymnasium
in KBnigsberg end later et a similer institution in Berlin, During his
university days he developed & keen interest in philosophy which led ulti—

mately to his reeeiving the Doctorate of Philesophy frem the University of
Breslau in 1911 (his dissertation being "Die religionsgeschichtliche Kon=
struktion in Schelling's positiver Philosophie, ihre Voraussetzungen und
Prinzipien" ) end the Licentiste of Philosophy from the University of Halle
in 1912 (his thesis being "Mystik und Sohuldbewusstsein in Schelling's
philosophischer Entwioklung®). This interest in pure philosophy hes charac—
terized his work ever since.

In addition to Schelling's influence on him (espeeially in relation
to his natureemysticism, hie doetrine of the Uneconditional, and the signif-
icence of guilt), Tillich admits his indebtedness to philosophers as diverse
as Kant (for his criticel norms), thmex(for his awareness of non-being end
the abyss), thola{for his idealistic snd dialectical spproach), Fichte
(for his selfeworld correlation), Nietzsche (for his existential method),
Troeltsch (for his historicel relativism), Hurssel (for his phenomenology),
and his own teacher KBhler (for his view of theology as mediation and his
early formuletions of the Protestant principle). Thus Tillich's thought,
as Rendall puts it, has been "fertilized with meny of the insights of a
century [end more| of Germsn thinking." 3

In 1913, Tillich received ordination in the Evangelical Lutheran
Church and in the following year began a foureyear term 2s & chaplain in the
Germen Army during World Wer I. When he returned from the war, Tillich began

his academic career as & Privatdozent of Theology at the University of Berlin,

irhe Interpretetion of History, p. 160 f.

2Eupu1any the young Hegel (See "Estrangement and Reconeilietion in
Modern Thought")

3Jr.:hn Hermen Rendall, "The Untology of Peul Tillich," in The Theology of
Paul Tillich, p. 136 f.
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It wes in this period immediately following the war and its accompanying

chaos that Tillich became awere of the great gap between the churches and

the masses, between Lutheranism and SOoj.alism.l This peinful awareness thrust
him out from the secluded academic world to grapple realistiocally with the
pressing sociel probkems of the hours He end his associates (indeed, meny

of his generation) felt that they were living in e creative moment in history
when the time wes ripe for great social and religious strides, They were,

es Heimenn puts it, "inspired and trensported by the feeling that this was

the erisis that could end only in new creations Cermeny defeated, humile
iated, punished + « « sheken and purged and thereby enabled to bring the
world religious socislisme « "2 Whet wes this Religious Socialim ? It
wes an attempt to bridge the gep between Lutheranism and Sociaslism end to show
each side its need for the other; it was an attempt to convince the churches
that Socielism hed spiritusl roots (in its prophetism) and, on the other

hand, to convinee the Soeialists that apart from religious infusion their

optimism would end in utopianism., The periodical Neue Blétter fur den

Sozislismus” which Tillich inaugursted attempted to stimulate thinking at
these points. Under the impact of this movement, Tillich coneeived some of
ths oharacteristic motifs of his thought: the dootrine of the kairos (as
the creative turning=-point in history), the demonie (as evil structural
forces such as Cepitalism), end the Protestant principle (2s that norm which
is absolutely opposed to any final stage in either religious or social
t!«'tnmloi:cmnﬂ:)m3

It might be well here to comment on the Merxism that was implieit

in this movemsnt. Although Religious Socialismwas widely influenced by

L7he Interpretation of History, pp. 19£f; 54 £f.

“Eauard Heimamn,"Tillich's Dootrine of Religious Socialism,” The Theology
of Paul Tillich, p. 316

I7he Interpretation of History, ppe 5k £f.




Marxian ideas, Tillich meintains that the movement never took an undialect=
ical view of Marxist doetrine and thet there wes always "no" coupled with
"yes," oriticism as well es socceptance. This movement was indebted to

Marx for his penetrating insight into the contradictions of disintegrating
bourgeois uoeioty,l for his uncovering of the economicallyw~determined idecl=-
ogy which this society used to mesk its real purposes (its will to eontinue
in power), for his prophetic protest egainst religious idolatry and his
propheti€ ewereness of the historical struggle between good and evil, for
his doetrine of men (as man in society = in the context of his total behnvior),a
and for his dialectical materialism (revealing the economie basis of the
sooial and spiritual struetures of soeiety in their relationships and antithe-
ses)s Nevertheless, the Religzious Socialists were acutely criticsl of other
élmntt in Merx, or better, in Marxism - its metaphysiocal determinism (the
hardening of the doctrine of dieleotiocal materielism into 2 mechenism of
caleulable processes involving the negation of humen freedom), its utopiane
ism (antioipating that history would reach its final stage in the establish~
ment of the proletariat), its enti-scientific fanaticism,” and its tendency
to become just another ideclogy itself (failing to see that dialectical

materialism mey also become & class-determined tool in the preletarien

struggle for power).

lrohe most magnificent theoretical interpretetion and the most effective
practical interpretation of an historical period was the Marxist analysis
of capitalist society” (The Kingdom of God and History," p. 141)

E”Hmr Much Truth Is There in Karl Merx?", The Christian Century
(August 8, 1948), p. 908,
3

Die Sozialistische Entscheidung,
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This interest in cultural end political activities quite naturally
brought Tillich into confliot with Barth. Tillich hed joined the Barthians,
immediately following the war, .:I.n their protest ageinst the liberal-Protestant
surrender to bourgeois culture (&s in the myth of progress). Put now as Berth
and his followers were developing e purely kerygmetic theology (giving only
answers apart from any coneern with the "situation"), innm begen to attaeck
Barthianism a&s a neo~supernaturalism and joined in & polemic with Barth
almost as heated as the more celebrated ongbetween Barth and Bruanerst By
putting culture outside the .real.m of Christian concern, Barth, Tillich charged,
was rendering it invelnerable to both the oritical as well as the forming
(end trensforming) power of religianoa

During this period, especially as a result of his stay at Marburg
(where Heidegger was then located), Tillich ceme under the influence of the
movement known as existentialisme. 1In thinkers such as Markegurd, Nietzsohe,
and Sartre, he found a depth of spiritual insight unknown in Christian
circles and great mesning even in thelr analyses of the meaninglessness of
lifes Although Tillich did not accept the existentialist's answers he did
learn much from their method of thinkinges The existentialist's terminology

end vocabulary remain to this dey & unique component of Tlillich's thoughte

In the late 'twenties and early 'thirties, Tillich's interest in
politicel movements led him to such an outspoken eriticism of Nationel Social-
ism® that when Hitler came o power in 1933, Tillich wes among the first
fifteen professors to be removed from their positions, That same year he
came to the United States and for & time continued his fight ageinst Nezism
in the form of open letters w his personal friend, Emmanuel Hirsch, one of

Fh”osoph:rs of the

theAEw Lutheranism that was aligning itself with the Nezi movement. In these

letters Tillich challenged Hirsch's uncritical support of Nagism as an

lxnrl Barth, The Dootrine of the Word of God (Bdinburgh: T.:T.Clark,1936),
pps 52, 60, 68-70,7823, 150, 150, 209, 390+ —
'i'he Theolog of Paul Tillich, pp. 29 ff,

e T BT N et ] TR - it aEes GRS N VIR T CL R P A vy 2 Ter lhha VMot a .




embodiment of & specific kairos.}

During this period of the 'twenties and early 'thirties, Tillich
held positions at several different universities (Berlin: 1919-192l; Marburg:
192119253 Dresden: 1925; Leipzig: 1925-1929; Frankfurt: 19290-19%3), At
each university he taught in a& slightly different department - philosophy,
philosophy of religion, science of religion, or theology. He speaks of his
teaching responsibilities during this periocd as involving "a constant cheange
of faculties end yet no change in the subject! As a theologian I tried to
remain & philosopher, end conversely 80."2 His desire wes to stay on the
boundery line between philosophy end theology so that he could relate the
two and thus reveal their deeper interdependence.

This breadth of concern is parelleled in Tillich's eagerness to
participate in a wide range of socciel and intellectual activities. ke was
accepted as a congenial member not only by philosophical or theological
groups but as well by Lhe Bohemian world - the artists, actors, writers,
and poetu.s These associations, no doubt, account for his awareness of the
manifold spiritual movements outside the churches.t But above all Tillich
kept in contact with the labor unions end felt the proletarian struggle as
his own, His interest in economics, then, was never purely academic but
always inecluded involvement end partieipation.

By living on boundery lines between widely-divergent groups,
Tillioch consciously sought to hold & mediating position between social
classes, between church end society, between ideoalism and realism, between

i"pie Theologie des Keiros und die m{m e stige Lage: offener
s 19

Briaf en lman " Theologisohe v ovember) , Y J06=3283
"Um wag es Ghete. Antwort si Fmanuel Hirsch' in Theologische Blatter (Mey, 1335)
PPe 118«120.

2Thfav Thsol.og_y of Paul Tillich, p. 103 The Interpretation of History, pelid £,

3o only movement Tillich has kept in touch with in the United States is
the depthe-psychology movement. It is impossible, Tillich believes, "to elabos=
rate a Christian doctrine of mane o o without using the immense material brought
fourth by depth psychology.” The Theology of Peul Tillich, p. 19.

‘fﬁ\s reflected in his boex The fec.lisiou‘ Situation .
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Lutheranism and socialism, between liberalism end orthodoxy, and between
Catholicism (as "saersmentel reality”) snd Protestantism (as "prophetic
protest” ). A Tillioch compares this task to thet of St. Paul who became

"ell things to all m.“a In comparable fashion Tillich endeavored to becume
a realist solna to capture the realists, a Marxian in order to capture the
Marxists, and an existentialist in order to capture the exist entialists,
His purpose in doing this was to eppreciate the good in each approach and
from there to point cut the amavoidable frustrations if teken as & complete
system, thus pointing to Christisnity es the ultimate enswer to their deepest
guest,

When Tillich arrived in tho United States he lectured at various
colleges and universities, end in 1934 joined the faculty et the Union
Theologicel Seminary, New York City, where he has remained ever since, His
adjustment wes a difficult one due to the fact that there had been salmost no

linguistic prepe ntionoa

But through the discipline oif heving to express
himself in enother langusge, Tillich feels that he hes developed greater
precision end clarity in the presentation of his ideas. In & manner not
uncommon to German thinkers he wes prone to conceal ambiguities under the
cover of German philosophiocal tomi.nology.h But this experience of coming
to the new world brought about changes not only in terminology but as well
in content, Tillich speaks of the experience of adjusting to & new environ-

ment &s & creative and invigorating one and is appreciative of what he has

1890 "On the Boundary” in The Interpretation of History, ppe 3=73+ Demant
hes commented that Tillich “shows & penchant Lor dangers anving end thinking
over the chasms « « whioch makes his ﬁ’s’i’t—uﬁ highly idiosyneratic and therefore
often perhaps more interesting than helpful.” ("A Theologisn on Historical Exe
istence,"” in Christendom (Oxford), (December, 1937), VII, 285,

2See Tillich's sermon "The Theologian" (Part II), The Shaking of the
Poundetions,(Student Christisn Movement Press, L ndon: 1009), pp.b TTe
The adjustment was diffiocult for his audiences, too. W,M., Horton tells &

coming away from a lecture bewildered., "It was hours later thet I reslizedsse
that the word "waykwoom," many times repeated, and the key to the whole lecture
was meent to represent the English word "vacuum,"” (Walter M,Horton, "Tillich's

Role in Contemporary Theology,"” The Theology of Paul Tillich, pe 35.
' he Protestant Zra, (Londons Nisbet f to..r-sa.m'r Pe XXivVe
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learned from the Amerieen wey of 111'5.1 From his experiences in America,
Tillich believes he has geined & new epprecistion of ereativity end open=-

ness to the new as evidenced in & dynemic civﬂ.ization,z a new eppreciation

of ethics ,3 an enhenoced "world perspective,” and & renewed hope in the

possibility of & world church.h

Since arriving in the United States, Tillich has ocontinued his
political eotivities and his interest in Religious Soc:l.aliam.5 He worked
in cooperation with the lNew School of Soeial Research in New York City and
served for a number of years on the Graduate faoulty of its Politiosl and
Social Scienoce Dopax"l'mem:.6 During World War II,Tillich participated in
broadeasts to Germeny in an attempt to interpret the significance of the war
as he saw it, He was active in the "Self-Help for Emigrees from Central Europe"
committee and wes also chairmen of the "Couneil for & United Germeny"” which
worked for the reconstruction of poste-war Germeny elong democratic lines,
But the failure of some of these efforts, expecially the latter when the
Eestellost split within the membership became & reslity, discouraged him
from such extensive participetion in political movements in the years

since the war., Moreover, the present period, he feels, is radically different
from

1Soe "I Am An Americen," The Protestant (July, 19l1), III, No. 12, In
"Mind and Migration," Social Research (September, 1937) IV, 295-305, Tillieh
calls attention to the importence of "oross=fertilization of minds"™ in the
history of ereative thought. BSee espeeizlly pp. 295 ff.

2rhe Courage to Be (New Havens Yele University Press, 1952), ppe 108 £,

3 Beyond Religious Sooielism," The Christien Cemtury (Jume 15, 19L9),
Pe 732

hcontaota with students from meny lends at Union Seminery is the basis
of this observation. (The Theology of Paul Tillich, pp. 17 f.)

Sgee Tillioch's contributions to Christienity snd Soeiety published by
the Frontier Fellowship for Christian Sociel HReconstruction, New York Citye.

61111i0h contributed articles to Social Research published by this
sohool ("The Totalitarian State end the Claims of the Church,” 193L; ™The
Social Functions of the Churches in Europe &nd Amerieca," 1936; “Mind and
Migration,"” 1937).
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that following the last war, Instead of a feeling of hopefulness, creativ-
ity, end the possible reception of & kairos, there is oynkcism, despsir,
spiritual darkness, end vacuum, Nevertheless, consistent with his effort
to meintein a balenced view in every orisis, Tillich feels thet the present
mood of despair in the aftermath of World Wer II is to be condemned just as
much as the mood of unlimited optimism follcwing World War I. The proper
mood for the Christian at either junoture of history would be & "reslism of
hope"” (realistic, but not pessimistie; hopeful, but not utopian).l

Tillich insists that he still believes in Religious Socialism but
doubts that the adoption of it as a principle is a possibility in any foresee=
able futuro.a Hence, Tillich hes tended to turn from political activism to
the task of systemetic theological construction. This, it would seem, is the
most decisive turn of his throught in recent years,

At present, Tillich is at work on the second series of his Gifford
lectures to be given at Aberdeen, Scotland, in the Fall of 1954, These

lectures will comprise Volume II of his Systematic Theology. Professor

Tillich will retire from his chair of Philosophical Thaology3 in 1954, when,
it is hoped, he will have a chance to fill in some of the details of his
elaborete system.

Although it is too early to mske any finel appraisal of Tillich's
work, it does not seem inapproprieste to reocall a few tributes that have been
made to him. Georgia Harkness has compared his work to that of Whitehead in

its comprehensiveness and its eppreciation of the depth~dimension of a:d.atenon.b

1Tl-na Protestant Era, p. xlv.

2"quond Religious Socialism,” in The Christisn Century,June 15,1949, pPeT733«

3T11110h'a desire to bridge the gep between Philosophy and Theology is
evidenced in the title of his professorship at Union Seminery. See "Philosophy
and Theology"” in The Protestant Era, pp. 93 ff.

t VWhitehead is to American philosophy, Peul Tillich is to American
Theology,” Georgia Harkness, "The Abyss end the Given,” Christendom (Chicago),




T. M, Greenehas celled him the "most enlightened end therspeutic theologian
of our t!.m.“l Walter Marshell Horton elaims that Tillich is a "new Aqui.mc"a
and pmp&tiu that his sy:’can will provide "a dwelling plece for multitudes
of homeless modern n!.nﬁa.’ Even his most able critics cennot help but preise
the depth of his insights end the breadth of his comprehension, To this
writer it eppears that the amhitontonic structure of thought that Tillich

is building up may be compared to Einstein's Unified Field Theory in its
attempt to cover the greatest mmber of facts with the smallest number of
hypothotuh or, to express it in Tillich's own terms, in its attempt ©o
embrace the whole of existence and essense in the most meeningful system

of correlations and polarities,

Yoneodore H. Greene, "Poul Tillich and Our Secular Culture,” The Theology
of Paul Tillich, p. 50.

E:I:r.; Arnold Nash's Protestant Thought in the Twentieth Century (Wew Yorks
ﬁmoﬁ'l Prote

Maomillan Co., 1951), pp. 120-121, stant synthesis, however,
is organicelly different from the Thomistic synthesis. It is the difference

between "a correlation of negative end positive (question and answer, philose
ophy eand theology, resson &nd revelation) and & correlation of two positives

(naturel knowledge and revealed truth)” end even more fundamentally "between

& prescientific Weltanschauung claiming finality for itself, and one whioh

is everywhere cognigzant of science and its implications, end which above all

olaims no such finality."”(Charles Kegley in the Introduction to The Theolozy

of Paul Till’.ﬂh, Pe ﬁ-'v’)

7The Theology of Paul Tillich, p. L7

mgl.;.noom Barnett, The Universe and Dr. Einstein (WNew York: Mentor Books,1952)
Pe ® : d
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CHAPTER TWO

THE MEANING AND MAKING OF HISTORY

1, The Definition of History

The term'history' is a difficult one and is admittedly subject
to ambiguous interpretations, It refers, of course, to en understending of
the past. This is, perhaps, its fundamental meening or its "primary defin-
ition.," But in both Tillich and Dawson, the term 'history' is much b roader
than this; it includes an interpretation of existence ss a whole., Both
euthors are concerned with history in its cosmic setting « in its relation
to the etermal. Therefore the interpretation of history for them involves
such diverse elements as the dootrine of men, nature, freedom, Christ, time,
sin, selvation, oreation, and esechatology. These remificstions, which are
especially prominent in Tillioh's thought, will be treated in the next
chepter ("History and @xistenoce"). But there are initial questions which
must first be answered, such as: "What makes history what it is « fact, or
interpretations of facts?, "Where does history find its meaning?", "How is
it constituted?”  These questions will form the basis for this beginning
chapter and will serve to help define further this embiguous term 'history.'

According to the "primary definition" mentioned earlier, history,
for Tillich, is the interpretation of past events. But for Tillich this
statement is not so simple as it seems, Behind this definition stands an
interesting dialectic, the understanding of which leads to stimulating end
provocative conelusions. The two elements in this definition (past events
end interpretation) convey the double meaning of the word ‘'history', for
history, Tillich insists, is at the same time both events and interpretation

in mutuel interaction.t In other words, history is subjective as well as

Ypropositions (Preliminary Dreft for égtmuo Theology),Part V, pe 13
"The om O end History," in The Kingdom ol God and History (HGeWood,
editor), Oxford Conference Series, (London; George Allen & Unwin, Ltd, 1938),
PPe 108 f'f.




objective, and both of these elements are necessary and interdependont.ul
There would be no history epart from events %o be recorded, nor would there
be any history apart from the interpretetion of these eventss The elaborate
ion of the latter half of this affirmation = thal there is no history spart
from interpretetion - marks the beginning of Tillich's coreative construotion.
Against the common-sense view of history ss e collection of past objeective
ovents, Tillich mainteins that there is mo such thing as objective history
apart from its subjeotive interpretation. Pure objectivity is, in faect,
man.tngleua.a Apert {rom interpretation, pure objectivity is a demnial of
meening, for meaning is always meaning for someone.

History meens firstly the account of past events, secondly the

events themselves. The subjective meening of history precedes

its %manﬁ. * o« o «» Gonuine history is recor n=

terpre storye
2e "Centers" of History end the Rise of Historicel Consciousness

Beoause history is conceived primerily in terms of interpretetion,

Tillich's whole approach hinges on the idea of the meening of history.
Ho interpretation is possible (and therefore no history in the full sense
of the word) without a2 meaningful view of reality based on & decision,
"History," Tillich declares, "is established or destroyed with the decision
for or against its reality as a meaningful prooeu."h Yet the decision for

meaning cannot be an abstraet ones It must be based on a concrete reelity e

_1This ‘subjective character distinguishes history from historiography
which strives after pure faet, IBut even in historiogrephy, according to Tillieh,
interpretation is necessarily involved. (Propositions, Part V, pe. 6s) :

z“Ir history were an objective process in time and spece, them it would
have to possess an cbjective beginning and ende « « " (The Inteﬁgtstion of
Kiuto?_. pe 249.) And this, says Tillioh, leads t© mumerous problems.

Propositions, Part V, p. 1 (italies mine).
e Interpretation of Wistory, p. 2h9,




an event which & human group sees as an expression of the ultimate

meaning of its existence. The Persiens, for instance, found their luminous
even in Zarathustra, the Jews in the Exodus.and the giving of the Law on
Kt. Sinai, the Moslems in the flight of Mohemmed to Medina, the Communists
in the rise of the prelotnmt.l Tillich uses the tem "center” to desecribe
such & meaningegiving omt..z When & group has found meaning, direction,
and purpose through reference to such a "genter” it has become historically
conscious. Whenover historiocel consciousness has erisen, Tillich declares,
it hos appeared as a correlary to such & conorete principle (a "center")
which has been the basis of its mesninge Since there is no genuine hiato.ry
apert from such & center to give meaning and direction to the temporal
progcess, the center in reality comstitutes history - or makes history what
it is¢ Tillich further meinteins that there is no genuins history apart
from a group's self=-inbterpretation. Historical conseiousness, for Tillich,
is the achievement of & group and never an individual creation. OUnly events
which stand related to the life of human groups are historical events., A
group which grasps (or is grasped by) e trenscendent purpose or geal feels
itself responsible for sustaining and upholding the velues it has come to

know, Through the selfeinterpretation of its existence, such & group creates

l'i‘ho Interisrshtion of History, ps 258s "The Kingdom of God and HisGory,"
PPe lm.

2l’ho Interpretetion of History, ppe 252, 262, The value of the "eeater”
oomepm?ﬁ?ffmﬁ% chance to compare Christ as "center" to
other "centers” of history impliecitly or expliocitly affirmed by various
oultures or groups. Uy gemerslizing the concept, & principle of comparison
is gained whereby other 'tenters” can be judged (and appreciated) as hiddm
quests for the Christ. The term "center," then, gives "an abstract and unie
versel meaning to the Christological idea" and helps Christianity to express
the universal e¢laim of its center. The Interpretation of Hiatorx, pe 259,

37242110 thus believes that in order to understend history one must
participate fully in the lif'e of an historically-eonscicus group such es the
proletariat or the Churche.




"history," Tillich ocalls a group which fulfills this funotion a "bearer

of history." Paradoxieally, such groups of'ten sppeer at the place of
greatest meaninglessness and suffering, a s with the Israelites in persecution
and the prolo‘bamt in the depth of de-humenization. In such situations,

the ideclougical cover of ageeptable truth wears thin and men are driven to new
end radieal truths. In view of this dependence upon & meeningegiving "center"
and & value=bearing group, the fact that historical conselousness is &
relatively rare cocurrence is readily understandable, Historical conscious~
ness has, in fact, appeared only at a comparatively late stage of human
development., Though man as men has always had the capaecity for history, this
oapacity has seldom been actualized. "Ve oan perhaps rightly essume,” says
T411ich, "that the majority of men lived without history.,"* It is perhaps
true even today that a large lia.otion of menkind lives without history (histor-
ieal conscicusness), for cnly as an individuel is related to a group striving
for the realization of meening does he participate in history in its truest
senses "Only he who cen know thet he hes history, hes history in & signife-

icant sense of the word.“a

If historical consciousness has been rare, what sccounts for this?
There are, according to Tillich, two predominant non-historical mﬂmkl¢3
(ne is the mystical unawareness of history, as classically expruied in Iadian
mysticism and neo-Platonism, Bverything temporal is regarded as deceptive and
evil;y the real and the good lie outside the temporal process., Therefore the
attempt is made to rise apove temporality and nature to eternity end super~

nature, BEven Romen Cetholioism end Neo="rthodox aupemtufaliam are in danger

l‘l'he Interpretation of History, p. a5l

Z"gan and Soeiety in Religious Sooielism,” Christienity end Soeiety
(F’ll' 1915). VIII. Pe 15.

3¢ne Protestant Gra, ppe 38 £1.
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of suecumbing to such a non=historical view through negating the walue of
the temporal procass.)l Such views, Tillich believes, are not conducive to
the development of historical consciousness, The other major non=historical
outlook, according to Tillich, is the naturalistic unewareness of historye
This is olassicslly expressed in the Greek oyclical view end is probahly.

the most common Weltanschauung Gf the encient and primitive worlds. In this

view, the temporesl process remains in bondage to the course of mature, end
space predominates against time. All life is interpreted in terms of nature
as the unfolding or developing of what is enveloped. Nothing really new is
expected. What Tillich calls the "myth of origin"holds sway; the good is
regarded as bel nging to an originel Golden Age to which the temporal process
shall some day raim-r:u.3 This paturalistic outlook is of'ten expressed in a
sacramental view of life. Nature is regarded as an expression of the holys
the holy is therefore & present reality and not a demand or an expectation,
Emphasis is laid upon nation, blood, and soil. The motherly characteristics
predominate and life is regarded as warm, sustaining, and embracing, Tillich
regards National Sccialism es an attempt to return to such 2 nature-sacrement=
al view, In en open letter to Emenuel Hirsch, Tillich ecritieizes Hirsch end
the German Christians for their canmonization ("Heiligsprechung") of events
given in time and space. "You have changed the Kairos doctrine which is

meant to be prophetical and eschatol gical into a priestly and sacramental

1in contrest to this, Protestantism st its best does not flee into super=
nature but"remeins in nature as the sphers of decision,” (The Interpretation

of History, pe 13L)
2pie Sozialistische Entnhoi.dun&; {Potsdams Protte, 1933), ppe 28 £{a;
The Interpretation of Hisvory, pps 200 ff.

BSuch oyclical views, Tillieh notes, cannot be disproved by empiriecal
research(for who could prove that the span of history as we know it will not
someday be repeatedi?). Though we may discern forwsrd motion and mesning
within a limited period of time, we cannot prove that time and space as a whole
move irreversibly forward. This is & metter of faith and decision. (‘he Inter~
pretation of History, pp. 2L7 f£f.) A




sgoremarctz] consecration (Weihe) of a present-day svont.“1 In contrast

to these views, historical conseicusness has appeered only when the cycle of
nature has been broken through eand when time hes torn itsell eway from its
bondage to spaue.a This occurred first of all in the Judeo~Christian tradite
ion (although foreshadowed by the Persians)s The figure of Abraham represente
Israel's breaking away from the bondage %o apaoa.3 As a nomadic people, the
Isreslites were detached from the soil and thus tended to bese their self=
interpretation upon a time-sonscicusness rather than a space~consoicusness.
They were bound t0 God by & covenant and not by the ties of blood and soil,

God wes to lead them into & new landj but even this land was not to be theirs
by rights They were to remain a n:tion without space, es the exile and the
diaspora have showne UDecause of the work of the prophets, 2ll prisstiy tradite
ion was subordinated and judged by unconditionsl demand. The fatherly elements
of judgment, decision, and demand predominated over the motherly, embraecing,
sacremental qualities. Freeking away from the "myth of origin" they looked
forward, through the vision of the prophets, to the coming of the Christ and

his Kingdm.h Through enticipation and expectation, time wes given en ir-

reversible forward movement.’ The "beside” category of space (end its

l"IJ:‘Le Theologie des Kairos und die gegen‘ar‘higc geistige Lage," p. 312

amm separation of neture from history does not mean, however, that
Tillich considers them as two completely separeted realms each with its own
metaphysie (The Interpretetion of Hiastory, pp. 162 £f.). With Tillich,"nature
is the basis on which history moves end without which history would have no
reclity” (Systemetie Theology, I, 122), Both nature and history are involved
in the tregic separstion of existence from its essence, &s we shall see in
the next chepter. Therefore, "the unity of being botwsen men ond nature is
more basic then their difference” (The Protestant ira, p. 100)

a“Christianity and Smigretion,” The Presbyterian Tribune (Vctober, 1936),
LIX, p+ 13.

L"nie Sogialistische Entscheidung, p. 34 ff.

5893 "ine Kingdom of God and History," pe 11ll.
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polytheistic accompaniments) gave way to the "toward”" category of timet

Reulity was now seen in temms of the emergence of the new, the novel, the
unexpected, and history was borne.

This is the view Christianity inherited, &nd one that gave it its
oreative principles The full historiesl conseiousness of early Christianity,
however, was soon lost in the priestly-sacremental development. BExeept for
Augustine, the early church lost its temsion towerd the future. <+he Kingdom
was no longer vividly expected as imminent and approaching, but was regerded
as already having arrived in the Church, which was the visible expression of
the Kingdom and its power on earth, From time to time, sectarien movements
sought to recover the eschatol gical dimension, but without permesnent success .2
All of this serves to underscore Tillich's observation thet historicel cone
soiousness is in no sense the normal attitude of men toward his enviromment.
Historical conseciousness (or, history in its genuine sense) is produced only
in reference to a meaningegiving "center" = some momentous event serving to
give direction snd purpose to the otherwise scattered and dissociated events
off the temporal process.

Once & people has found a "center] a principle is thereby given
through which the beginning and end of the historical process are determined .
Vie are not speaking here of beginning end end in an empirical sense (or of

oreation and eschaton in & trams~historical semse) but rather in a "mythical”

TTho Interpretation of History, p. 263.

alt is interesting to ncte that Tillich regerds the Marxian interprebation
as a recovery of historiocal thinking and as & direct heir of the sectarian
tradition,
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(and intra-historical) sme.l In keeping with the primarily subjective
character of history, the beginning of history for the historically~-consecious
group is the begimning of the expectation of the "center" and the end is
that point which marks the fulfillment of all the possibilities implied in
the "ecenter." For Christianity, this meens that history begins with the
expectation of the Christ end ends with the reign of Christ in his Church.

3. The Absolute "Center” of History

Now if it is true that the creation of "history" is dependent
upon the centering of a group around & meeninge=giving principle, is it
not conceivable that several different groups may be fooused at the seme
time around different "centers” thus oreating seversl historical processes,
each claiming finality? It is true, Tillich says, that there are and have
been meny "centers.” DBut there can be, theoretically, only one "center”
for history es a uhole.a Though each center mekes the claim for being the
one olue to the totality of mesning, and each culture so centered tends to
think of its history es the absolute, thus foreing surrocunding cultures in-
to a dependent and subordinate role, there ean be ultimately only one
"oenter" end one historical process.

What then of the conflieting claims? Which is right? What stand=
ards cén we use for determining the true "center"? Tillich suggests the

followings firstly, the true "center" of history must somehow overecome the

1741130h's distinotion between historical (gualitative) and natursl
(quantitative) time is helpful here. "Billions of years before and after
men appeered on the earth neither continue nor frustrate the meaningful
direction of history. Neither the end nor the begimning of history can be
designated on the plene of physical time" ("The K.ngdom of God and History,"

p. 111).
®Ihe Interprotation of History, pp. 250 £f.
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ambiguities of time and existence, ineluding all the destruetive, meaninge
defying powers of lifo.l Bach "eenter" impliecitly or explicitly mekes this
clain, We could consider hers not only the world religions, but other
"eenters" of meaning such as humenism, ‘oionoe. democracy, and imperial-
ism.> But without attempting to discuss these here, it will suffice to
indicate that none of these systems of meaning is able to owercome the
ambiguities of finite reclity (es a "eenter" of history), thus feiling
to rise above the selfecontradietions of time snd history, Capitalism,
for instancea, begen 88 a genuine humenliterian movement ageinst the abuses
of the feudal order and ended in de~humsnizationj; Nationalism begen as a
movement of national re-integration and has ended in world disintegration;
Communism began with the quest for sccial justice and has ended in tyrammy.
The tragedy of all conditioned attempts ©o overcome existence is evident
in each of these movements of social reform, Thus Tillich affirms that
no finite reality can of itself overcome the tragedy of the historical
px-':unnn.5 Secondly, the true "center must be able to bescome a universal
"genter" end embrece the whole of the temporal process and geographical
expanse of the world. But if & finite "center" should meke this claim,
history would be delivered into the hands of & heteronomous pmr.h The
inability of any finite "center" to fulfill this funetion is immediately

LPhus if history is affirmed at all, it must be affirmed not only as
e meaningful process, but also as a process in which the ambiguities of
life are finally overcome., The only history possible, therefore, is
"history of salvation,"

2he Interpretetion of History, p. 260.

51)&'50:1 notes the seme tragic process. See especially his analysis
of the French Revolution in Progress end Religion (London: Sheed and Ward ,
1945), pp. 230 ff.
tematic Theology, I, 13kL. For a discussion of heteronomy, see
Chnptor .
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epparent. Both eriteria can be met only by the appeerance of a suprae
historical mniresution.l History cannot overcome its own ambiguities.
"Only through the appesarance of a super-historiosl unconditoned meening oan
history gain en ultimate foundation,"> No immanent reality will do, This
is the basic error of Utopienism, It depreciates the past in fevor of an
ideal fubture expected within this time process. Such & view not only
fails to see that humen neture is perpetually involved in sin, but exe
cludes as well all previous generations from a share in the realizatl on
of the finel meaning of their a:d.utonm.’ﬂor cen en imaginary trensformation
of existence, es in the idea of progress toward an evere-receding goal, give
an ultimete meeaning to the temporal process. Such & view fails to see
that en "infinite approximetion to the finmal fulfillment would replace
the fulfillment by the way toward ity and this is ultimately aolf-contrsdiotory‘!h
Both immanent and imeginary transfommations of existence, Tillich believes,
finally end in nonehistoricsl stagnation.” Genuine history cen be affirmed,
therefore, only on the basis of ultimete meaning supported by an unconditione
al reelity eppeering in existence with transforming power.

This leads us directly to what may be called the quest for the
"New Being."” Fach center is, to & degree, & hidden quest for a "New Being'e

8 reality thet overcomes the ambiguities of life. But the "New Being” in

'741116h's camont about final revelation in his Systematic Theology,
(1, 133 £f.) would seem to apply here, It is the idea that the final revals
ation is final only if it has the power of negeting itself without losing
itself. This oriterion is met only by Jesus &s the Christ.

2rhe Interpretation of History, p. 261
3"Tho Kingdom of God and History,” p. 111,

thid.’ Pc 112.

Both views also fail to see what Tillich oells "the smbiguity of the
good" = the idea that with every forward step end every technicsl advancement,
good s well @s evil are "raised to & higher plene" (The Interpretation of

History, p. 56).
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ite fullest content is actualized only in the Christ, In fact, as Tillich
indicates, "the trends which are immenent in 21l religions and cultures
move toward the Christien answer,"' In Christ as the New Heing, what men
essentially is has appesred under the conditions of existence without being
corrupted by existence. Christ's victory over existence is, according te
the Gospel, & vietory in which we can share, DSecause Christ mekes avail-
able unconditional power for the transformation of life (thus constituting
history as the "history of salvation”) end because this power is valid for

all mankind, Christ, above all others, is the true "center of history.”

The Church end World History

The transformation of existence by the New Being, however, is
not just an external, objeotive event, In accordance with the subjective-
objective charecter of history itself (as also in accordance with the nature
of Jesus Christ as both event and interpretation), the 8ffect of the New
Being in history is both subjective and objective. The New Heing is transe
forming power only as he is received by & believing group as its "center,”
The Christ is not the Now Being epart from being received as such by faith,
Or, as Tillich puts it, "the “hrist is not the Christ without the church.”

This means that the New Being must therefore create a community-
¥the community of the New Being" = consisting of those who whare in the
reality of his transformation of existence. This community of the New Baing
can become the oreative core of its societys. In secking to eotualize within
itself a theonomous attitude (a2 direction toward the Unconditional) it may

influence the society as & whole to Lecome, even in its secular forms,

*systematic Theology, I, 15.

2'.Ibi.d.‘.. I, 137 The reception of the Christ implies the reality of
human freedom. History becomes history only through the deoision for the
"eenter." There could be no history epart from humen freedom.
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Sesaeparent W §6 Nily snd mave of & tvue sumsatiy,. And 16 ey fiweily,
through its universeal claim and universal appeal, trensform the whole of
menkind into one community, thus ereating world history,

At present there is no such thing as "world history.," The idea

2 1¢

of world history is a metaphysiocal term, not an émpirical reality,
points toward what history may become; it is & demand and not something
already given. "lMankind" is & similar term; it suggests a possibility
but does not point to an actual unity, Technieal progress, however, hes
brought into existence the conditions for the realization of such a unity.
In our century, for the first time, the universal unitty of historical action
has beoome a possibility. Technicel progress has brought inte being a
unity of space for ell menkind; thus "world" hes become a reality. But,
traglcally, the same technicques which cen be used to bring the world to-
gether can also be used to split it talpar'l.:.5 Althought "world" is a reality,
"world history" is still in process of becoming. Technical progress alone
cannot create "world history,” "In order to have an interpretation for the
whole of history there must be some historical group in whioh the meening
of the whole of history becomes manifut."h In other words, there hust be
a "bearer" of world history - a group in which the unity of mankind is
actuelized (or & group which is, so to speek, & miorocosm of the essential
unity of mankind)., The quest for such a group is the quest for the Church,.
We noted earlier that, according %o Tillich, there is nc history

apart from a g roup which, through its self-interpretation, realizes mesning

1§gntmt.to Theology, I, 118+
21‘1)0 Protestant Era, p. 262,

Swwhat War Aims?" The Protestant (August=September, 1941), IV, 13 £f.3
The Protestant ira, p. 2623 "hind and Migration," pe 301.

I'Propoutionig Part V, p. 5.
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and becomes & "bearer” of hiltory.l If world history is ever tobe a

reality, then there must be & group which includes the whole of mankind

in ite self«interpretetion, Further, es we noted eerlier, there is no

real history epart from the interpretation by some group of its temporal events

"2 Where can such & group be found? The proletar=

as a "history of salvation.
iat in the Marxist conoeption of history is one such attempt of a group to
become the "bearer" of usiversel history end is probably the Church's
greatest competitor in the claim for this title. (The proletariat, in
feot, has many characteristics of a Church, with its eschatological hope,
its struggle against the demonie, end its devotion to supra=individual
1dea13)§ But the proletariat can never become & true bearer of wokld
history; it is not sufficiently universal. The proletariat is, by definit-
ion, & distinot class and its closest approach to real community is the
Psolidarity” of its group. But this "solidarity® is & unified front against
all opponents and immediately keeps this group from being universal enough
to be & "bearer” of world hintory.h A similar limitation applies to its
quest for salvation, Salvation, for the Marxist, is the salvation of the
proletariat achieved through the suppression of the bourgeoisie. In con-
trast to this the Church has maintained its universelity and is potentially

able to weld the whole of mankind into a true community. The Church alone,
"by beering the course of history in whioh redemption end salwation uppc&rld"f'

1300 page 21.

2800 page 27, n.l.

38« "Merx and the Prophetiec Tradition,"” Redical Religion (Autumn, 1935),
I, 21-29.

h“éhi‘iatontisl Philosophy," Journal of the History of Ideas(January, 194L),
Vs PPe £

511'. should be noted, however, th:t ealling the church the "bearer of
history” is not so much a claim for the Church as it is a demand upon it.
("The Kingdom of God and History," p. 125).
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can give meaning to life as e& whole.

The bearing of world history by the Church, however, is a
potentiality snd not an actuality. The Church is divided and torm into
disputing faetions, Farther, thore is tho distinotion between what Tillich
oells the Latent Church end the Wanifest Church. The Latent Church is the
indefinite historical group within paganism, Judeism, end humanism, in which
there is a gquest for ultimate mesning (a hidden quest for the New Being) and
a partial overcoming of demonio forces and the Lhreat of mnlngleunnl.l
The Mapifest Church, on the other hand, is the definite historical group which
eonaoioua.fl.y acknowledges the New Being and seeks to participate directly in

2
His transforming power.

Now the possibllity of a world historiecal oconseciousness (or
world history) oorresponds to the possibility of a Manifest Church embracing
all mankind, Just as there ic & latont end manifest Church so there is a
latent and manifest world history. The great challenge to the Church of
our time is, through its missionary setivity, to bear witness to the universal
character of Christ as the "center" of history and thus, through the trans-
formation of the Latent Church inte the Manifest Church, to serve as a
modium for the trensformetion of the latent (potentisl) world history into
an sotual world history.’ DBeceuse of the orucisl position which Christisn

missions hold in this development, Tillich declares that "missions more than

Lpropositions, Part IV, p. 273 Part ¥, p. 10.

2?!19 distinetion between Latent and Manifest Church does not correspond
to that Letween the Visibleo and Invieible Church, for both Letent and Meanifest
Church have visible and invisible expressions, The Latent Church is not just
those Christians outside of institutionsl Christianity, but ean include in=
dividuals overtly hostile to¢ the Church, as wsll as secular and humanistic
movements, The latter, Tillich believes, are often more of a true Church
then the orgenized Church because of their prophotioc power combined with an
ebsence of claim to the possession of final truth.

5"The Kingdom of God and History,” p. 121.
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any political or technical force for world unity have the key to world-
historical oonloioumu."l By realizing the unity of mankind in the
community of the New Being and by making possible a world-historical
eonsciousness, the Church would fulfill its role as the "bearer of history"
in the ultimate sense, For this reason Tillich believes that

"Ihe history of the Church in its latenmoy and its manifestation

is the central movement of world history beecause in it history
is world history, or history universal."2

“mmry as the Problem of Our Period," Review of Religion, (March,
19359), 111, p. 262

®propositions, Part V, p. 11, (13). (Part V of the Propostions has
been pu’EIﬂEsm in legel size = foolscep - paperfes well es e regular
size. Page numbers from the foolscap size will be given first, followed
by the regulsr size in parentheses).




3L

CEAPTER TRRER
HISTORY AND EXISTENCE

1, History as the Problem of our Period _
Tillich has, for several decades, repeatedly called attention

to the fact that the problem of the meening of our historical existence

hes become the cruoial question of cur time. In an oftequoted statement,

he hes declered that there has been & momentous shift of interest from

the previous period's concern with the eontrol of nature to the modsrn
period's concern for the meaning of history. He has made full allowence for
this change of emphasis in his own systematic constructions, notably in

his re-interpretetion of Christology in terms of the meaning of history,t
and in his popularizetion of such terms as "center of history,"” "keiros,"
‘bearer of history," and "the demonic."

Other periods have had their basic questions, too, just as has
ours in its quest for a mesningful interpretation of history. In a most
interesting analysis in ono of his poriodicel urh:l.uln,g Tillioh oharacter-
izes the Buropeen development in terms of the basic question of each great
period = the all-embracing fundamental concern which is often asked only
indirectly or unconseiocusly, The pronouncements given in that article
meke possible an outline of the various periods of history as follows:

600=100 B.C, = Feriod of redical questioning, arising from changes ia
the soeial, political structure. Besic Questions "What
is the nature of ultimete being?"

100 ByC o=l i00.-A,Do=(Religious period of Greek end Christian philosophy)

Basic Questions: "How can the individual soul of man be
saved from the demonie?"

T ITpe old Christologicel struggle has been transformed into a strugsle
about & Christian or & semi-pagen interpretetion of history.” (The Interpre-
tation of History, p. 261 n.

z"mt‘hary as the problem of our Period,” Review of Religion, (lMarch,
1939), 111, 285-26L

F



35

Lo0=900 A.D. (Bysantine period) Basic Question: "How can all reslity,
nature, history, and man become tremsparent for the spirit?”

900=1100 A.D, (High Middle Ages) Basic Question: "How can & human
society, secular es well as religious, be built on a
sacramental basis?"

1100«1900 A.D, (Modern Period) Basic Questions "How ean we build
society and control nature by human reeson?”

1900 on - (Period of Crisis) Besic Question: "What is the meening of
our historical existence?"

Bach period's question (or fundemental oconcern) has been rooted in the
particular needs, demends, embarrassments, frustrations, and hopes of
the timess The roots of our present interest in the meaning of history
(as the besic question of our period) are not difficult to trace. The
erisis through which we are living could not help but turn men's minds to
the question of the meaning of our historical existence and the cause of
our present tragedy. Tillich analyzes our present orisis in terms of its
foundation in the theory of automatic harmony, which was in vogue from the
seventeenth century onward, This presupposition, he believes, was behind
the whole modern development (demoeracy, liberalism, individualism,
capitalism, etce.)s (This will be discussed in detail in Chapter Five.)
As a result of the collapse of this foundation, the achievements of ¢ his
period have crumbled, one after another, before our feet. The decline of
Capitalism (espeaially in the heart of Burope) has been especially influent-
jal as a force contributing to the rise of historicel thinking. Appalling
conditions oalled for sotion of a drastic sort. But if action was tobe
successful, it must needs be besed on & true understanding of hiatorical
forces. Yet, pure interpretation for the sake of theorizing was far £ rom

the intention of those concerned. There was & keen awareness tlat a pmper
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interpretation of history must be rooted in historical deoision end & otion,t
Religious Socialism, in its desire to bridge the gap Letwen

the transcendent view of the churches and the immanent view of the sociale
ists, took over this insight and tried to couple & theologicel interpretate
ion with social action. Tillich, as one of the founders of this movement,
was thereby led into the quest for an interpretation of history as one
passionately involved in the political and social struggles of his society.
This philosophy of history, therefore, did not originate in abstract speculet-
ion but was wrought out on the anvil of suffering, anxiety, persecution,
and doubte As Tillich wrote later,

The new philosophy of history is a child of the World War end of

the subsequent revolutions and catastrophes, It is not a product of

theoretical considerations in & soientific detachment from history,

but is the work of men who wrestled with the puzzles of their own

fate as emigreecs, driven from country to country, when they wrestled

with the puzzles of our period and of his tory generally.

The quest for & meaningful interpretetion of history, however,

was soon found to be impossible apart from & new interpretation of mane
The anthropology implied in Merxism wes inadequate, even if it did include
realistic elements far in advance of what was found in liberal Chriat.tani‘by.3
The quest for a meeningful interpretetion of histortcal existence, then,

pointed to the need for,?hcw anthropologye.

The doctrine of history drove us = I include myself in this groupe
to the dootrine of man, Man has history; thenfﬁn the interpretation
of history depends on the interpretation of man,

*The interdependence of interpretetion and setion wes devel ped primarily
by Marx in his idea that interpretation apert from ection is pure "ideology" =
a mask to cemouflage the desire to maintein the status quo.

2ryicholes Berdyaev," Religion =nd Life (Summer, 1938), pe 4O7.

5Th9 defects in the soecialist doctrine of men sre due primsrily, Tillid
believes, to the oonceptions taken over from the revolutiomery period of early
bourgeois society, especially its utopian e xpeotations.

'-l»"ﬁicholaa Berdysev, " pe Los.
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2+ The Interpretation of Man

Although, @s indicated, Tillich considers history as
(existentially) the problem of our period, he believes that (systematically)
the doectrine of men is "more basie and univornsl than the problem of
hintory."ﬁ' How, then, shall we interpret men?

Sohelling desecribes men as heving in himself both the
highest heaven eml the deepest hell. Berdyaev speeks of man es having
his roots both in heaven above and in the abyss below,® It is this
basic self=contradiction thet Tillich takes as the starting point for
his doctrine of men « the awareness man has of being both finite and
potentially infinite.

One of the most fundemental things we can say about man is that
he is a oreature who is conscious of the faot thet he is a creature = conscicus
of his finitude,” This awsreness of finitude points to a relation with
the infinites "Other oreatures are also finite," says Tillich,” but only
man is aware of finitude on the basis of potontiai infinity." Men could not
look at himself as finite if he were not in some way beyond this finitude
end linked with the infinite., Dut this infinity to which man feels he
belongs is at the same time an infinity from which he knows he is separated.
Man has, aocording to Tillich, the ability "to ask about the infinity to
which he belongs." But, as he goes on to say, "the faect that he must ask

about it indicates that he 1s separated from ite"”

1!&4:!:0135 Berdyaev,” p. L12

s‘rb.ta constitutes the nature of anxiety s an inescapable ontolagioal
structure. "Anxiety is the self-awareness of the finite self as finite"
(Systematic Theology, I, 192; see also The Courage to Be, passim).

Systematio Thsoleq, I, 258,
bid,pe 6l.
“t'mstcry as the Problem of our Period, " p. 263.
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The infinity from which man is separated mey best be deseribed
in terms of the unity and completion, or fulfillment,of life. In other
words it expresses the unity and oompletion of men « what men feels he
ought to bes

Conscience bears witngss to another order of thingse « « We know that
the disrupted and ant agonistic elements of existence belong® a
unitye o o ¢ We know that this unity is what we are essentially.
We know that even in the existential distruetion of this unity, its
remaining power meintaine existence, We know this because it appears
to us as lew and command, as judgment and t and as promise and
expectation,
This difference between what men is in his self-estrengement and what he
knows he ought to be is primarily what Tillich means by his differentiaXion
betweon man's essential nature and his existential nature.>

What is the cause of this cleavage? It is, according to
Tillich, the ectualization of man's finite freeiem.’ It is of the very
nature of freedom to contain dual possibilities. In its best sense,
freedom may be used in selfetranscendence and in the reelization of meening
and purpose., Through the excroise of freedom, man is able to rise above

his creaturely existence, oreate the new, and make history.h Yet, oconversely,

1A Re~Interpretation of the Doctrine of the Incarnation,” Church
Quarterly Review (Januarye-March, 1949), CXLVII, p. 1lll.

Eﬁuemo is not a second realm of being in & supernatural sense, but

rather & concept expreasing a transehistorical dimension of life., It is

not a realm of being or something existing before existence (as in Platonism)
but rather potentiality. It desoribes 1) thet basic quality in which all
things participate, and 2) the basis of value - that from which existenae
feels estranged (or that from which it hes 'fallen").(Systematic Theolozy,

I, 202;"Esistential Philosophy,” pe 6). Tillich recognizes that Lssenoce

and Existence are abstractions and says that in reality they appear o nly

in their distorted forms in the dymamic unity of life.

STnis is ®illich's description of the basiec neture of man. Man is
finite freedom, Finite freedom is not a quality that man has; it is man -
men in his essential structure.("Man and Soeiety in Religious Socialism,”
Christianity and Society (Fall, 1943), VIII,passim)

Hpnis essential freedom separates man from nature, Nature is a unified
process that unfolds without question. But man is not one with his environ-
ment. He rises above it, questions it, and makes demands gpon it. (The Ianter=~
pretation of History, p. 20k).
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freedom may be used to negate meaninzs Through freedom, man may fall
below his Isziai_:aneo, and, instead of realizing meening, fall into non~being
and meaninglessness. Through freedom, men is able to know universal prinecip-
les and to aot according to them, Yet, at the same time, through freedom
he is able to oontradict these prineciples and to fall under the sway of self-
destruotive ocmpulaionn." Freedom may deny itself into servitude,
The actualization of man's fredom (and the self-contredictions
this entails) 1?, for Tillich, the major presupposition for hiatory.e

This basic, underivable cleavage in humen existence underlies
all human history and mekes history what it is,

Finite freedom, in becoming actual, marks the trensition from essence

(the structure of finite freedom) to existence (and the contradiections

resulting from the realization of freedam) .h
This, then, ishan's predicament as the result of the actualizate

idn of his freedom: Man finds himself divided, experiencing a deep cleft |

througzh his very beinge. He kmows that, through his selfetrenscendence, he

is above history, transcending it in his freedom; yet at the same time he

Imows that he is _g._u; history, involved in nature and the natural processes.

He is essentially free; yet he is existentially bound and in servitude,

unable to reclize the good., Because of his potential infinity, he shares

in the heritage of being and experiences support from the Ground of all beingz.

levertheless, he alsc shares in the heritage of non-being, and his life is

insecure, oonstantly threstened with meaninglessnessatlanxiety. He knows
WHature of Mans An Abstract' Journal of Philosophy (Dagember, 1948)

XLIII, pe 6763 The Courage to Be, pe 52
2Progouitionl, Part V, pe 6 (6f4)
Ithe Protestant Lra, p. 22

"‘Tho dootrine of the Fall symbolizes this transition. Through the
excroize of freedom, man becomes involved in existential servitudo. This
is both a universal and an individual experience at the same time,.
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that because he came fram mothing he must ultimately return to nothingness.
He belongs to the demal order and sheres in its heights of ereativity, for-
giveness, power, and renewal. But he also belongs to the hiktorical order
and sheres in its finiteness, sin, venity, pride and weakness,® Such is the
ambiguous situation in which men finds hime].f.z
Other elements within mean's make-up could be added to this des=
ootption such as the tension betwesn the holyé nd the demonic, thopreative
and the destructive. Insofar as man is transparent to. ground of his being,
he participates in the holy. But insofer as he confuses this holiness with
the divine itsell and makes the claim of having divine qualities or possessing
unconditional truth, he sucoumbs to the demonic., Insofar as men partiocipates
in the forees of growtha nd propagation or does consbuctivehw ork, he partioci=
pates in the oreative struoture of life. But insofar as he has a "will to
death" or mekes use of another life to serve his own ends, he participates
in the destructive character of existence, Both sides of each tension are
inextricably mixed in man's being, for his life is never exolusively creative
or destruetive, divine or dmonio.s All of thSe analyses serve to fil in
the pioture of man as 2 creature tragically divided.
Tillich thinks of man a&s being & miorocosm of the universe., lan

is, a8 it were, a window through which the whole of life may be understood,

*he Shaking of the Foundations, p. 23.

2
The actialization of man's freedom is also the elue to the disruption
of other elements of man's nature. In his Systematic Theology, Volume I,
Tillich gives an analysis of men's being in temms of polar structurs. Besides
the polarity of freedom of freedomedestiny already implied in the previous
discussion, he discusses other polarities: vitality=intentionality, and individu=
ality-universality. Underlying both is the polarity of self-world. Rach pole
hes & tendenmoyt™® pull away f rom its conterpsrt into separate and tregic actusl-
izagtons (Freedom, becoming sparated from destiny, becomes arbitrariness, eto.).
Corresponding poles and tensions sre found also in the structure of men's roeason.

3propositions, Part IV, pp. 8-10.
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Or, to chenge the figure, he is a mirror in which the totelity of being
is reflected,
Them are microcosmic quelities in every being, but men alone is
miorocosmos. In him the world is present not only .tnd:l.rgotly and
unconsciously, but directly and in counseious encounter.
This basic correspondence between he human spirit end reality mekes it
possible for man to understand the ontological spwucture of the universe
through an awareness of his own structure. The structursl elements of
men's beinga are the same structural elements which appesar, in lesser
degree, in animate and inanimate life. Ony in man, howewgr is the structure
of being complete and actuanlized.
Man is the mierocosm in whom all cosmic forces are potentially
present, &nd who perticipates in all spheres end strate of the
universe.
Men is the key to the understanding of the universe because the potentisl
and incompleted polarities of life are united in him and approachavle
through hime. In other words, man is the door through which the deeper
levels of existence are discernible. "Personal life alone « « « comprshends
in itself all levels of Being, &nd represents the Existential situation of
all beings.'h
If man reflects in his nature the structure of the whole of life,
the basic cleavages we have seen in men, then, must to some extent run straight

through the whole of existence., This is what Tillich tries to show, HMan,

as we have noted, is that being who, on the basis of his potential infinity,

ISjttmti.n Theology,X, p. 176

2830 page L0, n. 2.
3‘1'!1@ Courage to Be, p. 104 .

l‘rropouum. Pert I1I, p. 1k.

2
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is aware of his finitude. And "whoever hes penetrated into the nature of
finitude," says Tillioh, "ocan find traces of finitude in everything that
o::tltl."l On this basis Tllich believes thet "the immediate eprience of
one's own finitude revesls something of the nature of existence gonsrlllyc“e

Thus from the elaboration of a dootrine of men, we are led direct-
ly %o an inteppretation of existence in general, and perticularly to a

dootrine of nature.

3« The Interpretation of Nature

If it is true that men's immediate experience is an open door to
the understanding of nature, the concepts desoribing our immediate experience
must, to some degree, be applicable to the structure of being itself,

Wo have described men's structure as tht of finite freedom and
have noticed the basic oleft dividing man: the contradiction between his
existential neture and his essentiel nature, or whet he ought to be. Now
oan these same categories be applied to nature? Certainly not wthout quali-
fieation. We cannoliascribe human freedon to mﬂ:.m:'e:‘5 Nor does it seem to
make sense to speak of nature as estranged from its essence. Quite the
contrary, nature seems to be a smoothly-funetioning organism, elways acting
in accordance with its essence end never in contradistinetion to it, As far

as we know, nature never experiences the demend of an "ought" over agains$

is tematic Theolozy, I, 62.

Idems This method of approsching existencethrough men's self-swaroness
explains the predominence of the use of psycholegical terms to deseribe oatol=
ogye All exiséntial philosophers have used this technique. Cf. Schopenhaur's
idea of the Willes the ultimate principle of Being, Freud's Unconscious, and
Heidegger's Dasein (Bxistential Philoephy,” pp. 57 £f.)

37illich steers clear of penpsychism., For this reasson he spesks of
spontaneity in nature instead oi' freedom.
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what it "is " Yet, says Tillich, it 4§ wrong to think of nature as a system
of iron-clad law and order.® Modorn physies hes shown that there are elements
of 'unpredie'bability in nature and thet, far from being a mechanically~
deérmined sysém, nature has the quality of indeterminacy and an openness
toward the marur.2 This is not freedom in & human sense, but it is analogous
to it and represents in naturs, Tillich believes, a potential, undeveloped
freedome Creatures of nature have & sbructure of finite freedom similar to
that found in man, though it is considerably undeveloped end is potential, not
agtual, Nature is unfulfilled a:pir:l.t'..5

In nature is imperfectly developed what in men is perfectly developed:

finite freedom, What happens in men is representative for what happens

in all beingss the tragic setualization of thaiﬁ finite freedom, how=
oever immerged in necessity this freedom may be.

“The rationalistic view of nature has wrongly viewed nature solely
in brms of physieal Law, Modern technology follows this view and seeks to
know nature merely in order to be able to control it, Meenwhile the vital-
istic powers of nedure are breaking locse and turning on personelity to
destroy ite. A proper view of nature must take account, therefore, not
only of Law, but of spontaneity as well. Sponteneity implios scume subjeclivie
ty, however rudimentary, Zven things, since they have some subjectivity,
should not be treated as mere objects. The epproech to nature, therefore,
must be through sypathetic, intuitive union. If nature were just statio it
could be known by anslysis, espart from union end participation. But because
it is dynamic es well, decision is demanded. (The Interpretation of Hiatorx,
pe O2; see the discussion of sacraments later in This chepter).

a"Rodo:@tion in Cosmic and Socisl History,” Journal of Riigious Thou#
(winter, 1946), 111, ps 27+ Tillich says elsowhere Chut ©he LOA~hiStorica
element in nature (the eyele of genesis and deeay) is bhelenced by sn historicsl
one. Nature, too, participates in the irreversible forward movement of
historical #¥me, "The structure of the eosmos, of atoms, of stars, of biologk-
cal substance, is changing in en unknown direction.” (1he Protestant Era, p. 11l)

3‘propa1t1ms, IV, peke

Ymba;. p
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Hature is not just static as over agrinst history as dymie.x Tillich
therefore believes thet there is & structure in nature (thet of sponteneity
end Lew) enalogous to the structure of freedom and destiny in un.a

Although law does appear s one of the poler elements in the
struoture of nature, it is not something necessarily hostile to spontensity.
It is enelogous to "destiny” in men's structure which, &s the sum total of
all past deoisions, is the basis for the sotuslization of his freedom.
S8irdlerly in neture Lew is in interdependemce with spontaneity and "Lew is
law only because it dotermines sponteneous motzl.onn." Tillich points out
that the term law as epplied to nature is teken from humeén society. When
applied to neture it does not indicete lews which cen be cbeyed or discbeyed
in & humen way, Mt just as lumen law does not remove freedom, so naturel lew
does not cancel spontaneity. "The law of nature does not remove the resctions

of self-centered Gestelten, but it determines the livits they cennot trespess.”d

dn . . . nature holds something within itself which is not to be dee
termined by static end immuteble laws.” (Systemetic Theology, I, 180)
"Historicel dynsmiocs becomes pure imaginetion il there &re no dynamic quelities
in natures ¢ ¢ o (T}' Inuq)rmtiﬁn of mﬂtoll. Pe 165).

2gystematio Theology, I, 185
gi'm.

bide, pe 186, Closely correlated with this perticular oleavage is
what may be deseribed as the soparetion of power end meening in nature.
Spontaneity is related to the element of "power” « the pure, neked vitality
of nature., But mature is more then mere power, It olso hes u spiritusl
moening, a8 we oon see in the seorements (See the disoussion later in this
chepter). That all life is not secorsmental points to the faect thet there
is this additional demonie separstion snd ambipulty within nature (See The
Shaking of the Foundetions, p. 86). Sl
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1f nature does have this pelarity betwoeen spontaneity and law,
then perhpas this is the basis for the estrangement and separation of
nature from its ground of being and for the tragic finitude which Tillich
sees expressed in animate and inanimate life. Perhaps this explaing vhy
Pi11ich, quoting Schelling, says, "Nature, also, mowns for a lost good."

So mach for the parallel between spontansity in nature and free-
dom in man. Bat what about the cleft between essence and existence as
found in man? Can this also be applied to naturel Tillich does not discuss
this point, but the answer, it would seem, is obvious. If cgsence is used
to deseribe the unity (in tension) of the polar slements of man's structure,
and the term existence to describe the disruption and separation of these
peles as actualized in the life process, thean there mmst be an analogy to

2 e polar elements of spontaneity and law must

this in the realm of nature.
also tand, in existence, to go their separate ways in contradiction to their
essential unity, for Tillich says that there is in nature something analogous
to man's tragic actualization of finite fmdom.3 Thus it is appropriate,
in tm& 61" the analyses of spontaneity and law, essonce and existence, %o
speak of a self-contradiction in nature similar to that found in nan.

Looking at nature in this existential fashion through the eyes

of his finitune and wlt—e:tmngamant man finds that it opens its deeper

180& his sermon with thisg title in The Shaking of the ¥
p. 76 f. The quotation from Schelling is zma on paga 32.

the impact of finitude, polarity becomes tension. Tension rafers
to the fendency of elements within a unity to dra;r away :I.'rom one mother. to
attennt to move in opposite directions." (Systenat! heology

3pronositions, Part IV, p. 4.
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levels of reality to him.l In the awareness of the tragic situation of

his own life, man finds a sympathy with nature in its tragedy and the pos-
8ibility of commmion with it. This mystical awareness of nature's heart

and soul déscloses the fact that "A veil of sadness is spread over all nature,
a deep, unappeasable melancholy over all life" (Schelling). Following the
mythelogical theories of apecalyptic intuition (and St. Peml, especially
Romans 8), Tillich sees nature held in the bondage of corruption, awaiting

its nalvation.3

Nature is not only gloricus; it is alsc tragic. It is subjected to
lanhof finitude and destruction. It is suffering and sighing
with

The Genesis account of the divine curse on the land feollowing the fall of
man expresses, in symbolic form, an indispensible truth: nature, because of
man's sin, is subj cted tc the same existential situation of tragedy,
finitude, and despair. Thus nature, along with man, longs for salvation,

wholeness, and completion.

ISoieme is wrong in thinldng it can Imow the secrots of nature through
purely objective, disinterested analyses. Though not discounting the neces-
sity of objeetivity, Tillich believes that only through sympathetic intuition
can nature be approached so as te yeild its rarest treasures. (See page U3,
n.l.) "We cannot accept the word of mathematical science as the last word
about nature, although we do not thoreby deny that it is the first word."
(The Protestant Era, p. 113)

h ong, p- 82. For other references to Tillich's
depend.ence upem Germa.n natura-myatioim and Romanticism, seo Intervretation
of Higtory, pp. 6~8.

36f. Oscar Gullmann, Chrigt and Time (London: Student Christian Movement
Prsu]; 1951) pp. 101 £f.

51.1:0 involved in the cleft of existence are the "Categories of Appercept-
ion." The categories have a double relation: on the one hand, to being: on
the other, to non-being. As related to non-being, temperality, without eterni-
ty, becomes mere transitoriness. Cgusality, without aseity, becomes total
determinism. Accidentality without losing substance becomss a form of total
gelf-loss. Spatial existence, without an immovab g&round, becomes a fora
of total uprooctedness. These are expressions of iety of non—being as over
against the courage which is rooted in being. (Systematic Theology, I, 192 f£f;
Propositiong, Part III, pp. 6-8; sce alsc The Couraze to Be, passim. )
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4. The Interpretation of History
If man and nature are deeply cleft and separated from their ground of
being, history mast also share in this self-contradiction, for histery is
rooted in nature and alse rests upon the activities of human groups in their
gelf-interprotation and guest for the fulfillment of meaning. The faet that
history does share in the cleavages of existence malkesg it imperative that
higtory be studied in the 1light of this relationghip. For Tillich, the
guestion of the meaning of higitory is cleosely related to the guestion of the
interpretation of existence, and is one element in that in“metatim.l
To what extent can history be sald to share in the cleavages with-
in existence generally? The cleft in history is not, strietly speadng, the
sase as that in man, i.¢. the disruption of essence and existence. For
history is always sxistential. History sppears only whem, through the actu-
slization of Iwman freedom, there is a transition from essence to existence
(as symbolized by the Fall). History takes place only in existence; there

is no history in essence.

Nevertheless, the historical process expresses, in all of its
manifestations, an ebvicus ambiguity. Through all of man's institutions
there is at the same time both a realization of meaning and a denial of
meaning. Zach eultural astivity, as a quest for meaning, meets with frustrat-
jon and lack of fulfillment. Nowhere is there complete and rure actualization
of meaning or perfect fulfillment. For this reason, history is constantly

"~ pointing beyond itself toward some finel unambiguous fulfillment and unwit-
tingly witnessing to a supra~historical realm in which the gelf-contradictions

of histery are cvercoms. So if there is not a cleft between history's essence

lprovositions, Part V, p.5.
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and its existence, there is at least the separation between what history is
in its frustrations and failures, ambignities and self-contradictions and
what it is intended to be in its completion and perfeetion. Because of this
cleft, Tillich believes that history points beyond itself to what may be
symbeliged as the Kingdom of God.

History, like all other aspects of life, shares in ancther basic
cleavage within existence - the duality of seriocusness and insecurity. On
the one hand, history is supported by the eternal or the unconditional. It
shares in the inexhaustibility of meaning and being: it mmst be taken serious-
ly. On the cther hand, history, like all being, shares in non-being and is
always threatened by the pessibility of plunging into the "abyss of nothing-
ness." It has a basic, underived insecurity. Because of this duality of
seriousness and insecurily, as in the analysis above, history points beyond
itself to its tramscendent ground.i:ﬂzich seriousness finds its ultimate support
and in which insecurity is overcome 'by“com'age."a

But even meore tragically, there is a cleft in history between the
divine and the demonic forces: The term demonic, for Tillich, is not intended
tc express a world of spirits. It is not an ontelegical categery, but rather
refers to the "blind, chaotic element which is implied in 2ll powerful creating
movements and drives them toward final dissolution."3 The demonic is ultinmately
rooted in the polarity of Abyss and Logos within the divine life. Normally
power and form, abyss and logos, are held togethar in creative unity and tension
within the divine. But in existence, the element of power, which is the creative

Yme Interpretetion of History, pp. 273, 271.

2"0cm.rage" is a key concept in Tillich's thought. It is correltasd with
the sustaining power of being as, conversely, anxicty is correlated with the

threat of non-being. (See: Systematic Theelogy, I, 193-198; Courage to Ba ,
passim.)
3@3 Interpretaticn of History, p. 85.
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and vital basis of life, becomes separated from meaning and drives toward
independent expressions. It must always take on form in order to exist (for
there is no power gpart from meaningful form) but it takes on form only to
abuge it - to lead the form out beyond its normal expression into characteristics
it cannot recognize as its own. The demonic, then, is a perversion of the
divine ecreative powr.l The divine and the demcnic within man and existence
meet on the stage of human history as their decisive battleground. But this
does not mean that any single historical manif station can be described as
whelly divine or wholly demonic. Life is an ambiguous mixture of both elements
in every moment of its being. There is no purely demonic institution, ne
purely divine organization. Every individual act and every social manifestat-
ion expresses both powers in varying propertions .2

The term demonic is used by Tillich to convey as well the idea that
evil in history is not just due to individual sin but is rather a matter of
structure.’ It came vividly to his mind through the strusgle for Religious
Secialism in Germany that there are evil structures of scelety. In the de-
humanization ef the industrialized masses, he sense a supra-individual, even
a supra-insthtutional, power against which the moral power of good will is
ultimately of no avail. The wars and depr-ssiocns of this century, he came
$0 believe, are more than just bad accidents caused by a few wicled men.

Rather, they express inescapable structural trends and are the actualization

mis combination of creativity and destruction is partieularly treacher-
ous in the political realm. The really dangerous political pow:-rs are always
creative as well as destructive, and it is difficult to know when a political
power has gone beyond its proper claim for saerifice and obedience in the
ereation of what it conceives to be the geod. Hitler is a gocd example of
a YSgvior" whose creations became demonic.

2The Internretation of History, p. 116.

3As over against the view of the Enlightenment that evil is purely person-
al and therefore can ke educated away throush persuasion.



of demonic power.

But the demonic structures do not hold forth without oppesition.
They are checked by other structures which Tillich calls Gestalten of grace.
A "Gegtalt of grace" is a form in which the divine is particularly present,
or rather, a form which is wmsually transparent to its divine ground. The
Church, in ite ideal form, is such a structure, as also is the eucharist.

A great work of art portraying the unity and harmony of life may manifest the
divine and become a "Gestalt of grace." Individuals, too,igioigrey a.ré $rang -
parent to the divine may be forms through which grace is revealed in a strik-
ing manner. Christ himself is the most luminous "Gestalt of grace." These
forms, however, do not embedy grace in a tangible, objective way. Grace is
pereeptible in history only through faith. 1 ‘

Ve have noted that Tillich regards history as the battlefield in
which the demoniec structures are pitted agzainst the divine structurcs. But
although the demonic is at work in all realms of existenee, it is in history
that its character becomes most visible; in history we see its greatest aggra-
vations. "History," Tillich says,"is the main place for the manifcsgtations
of the demenic charscter of existence."? MAll the other clefts and tensions
we have noticed in nature and in man also come to their mest exagzerated ex-
pression in history. History is, as it were, the brightly-lighted stage on
which the forces of good and evil give their most dramatic performances. On

Ime term "Gegtalt of grace" is an intentional paradox. GCrace mst
express iisélf in history as history's unconditional support. Yet grace can
never, according te¢ the Protestant view, be encased in any historical form.
Cf. Tillich's concept of the "FProtestant principle." Protestantism must tace
on form (i.e., be a "Gestalt") in order to have any "ground" on which to mae
its protest: yet it must always contest the claim of any conditional reality
to embody the unconditional (or to possess - or dispense- grace in history).

2propesitions, Part V, page 6.
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the plane of history, good and evil, creativity and destruction rise to their
greatest intensity.l Above all other spheres of life, history, it would seem,

stands in need of salvation.

5. The Universal Quest for Salvation

We have seen how the doctrine of history has led (both logically
and, in the case of Tillich, autobiographically) to the doetrine of man. TIn
addition we have seen how the understanding of man and his microcosmic gualities
led naturally to a dectrine of existence in general (and & doctrine of nature
in particular), finally throwing new light on the character of history iteelf.

In all threc areas (man, nature, and History) we have noted similar
basic cleavages. The whole of life is separated from itself in tragic self-
destruction and i1s estranged f:om the ground of its being. TFurther, we saw
how man, nature, and history all have an element of self-transcence and point
beyond themselves to a supra-historical fulfillment. The whole of life, then,

longs for salvation in the reot meaning of the word ("being made whole").a
There is the lenging of nature for a Being beyond the self-destructive impli-

cations of the natural process. There ig the longing of man for spiritual
perfection beyond the ambigulties of this life. There is a longing of the
bearers of history for a trens-historical fulfillment beyond the fragmentary

actualization of history. How can these lengings be fu.lﬁllsd.?3 How can

loropogitions, Part V, pp- 6,7 (7,8)

2See "Red-mption in Cosmic and Social History," p. 20.

3Ehase questions exemplify the basic format of Tillich's sytematic con-
struction: the correlation of existential questions and theoolegical answers.
The sxistential analyses of frustration, ambiguity, and self-contradiction
in all spheres of life lead to basic questions which are finally answerable
only by Christian faith. In reason there is tho quest for revelation; in being
there is the quest for God; in existence there is the quest for the Christ; in
life there is the quest for the Spirit; in histary there is th: quest for the

Kingdom of Ged.
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the cleavages in man, nature, and history be overcome? It is a basic element

in Tillich's thought that the salvation of cne is dependent upen the salvat-
ion of all. Iife is a unity. Nature, man, and history interpemetrate and
are mutually invelved in tragedy and in the quest for salvation.

To begin with there is the mtual dependence of man and nature.
Man is part of the physiecal world in his psychic as well as in his bedily
nature. He is ultimately rooted in the seil and cannot sscape the physical
processes of life. Conversely, nature stands in a close relationship to man.
Through the power of reason, man has hecome nature's master and has transformed
the face of the earth in almost every conceivable fashion, from gardens to
earth-scorching obliteration. The myth of the Fzll pictures in symbelic
form the mutual rsliance of man and nature.

As nature, represented by the *Serpent," leads man intec temptation,

s¢ man, Ry his trespassing of the divine law, leads nature into

tragedy.
Therefore, it is unrealistic to speak of a transformation of man apart from
the transformation of nature. It is idealistie, Tillich believes, to separale
man and naturs and to believe that man can come to fulfillment where nature
is exeluded. "Man and nature beleng together in their ereated glory, in
their tragedy, and in their salmtion."a If naturse is not transformed, how

¢an man be transfeormed, for nature reaches intoc man: and if man is not trans-

formed, how can nature be redeemed, for man's sin defaces nature? The

2’1‘!.111011 poi.nts cut tto insigzts which strengthen the possibility of a
galvation for nature: 1) the interdependence of self and world given in Kant -
the idea that the world is not the sum of things outside man, but is correlated
to the self whose world it is (Cf. Systematic Theology, I, 201, "What happens
in the microcosm happens by mutual partieipation in the macrecosm, for bpinz
itself is one."), and 2) the removal of mechanical determiniem in physics aad
the possibility of opemness toward the new ("Redeuption in Cosmic and Soeial
History," p. 27).
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salvation of the one is interrelated with the salvation of the others .1
Secondly, there is the interdependence of nature and history.
Though Tillich, in some ways, makes a sharp separation of nature from hiato.rya
and believes that history cannct come inte being except as time tears itself
locse from space, and forward direction from the cyeclical processes of nature,
he comments, nevertheless, that "The unity of being between man and nature is
more basic than their difference. . . .“3 Hature, he believes, is the
basis for history, Just as it is the basis for man's being, and to separate
history from nature and try to develop a separate metaphysic for sach would
lead to endless abmrdities.h "Nature is the basis on which history moves
and without which history would have no reality."? The mmtual dependence
of nature and history has always been a subjecet of apocalyptic vision, as
exemplified in the expected reign of peace in the animal kingdom ("the lien
and the lamb shall lie down together") and in the coming of "a new heaven and
a pew earth." Christian myths and legends alse testify to this inter-relationship.

The earth shaleg when the Christ dies and qualtes again when he is resurrected.

Iyature's participation in salvation, according to Tillich, is an indis-
pensable element in true sacramental thinking. A sacrament involves the idea
that "natural objects can become bearers of transcendent power and meaning"
(The Protestant Zra, p. 114 )."Nature is not the'ensmy of salvation. . . as
Calvinistic thinking is inclinsd to believe; rather, nature is a bearer and
an object of salvation." (Idem). See the discussion of sacraments later in
this chapter.

2piper is wrong in criticizing Tillich on the basis that his "historical
conceptinn of hiatory remains that of an analegy to natural processes" (Regceat

evelons 8 0 antism, p. I44). Tillich declares that history
is much more f.ha.n Juat a contimtion of matural processes (See: The Protestant
Era., p. 278).

IThe Protestant Era, p. 100.

hme Interpretation of History, pp. 162 f.

5§xgtwtig Theology, I
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Stars and angels as well as men worship the Christ-child. And the symbol of
the resurrection of the body points to the fact that man's final salvation
involves meore than an"immortal soul." His physical basis also shares in
the resurrection. All of these symbeols witness to the fact that "Nature. . .
must be understood historically and in the context of the history eof salvat-
ion."

Thirdly, there is the mmtual dependence of history and man. This
is the most obvicus of all the in@erdependencies. Man, throughls freedom
and the quest for meaning, creates history. On the other hand, historical
instituations have a tremendous influence upeon the moulding of man's character
and personality (indeed, as Tillich would point out in the case of industrial-
ism, upon men's very being, whether he is "to be or not to be."). It is not
quite so obvicus, however, that the gglvation of one is dependent uvon the
salvation of the other. Throughout most of its history, Christianity (due to
the influence of Christian mysticism and Flatonism) has concentrated upon the
salvation of the individual, as if man could come to completion apart from the
salvation of society and the fulfillment of history as a whole. We now real-
ize, says Tillich, the inadequacies of such views. Ve know that man is rooted
in history and therefore that it is unrealistic to conceive of his salvation
apart from the salvation of history. Today, "historical consciousness forkids
such individualism; for the same reason it forbids a dual predestination. It
links our eternal destiny tc our historical fate."a We feel today that "the
destiny of the individual cannot be separated from the destiny of the whole

History a _ 1," pp. 260 £. Cf. Augustine's idea
that one af the joys of H- avan is the poaaibility ef looking into Hell to see
the torments of the dammed. Such a picture for Tillich would be a convincing
argument against Heaven, for there can be nc Heaven with the lmowledge that
others are suffering.
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in which it participates." Tor this reason, Tillich is suspicious of the
doctrine of personal immortality, especially the idea that, immediately upon
death, ocne is judged and his etermal destiny decided. Such views, Tillich
believes, wrongly separate the individual from the universal guilt in which
he is inescapably invelved. Ve are, says Tillich, mtually invelved in the
fall and curse uren all creatures and all mankind. The eternal destiny of
the individual can only be described in correlation with the destiny of all
other individuals and with the destiny of the whole of history.o

But if the salvation of man is linked with the salvation of history,
the converse is alsc true: there is no salvation of history apart from the
redemption of man.” The prophetic interpretation ef history has usually erred
at this point by envisioning a fulfillment of history totally apart from any
fulfillment of the individuals (especially those of previous generations) who
created the historical process .h Both Christian mysticism and propheticism

fail to see the inderdspendence of man and history. Both, at opposite extremes,

1&5“@1;10 Theelegy, I, 270.

2This wonld seem to sugzest that Tillich is a universalist. Mythologically
spealting, he is; but existentially speaking (£f such a digtinction may be drawn)
he believes that "finite freedom cannct be foreed intc unity with God" and
that freedom can ultimately resist Cod's love and bring self-destruction mpen
itself (Systematic Theology, I, 284) . But the discussion of this issue mems
irrelevant in the context of Tillich's thought, since he entirely dismisses
the idea that there is any real, objJective end to the historical process or any
gsecond realm of being where such universal salvation could have any reality.
(See Chapter Vi - "Evaluation and Criticism").

3m411ich seems hers to have medified his views since the publication of
The Internretation of History in 1936.(The German article from which this
section of the book was talken, how ver, was first publighed in 1929) His
view then was that "the question of the individual after death" gtands "outside
of gemuine eschatelegy" (p. 281). But perhaps Tillich really meant in this
statement that individual fulfillment in terms of an immortal soul in a secoad
realm of being is what lies outside the question of eschatelogy. If so, it
would explain the reason for the raj.ction of this concept in hisg eschatological
construction. (Note: since the writing of this footnote, Tillich has personally
confirmed this interpretation just given.)

I‘“Euohatology and Personal Destiny," Unpublished manuscript, in possession
of James Inpther Adams, Chicage Theological Sgninary.
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miss the double truth that "History camnnot be fulfilled without the fulfillment
of the bearers of history," and further that "the bearers of history cannot
reach their wltimate ain as long as history has not reached it." In eschato-
logical terms this means that the Kingdom of God (s2lvation in a social sense)
is in ecorrelation with the eternal destiny of the individusl (Eternal life,

Immortality, Resurrection - or in whatever symbols it may be expressed).

Man and the New Being

We have seen how man, nature, and histery are each dependent upon
the salvation of the ether. If all of them are mutually involved in the quest
for salvation and fulfillment, then whatever fulfills the salvation eof one
would, so it seems, also bring salvatien to the other realms of being.

Concerning the salvation of man and nature, for instance, Tillich
states that although they are rmtually interrelated with reference te their
salvation, the turning power and the peint at which salvation may be actual-

ized is in man.3 The redemption of history, likewise, seems to focus ultimately

"n.sehatology and Personal Destiny," p.l

2'.I.‘i.ll.‘j.e.:h believes that the following symbols best cexpress man's part in
the eternal destiny:
a) Resurrection of the body: because it emphasizes the individual element-
the participation of the whole, concrete individual in eternal destiny,
b) Metempsychosis (or trans—migration)z because it emrhasizes the historiecal
element ~ development and progress toward the etermal destiny,
¢) Spiritual immortality of the soui: because it emphasizes the spiritual
element - the super—individusl and universal character of man's destiny,
No one symbol is to be taken in $solation from the others. On the other hand,
Tillich rejeets the following symbols as being inadequate:
a) Return of the individual to creative life (Haturalism)
b) Eternity of the active mind alone (Averroes, He
¢) Absorption of the individual into the Absclute ?amddhim)
This rather detailed outline is given hsre because the article from which it is
taken ("Eschatology and Personal Destiny")is net readily availables Cf. also
Propositions, Part V, p. 15 (17f.)

J%pegemmption in Cosmic and Social History," p. 22; Shalin he Foundatio
p. 83. (Cf. Romans 8:19, "Even the creation waits with eager longing for the

sons of man to be revealed," cited in Shelking of the Foundationg, p. 81)
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upon the redemption of man. Through man, then, the universe as a whele is
to gain salvatien.

At this point Tillich utilizes again the concept of man as the
microcofts who stands at the meeting vpoint of the cosmic forces and "is called
to unite them in the whole of nature by Imowledge and control. . . .“1 Bat
although the salvation of the universe hinges on man, this doos not mean that
man ig the cosmic here who rescues the world from darlmess. Quite the con~
trary. Man is not able to save himself, let alone to save nature and history.
Nature and history are in their tragic predicament precisely because of the
gin of man, as the ancient myths declare. Universal salvation centers on mang
but since man is unable to effect it, it is possible only through the "man
from above."? Nature, man, and histery long for the "New Being" who alone
is able to save and to make all things new and whole}

The salvation of the universe, then, hinges on man only because

the New Being appears as man and because man alone among all creatures is able

l"md.emption in Cosmic and Social History," p. 22f.

2Man's inability to save himself is expressed in the following set of
propositions:
ago"smce Existence is not only freedom but alsc fate, no act of freedom can
liberate from its contradictions and its self-destriwtive consequences. . ..
b) "Since Existence is the result of a transition from Eggence by actualized
freedom, no return to Essence by elevation above Existence is possible.®
¢) "Existence ecan be overcome only by the manifestétion and actualization
of Essential Being under the conditions of Existence."
(Propositions, Part ITI, p. 9).

3mme concept of Christ as the New Being places Tillich's Christolegy
squarely in a sotericlogical framework. Tillich objects to approaching
Christology as a metarhgsical preblem, as in the relationship between the
finite and the infinite (in terms of a "higher chemistry"). Ipstead, it should
be approached as a soteriological problem, i.e., as to how essential Godmanhood
can appear in existence with transforming powsr. ("A Re-Interpretation of the
Doctrine of the Incarnation,® Church Quarterly Raview (Jamuary-March, 1949),
CXLVII, p. 139.
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fully to respond to the New Being and te participate directly and consciously
in his transforming power. Because man is a microcosm comprehending in him=-
self the existential situation and estrangement of all beings, the New Being
appears as personal lifelin order, through man, to save the whole of existence.
Bat the fact that universal salva:ion centers around man does not

mean that we are back te the former views of individual salvation that Tillich
eriticizes. Rgther, the salvation of man is seen as the cenfer of a universal
salvation. "The end of redemption is the 'New Baing,' gosmically, in nature,
man, and history.“a Tillich's emphasis is upon selvation as an objective,
universal event in which man participates aleng with nature, history, end the
totality of being.

Salvation is primarily a cosmic event and. . . the individual is an

object of salvation only insofar ag he is called upon to participate

subjectively in the objective and universally valid salvation.J
Becange the salvation of the universe centers around man, this does not mean
that God thersby depreciates the universe. On the contrary, "He deals with

man because He has His purpese with the universe, of which man is a part."u

llnd.eed, says Tillich, the New Being could appear only in a human life,
for oaly in personal life is the structure of being complete, the self and
the world in correlation (Propesitions, Part III, p. 14). There is, then,
an egsentially humanistic element in the doctrine of the Incarnation (YA Re-
Interpretation of the Doctrine of the Incarnmation," p. 143 £.).

The value of the term "New Being" is that it calls attention to the
transforming of existence generally as well as to the transformation of man.
The "old" being (existence) is transformed by Him who malkes all things "new.!
("A Re-Igterpretation of the Doctrine of the Inca.rnatian,“ P. 133). Other
valuss in this concept are 1) it implies that Jesus is the Christ in the
totality of his being, and not just in his words and deeds, 2) it indicates
a real transformation of existence, and 3) it connotes the possible participat-
ion of individuals and history in this transformation, and ) it has eschatolog-
ical implications ("A Reinterpretation of the Dectrine of the Incarnation,"
pp. 46-148).

2“Recl.em;n:tt.itm in Cosmic and Social History," p. 26 (italics mine).
BMs p. 17.

u’.l paraphrage of Tillich's thought by Otte Piper in Regent Develorments
in Ce estantism, p. 138 f.
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7+ The Universal Transformation Through the New Being
If salvation, then, is a universal, cbjective event involving the
transformation of the whole of existence, and if the lew Being really makes
2ll things new, what specifid transformations can we peint to in man, in nature

and in history?

Man, as we noted in a previous section, is a finite ereature conscious
of being separated from the infinite. Deep in his nature is a cleft between
what he is, existentially, and what he ought, essentially, tec be. His essent-
ial freedom constantly betrays itself inte existential servitude; his creativi-
ty is poured into destructive channels; and his divine ground is used to sup-
port demonic manifestations. Man is infinitely sstranged and trasziuvally divided.
He is separated from himself, from his fellows, from nature and from God.

In what way does the New Being bridge this tragic separation and malke men
whole?

Christ as the New Being represents a human person in whom all of
thé cleavages of life are overcome. As the Mediator, he overcomes the separat-
ion between finitude and infinity, Ged and man. The concept of the Mediator,
howsver, is not intended to mean a third reality between God and man, dbut
rather the expression of their essentual wjity and interdepandence.l As
essential Godmanhood, Christ appears as man undcr the conditions of existnece
revealing the fact that God and man, in their essential relationship, beleng

2
together.
It is not just the estrangement between God and man thet Christ
bridges, but as well the scparation between the varicus poles of man's nature

which, in existence, become antagonistic and mutually destructive .3 Christ

1.&'.@9&12192:.. Part 1II, p. 20.
2n4 Retfiterpretation of the Doctrine of the Incarnation," p. 143.

see page 40, n.2.



60

overcomes the estrangement between self and world, and between freedom and
destiny, imiividuality and commnity, intentionality and vitality.® Rarther,
all the threats of time and space, causality and substance, the hazard of non-
being, and the menace of meaninglessness fail to disrupt his essential structure
of being or his complete unity with the Father. The necessary seclusion of
individuality never becomes distorted into isclation; the essential self-
relatedness of being never yields to self-centeredness; the loneliness of life
never gives way to the horror of death; inescapable human error refuses to
become deliberate lie; unfulfilled want never becomes self-divinding frustration;
doubt, counteracted by faith, never becomes meaninglesnness.z As essential
being, appearing without distortion under the conditions of existence, Christ
is "the paradoxicel anticipation of the ultimate perfection.">

To what extent may Christ's victory over existence become curs?
Christ's benefits for mankind can best be ex ressed through reference to the
cross. The cross of Christ symbelizes a necessary dual movement betwsen God
and man which Tillich describes as 1) the self-surrender of the infinite to
the finite (God to man), and 2) the self-surrender of the finite to the in-
finite (men to God). Through the oross, Christ makes a representative sacri-
fice (of the finite to the infinite) for the whole of mankind. As all were
involved in Adam's fall, se, throuzh the cress and resurrection, all share
in his vietory and in his perfect union with the Father. The cross is man-
kind's representative response to God. Mankind thus participates in Christ's
redemptive work - but not in an automatic or mechanical way. Christ's self-

surrender is not a substitute for our own self-surrsnder. "Gemuine representation
1

"A Reinterpretation of the Doctrine of the Ipcarnation," p. 14k

2propogitions, Part III, pp. 6-8.
3mme Interpretation of History, p. 262.



implies the participation of those who are represented in the reality that
represents them." Therefore, although the redemption of life is a cosmic
and objective event, there is no real transformation of man apart from his
response to the New Being. This, however, does not mean that Christ is Jjust
a moral example whom we are to emmlate. Christ, for Tillich, is always
much more than just a human pouaibility.a Though, as man, he couragecusly
sacrifices himgelf to God, at the same time, God is uniquely present in him.
Christ is always an incursion from the divine and never solely an eruption
from within history. Christ's perfection, then, is not something that we
can attain, but is through and through a paradexical manifestation.

Wie are transformed, therefore, not through our own moral endeavor,
but only as we participate in the reality of this New Being and in the Community
of the New Being which he establishes. But we may share in the pewer of his
victory not only through the reality (gestalt) of the Church, but as well
through his real presence with us, for Christ is our contemporary as much as
he was the contemporary of the disciples.

The Christian way is to have a continunous connection with the reality
which has happened. . . . We are pontemporaries with Christ. . . . The

first disciples had nc advantage before all others in this respect. Ig
they had, the universality of the Christian faith would be destroyed.J

The transformation of man through union with Christ, however, is
always incomplete and imperfect. It is, in fact, more in temms of anticipation
and expectation than in terms of visible, tangible results. It shares in the
duality constantly referred to by Tillich of "already" and "not yet," or of

"reality" as over against "expectation." The New Being is a reality in history -

lprovositions, Part III, p. 21.
etation of Hi ,p. 261.
3"The Significance of the Historical Jesus for the Christian Faith",Monday
Forum Talk, February 28, 1938, given at Union Theological Seminary. (Unpublished
manuscript in possession of James Imther Adams.), p. 9.

uzge Protestant Era, p. 2u8.
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even a sacramental reallity- yet, like Grace,l it always remains transcendent

and can never be confined or localized. Op the other hand, the New Being is
expoctation. Mt this is not just the bare enticipation of something enlirely
future. The faith that he is to come again is based on the fact that he
already has come. True expectation, says Tillich, is nossible only on the
basis of partial possanion.g

The New Being, then, is both "here" and "not here." The duality
remains; we both possess and dc not possess Him. Therefore all transformation
is fragmentary and incomplete, making us look ever forward and upward to the
complete fulfillment of the eschaton. Perhaps the best expepssion of this
paradex of "having" and "not having" is the doctrine of Justification. Though
we are conscious of being accepted, it is an acceptance in snite of what we
are; our guilt and sin contimue. Ve are transformed, but more in terms of
anticipation than in terms of tangible results.

Another concept expressing the transformation of human existence
by Christ is that of "Btermal Ijfe." Tillich prefers this doctrine of Eternal
Life (or Remrectionh) to that of Immortality, which is usually thought of
as exclusively future and grounded in a supposed substantial quality of the
soul.5 LEternal Life, Tillich affirms, doecs not mean something to come at the

end of time, for such an idea is self-contradictory.6 The eternal is equally
p -

See page 50, n.l.

Q"Anticipatinn withont posgeszgion ig roligiously as imposcible as noarness
without presence; for nobody can anticipate the ultimate without being touched

by it" (Ihe Protegtant Era, p. 248).

31bid., vp. 247 £f.

ll'Rleunu:'z'ec:t'.ic:m, says Tillich, has nothing tc do with the idea of dead bodies

leaving their graves. "Resurrection happens now, or it does not happen at all.
It happens in us and around us" ("The New Being," Religion in Life, (Autumn, 1950)
XIX, 517).

Ssystematic Theologzy, I, 188, 276.

6The end of time is itself a time-determined thought. One would have to
stand in some sort of time to conceive that time had "ended." Such an end would
be only a discontinuance and net a real end (The Interpretation of History,p.280).
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near to (and distant from) all moments of time. TFurther, says Tillich,
Eternal Life does not mean an existence in some second realm of beins akove
this one. "Our empirical world is the only existing world."1 Hternal life,
therefore, is a quality of life in the here and now - a new dimension in
relation to the ultimate. It expresses Y"the etermal participation of the
individual in the ultimate fulfillment."® But though Tillich is primarily
interssted in Bternal Life as a present possession, he doeg indiecate that it
alsc has a future rafaﬁme.s It, too, shares in the duality of "already"
and "not yet."l*

The fact that man can participate now in the ultimate fulfillment
gives his life new maaning.5 Eternal Life as a present reality means that
there is infinity of meaning for each of his finite acts. Although every-
thing we do participates inmn-being and has a transitory character, although
the exercise of finite freedom leads in®vitably to tragedy and frustration,
by means of this new dimension, man is enabled to rise above the incompleteness
of existence and realize that each of his creative acts has infinite gignifi-
cance. The transitory character of whatever we achieve does not prevent it
from being a wvehicle of infinite mecaning.

All of these areas we have been discussing are facets of man's
transformation through the power of the New Being. Tillich's existential

analysis of man as a microcosm, it will be remembered, enabled us to see

I“Iht," he goes on to say,"it is precisely this empirical world which in-
cludes within itself the strange contradiction between what it is actually and
what it is existentially." A Reinterpretation,"ete., ». 142). This experience
ascounts for the fact that Tillich can conceive of the supra-historical or the
transcendent (as wholeness, completion, perfection of meaning, ete.) without
positing a second realm of being. The contents of Christianity, Tillich says,
are symbols for the transcendent meaning of the one world of experience." (The
Attack of Dialectical Materialism on Christianity," The Student WorldXXXI,122).

2“Elch&tology and Personal Destiny,"

J1bid.
1*:Ii‘o:r a critique of this future reference, see Chapter VI.

5'"1’he transcendent cannot be expressed in terms of being but only in
terms of meaning" ("The Kingdom of God and History," p. 113).
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new dimensions in nature and history (in terms of estrangement and the long-
ing for salvation). Similarly, his und rstanding of the transformation of
the microcesm should shed light on the transformation of nature and history
through the New Being.

Vhat is nature's shire in the trensforming power of the New Being?
In what way dees Christ overcome the estrangement of nature from itself and
from the ground of its being?

Tillich has not gone specifically into the question of how the
essential unity between spontaneity and freedom can be restored (paralleling
the unification through Christ of the various polarities in man's nature ).
Although he comments that nature, through the New Being, is liberated from
its ambiguities and from its bondage to the demonic forces, he does not give
any datails.l He has, howsver, in a more general way, a great deal to say
about how nature, through the gagramentg, participates in the power of the
Hew :Baing.a If the whole of reality is touched by the New Being, then nature,
toc, is included in the "History of Salvation" and must, in however limited
a way, be able to witness to its Savior. Sacraments, Tillich believes, are
the way in which nature 1s enabled to become transparent to its ground of being.
A genuine sacrament, however, reveals not only something about Ged or Christ,
but alse something about the "power of being" of the natural object which is
its bearer.

Everything in nature, Tillich believes, has an inherent "powsr of
being" (Seinsmachtigkeit) which makes it what it is and without which it could
not sxj.gt.3 This "power of being" in things has been tragically neglected in

Ymhe Protestant Era, pp. 114, 125.
2pi1lich's sacramentalism is greatly influenced by the Berneuchener movsment
in which he participated.

BMgmg_Em. p. 122. Hot only everything in nature but as well
every individual and commujity has its "power of being" which is its unique form
(The Protestant Zra, p. 129). God Himself is the ultimate "Power of being."
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recent centuries through the application of science and technoleogy. Things,
losing thier "power of being" have become objects to be mastered and con-
trolled. (Tillich calls this process "thingification.") Industrial technolo-
gy forces forms on things from the outside, contrary to their original "power
of being" so that they no longer reveal any sign of their ultimate origin or
transcendent graund..l There has been a wide-scale viclation of things in our
modern techniecal civnization.z The loss of a mystical (erog) attitude
tomard nature has been accompanied by a marked decline in sacramental think-
1ng.3 But through a sacramental approach this "power of being" is regained
and the "power of being" in things is allowed to peint beyond itself to the
ultimate Power of Being.

The elements of the sacraments, then are not just arbitrary symbols
which could be replaced or dispensed with. The water of baptism has a "special
character or quality, a power of its own."u "By virtue of this natural power,
water is suited to become the bearer of a sacral power. . . .35 There is,
then, an intrinsic relation between water and the sacrvament of baptism. The

same is true of the bread and wine of the eucharist. DBoth bread and wine have

1Die Sozialistische Entscheidunz, p. 50-

2“‘1‘1‘13 lines and colers of most things used for commercial manufacture
do not express the true nature of the material of which they are mads, nor do
they express the purpose for which they are preduced." But Tillich goes on
to say that this situation is being recognized and that many are now "trying
to rediscover the inherent power and beauty of the materials they use and of
the preducts they create." (The Protestant Zra, ». 137)

315:19 in turn has been responsible for the loss of the masses, especially
by the Protestant Church. Frotestantism has over-emphasized the conscious
appeal of the Word. Sacraments are needed to appezl to the unconscious. (The

MW&‘ p. 228)
The Protestant Era, p. lo7.

519_1_1. Tillich is probably indebted here te Paracelsus. (See "The Re-
lation of Religion and Health: Historical Considerations and Theoretical

Questions," Raview of Religion (May, 1946), X,358.
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inherent natural powers which are recegnized in the "realistic" sacrament.
They point beyond themselves to the symbolic meaning of the eucharist; this
is their primary purpcose. But they also point to the natural powers which
nourish man and provide the support for the highost achievements of the apirit.l
If this latter aspect alone were recognized, it might be thought that the
poewers of nature by themgelves would make sacraments possible. Actually
sacraments are possible only when the powers eof nature are brought into the
context of the history of !sa.l'ﬂastiom-2 Through sacraments, natural power
becomes united with spiritual power. Nature, apart from the New Being, is
pure power and vitality. But through the New Being this matural power is
reunited with its inherent spiritual pmwa::.3 Nature is made whole and becomes
2 bearer of the holy; it becomes transparent to its ground of being.

It is to be noted, however, that transparency te the holy is not
to be misunderstood as transmutation inte the holy. Over against the Reman
Catholic tradition in which Grace is interpreted as tangible reality, Tillich
holds that Grace appears only through a sacrament but not in it .h To transub-
stantiate a substance into a holy object would be to elevate a conditioned
reality to Unconditional power. This, for Tillich, is blasphemy and demonizat-
ion. Protestant sacramental thinking must insist that the forms through which
Grace appears never theselves become uynconditional, but continue to point
beyond themselves. Grace, as we have noted in other connections, is never
allowed to become "capsuled" or encased in histery. It is both "here" and

"not here."
lThe Prote t , p. 109,
Ibid., pp. 114, 125.
3fhe Shaling of the Foundations, p- 86.
hme Protestant Era, p. 211.

SwTne Protestant Vision," Chicago Theological Seminary Register, (Marci,195),
m. 11'
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The transformation of nature, then, like the transfermation of man,
is both present and future, "already" and "not yet." The salvation and whole-
ness of nature (the unity of natural power and spiritual meaning) expressed in
sacraments is limited to specific forms and moments. Grace in nature is far
from being a permanent reality. Nature, along with man, awaits the final
transformation -"a new heaven and & new earth" which, it is to be repeated,
is not to be expected as a future event but is instead a symbol pointing to
the mystericus depths of our present world.l

Finally, what is history's share in the universal salvation? How
is the historical process transformed by the New Being? It will be remembered
that the most exaggerated expressions of the demonic cleavages in existence
were noted as mest visible in their historical manifestations. Conversely,
Tillich believes that it is in the sphere of history that the transforming
effects of the New Being are most visible.

The most apparent expression of salvation in histery is what Tillich
calls the "theonomous society" - a soci-ty that is transparent to the eternal
in all of its major expressions. In BEuropean history the best expression of
such a period is found in the early and high Middle Ages. In this period
there was a spontaneous acknowledgment of a spiritual center for the whole
of life and a real sense of spiritual community. Such a society is made pos-
gible by the New Being in history and especially through the Commmity of the
New Being, or the Church. This Community, however, does not "lord it over"
secular culture or dictate its forms of expression. (This would be "heteronomy"
and not "theonomy"?) Instead, the Church serves as a standard for society as
a whole and demonstrates how the sceiety's own autonomous forms and daily

activities may express the holy which is the ultimate power behind these forms.

2500 chaptar IV fou & dknetnelon. of Sheee Toika of society.
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Another concept dealing with the transformation of histery by the

1
New Being is that of the kairos (the "fulness of time," or "the right time").
This concept is closely correlated with the idea of a theonomous soeiety, for

in the acceptance of its kairog, a society may take an important step toward

the actualization of theononw.a Christ as the New Being is the unique kairos

and thus sets the standard for other such realizations. Other kairei occur
whenever spscial demands are felt in a special moment, calling for specific
decisions for the Unconditional. HNot everything is possible, true, or demanded
at every moment of time, but each time has its own vocations and its own specifie
demonic powers which may be overcome -3 Every kairos marks a turning point in
history. Christ as the unique kairosg srlit history in B.C. and A.D.- into a
period of preparatiocn and a peried of reception. So, too, every derivative
kairos becomes the center for a similar division. On the basis of the kairos
concept, the pericdieation of history becomes possi'ble.h Fer instance, the
Refermation marks the unigque turning v»oint in modern histery. Srecifie demonic
forces were challenged and overcome; consequently preceeding events could be

seen as preparation for the Refermation and subsequent events as reeeption

5

of the message of this partiocular kaireg.” Other examples in recent history

are the Inlightenment and the Counter Reformation.

lof. Kiekegaard's doctrine of the b = the moment in which eternity
touches time and demands & personal decision. ("Existential Thilesophy," p. 61)
Tillich, however, stresses the social aspects cof the tension-laden moment.

2The kairos doctrine expresses a duality between Judgment and Creation
(Kritik und Gestaltung); it is a turningepoint in which the eternal both shatters
and transforms history. The kairos idea represent's Tillich's synthesis of
Lutheranism and Socialism (the "eritical" - that all action is sin, plus the
"econstructive" - the provhetic demand for social action).

BW, p. 38. There is nothing automatic about the kaires.
It is a pregnant moment which may either be seized or neglected. if proper

decisions and choices are made, creative forces may be loosed; if the wrong choice
or no decision is made, then the kairos is lost and destructive forces reign.

“me Protestant Tra, p. xxxiv.

SnThe Kingdom of God and Histery," p. 123.




69

Although both concepts (theonomy and kairos) connote the transformat-
ion of history by the New Being, both alse express the incompleteness of any
historic transformation. Even the most perfect theonomous society, Tillich
believes, is far from the Kingdom of God. Theonomy, of necessity, moves in the
direction of heteronomy (the demination of the spiritual or political elements
of society over the others) for there is an inevitable tendency to try to
preserve the achievements of a theonomous age. Thus the good that is reached
becomes legalized; the artistic forms become an absolute, domineering standard:
free cxpression and the impulse for creativity in new channels is thwarted.

The society becomes static and immobile, proveoking, in turn, autonomous react-
ions. Asg Tillich sees it, autonomy and hetercnomy are always in dialectical
tension, with theonomy as the synthesis of the two. Bat, contrary to Hegel's
dialectic, the synthesis always breaks, and the dialectical process moves on
to new manifestations. Thore is no final stage in which the dialectical

tension ceases. 1

The concept of the kaires also expresses, in a similar way, the
fact that historical transformations remain incompl-te. For the kairos
always represents an ecstatic moment in time, never a prolonged periocl.2 The
kairog, like Grace, cannot be confined te history. Although particular ex-
pressions of the demonic may be met and conquered as the particular voeation
of the kairos, the demonic kingdom as a whole still stands. "The demonic is
subdued in actual victories from time to time, but it is never extirpated."3

Further, every manifestation of the power of God in history stimulates the

1James Inther Adams, "Tillich's Concept of the Protestant Epa," The Protast-
ant Era (U.S. edition), ppo. 304 £.; See alse James Iuther Adams, "Tillich's

Interpretation of History," The Theolegy o 1 Tillich, ppr. 296-302.
2me Protestant Era, pp. 87 f.

3nThe Kingdom of God and History," p. 126.
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demonic forces at the same time that it overcomes partiular evils .1 Therefore
salvation in histery is always fragmentary, and histery, like man and nature,
must look beyond itself for the complete and perfect fulfillment; its ambiguities
and failures tc achieve completed and permanent meaning point histery beyond
itself toward the Kingdom of God.

The Kingdom of God is, in a sens-, an all-embracing concept includ-
in{the fulfillment of man and nature as well as that of histery. Man's ful-
fillment is included in it, for men are the subjects of the kingdom; nature,
too, is ineluded as symbolized in the "new heaven and a new earth" associated
with ite advent. As with the other eschatological symbols, however, the King-
dom of God is not to be expected as a future event in time and space or at
the end of time .2 Rather, the Kingdom of God symbolizes the purification of
history's distorted meanings, the fulfillment of history's ambiguous quests,
and the uwnification of all the dispersed embodiments of meaning which take
place in historical acts and institutions.3 The Kingdom, Tillich believes,
represents the prolongation into the aksclute of realities already appearing
in history in a fragmentary and ambiguous way. This is the meaning of Tillich's
puzyling statement that "#here is nothing in the ultimate that is not in

history."u In other words, there is nothing in the eschaton that is not

lpor this reason Tillich ruts little trust in the dectrine of progress.
There may be progress in technical and political spheres, even in the humanizat-
ion of relationghips. But there is no progress in the moral realm or in resnect
to the creative works of culture ("The Kingdom of God and History," p. 112; The

hggwm, p. 56; Cf. Tillich's concept of the "ambigunity of the
good," mentioned earlier).

2comineniusl.l eschatolegy, by taking the "end" in a literal and temporal way,
is in danger of returning to a "pre-Renaissance geocentrism, though not in
astronomical terms" ("The Present Theological Situation in the Light of the
Continental Buropean Development," Theolozy Today (Oectober, 1949), VI, 309.)

3"The Kingdom of God and History," p. 113; Provogitions, Part V, pp. 7£f.
uﬂ;e Interpretation of Higtory. p. 279.
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already in history in a partial and incomplete sense and that there is no
fulfillment in the Kingdom that is not intended to be actualized in the historic-
al process. "The Kingdom of God therefore embraces everything in the course
of history as its transcendent mea.nin.g."l
The fact that the ambiguities and distortions of history belong to
a supra~historical unity and fulfillment means that they already have a share
in the Kingdom of God and thus that the Kingdom has a present as well as a
future reference. The Kingdom of God symbol, therefore, shares the duality
already menticned in relation to other eschatological concepts of "already"
and "not yet," for it is both in history and beyond it. The Kingdom reaches
into history and is -stablished through history, but it is never comnletely
actualized and always remains transcendent 2 1In setting his owmn views over
against those of Barth, Tillich comments:
"At hand" means that it is here and not here, it is "in your midst,"
but it cannot be seen and handled. It is qualitatively different from
everything that is known to us. But with this distinctively qualitative
difference: it breaks inte our world.3
Turther, the fact that every ambiguous and frustrated meaning participates
in the perfect fulfillment serves to give infinite meaning to every historical
actualization of the good, no matter how incomplete or limited it may be.
Paralleling the earlicer discussion in which it was seen that every individual
achievement (in spite of its transitoriness has a share in the ultimate mean-
ing, Tillich comments that the same t:ing applies in the wider, historical scene.
In every historical event in past and future there is a relationshin» te

an ultimate Eulfill:nent. which lends meaning to relative and conditioned
fulfillment.

lmne Interpretation of History, p. 260.

2#The Church and Commnism," Religion in Life (Swamer, 1937), VI, 356
Systematic Theology, I, 268; "The Kingdom of God and History! p. 115.

3winat is Wrong with Dialectical Theology?® Journal of R lizion (April,
1935), Xv, 143.

The Interpretation of History, p. 278.




72

Or, as Tillich says elsewhere, "history in each of its mom-nts, in eras of
progress and eras of catastrophe, contributes to the ultimate fulfillment of
creaturely existence. . . .“1 This insight serves to give an abseclute meaning
and final validity to the historical process in contradistinection to 211
supernaturalism in which the historical precess is depteciated or disregardad.z
Nevertheless, there is no completeness of meaning within this temporal process.
The partial fulfillments, frustrations, and ambiguities of history point
(for faith) beyond themselves to their unity and completion in the Kingzdom
of God. History, along with man and nature loolks toward the ultimate "restorat-
ion of gll things."
8, The Restoration of All Things

The phrase the "restoration of all things" can be used to sumarige
the ultimate transformation of man, nature, and history.

The Kingdom of Ged in its transcendent reference is deseribed by
Tillich as the universal unity and perfection of all heing.3 (This includes
the unity of man with man, social group with secial group, man with nature,
and nature with itself; the term ‘herfectior' includes perfect justice and
community, the fulfillment of individuals according to their uniqueness, and

even the salvation of time and space 1) A% other times he speaks of the

renovation or restitution of the world and of regeneration im a cosmic sense
as universal transformation (prior to its meaning in a personzl or moral sense).

But the symbel "restoration of all things" can be used to cover mest of these
meanings.

tBlii:‘.-t'.l'ul.anis:m. according to Tillich, holds that the meaning of existence
is falfilled entirely beyond history and independently of human activity ("What
is Wrong With Dialectical Theology?" p. 142 f£f. Tillich's views on Barth himself,
however, have changed since the publication of this article. For this rsasen
’I'illich did not want this essay published in The Prot-stant Epz.)

.&mum Part V, p. 14 ££. (15).

l"'l‘ime according to Tillich, is alsc invelved in the embiguities of exist-
ence. In the ultimate fulﬁllment time is elevated to eternity and its disrapted
moments are brought inte a supra-historical unity (Propesitiong, Part V,p.15).

lsystematic Thoology, I, 267.
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The idea of a "restoration of all things" needs tc be protected
against misrepresentation and distortion. Restoration might be miscenstrued
as meaning a return to some previous stage of existence. Tillich's use of
the concept "Essence" does at times seem to suggest something of this sort,
He cautions frequently, however, that essence is not to be conceived as some
previcus state of existence. It is not something existent at all; it is to be
thought of primarily in terms of potentiality or in terms of the "ought" as
over against what "is." The idea of a return tc the state of essence or
original perfection is alse a falsification of the plecture. Tillich's ultimate
fulfillment has nothing to do with a Gelden Age or with anything static taken
as a norm. The "restoration of all things" is more 2 dynamic fulfillment in
which the potentialities of essence become actualized and, in the process,
produce the abselutely new and novel (beyond even the potentialities of essence).
Original perfection (as implied in the concept of Lssence) is an uncontested,
undecided perfection and innocency. The perfection of the eschaton, however,
is of a much higher sort. It transcends both existence and essence. Its
superiority over existence(and its self-destructive clefts) is obvious. But
what is meant by a state higher than essence? As we said, essence is to be
thought of as potentiality. I, terms of a2 personal quality, goodness, for
instance, this would mean an original, uncontested goodness. But the goodness
of the eschaton is not undecided cr uncontested: it is goodness which has
withstood the temptations of life and risen above them. I, terms of history,
a similar dynamic fulfillment is esxpressed in the symbol of the Kingdom of Gei.
The Kingdom of God is not Jjust the restoration of some criginal order - a timeless
and tensionless bliss. Such an idea, Tillich says, "is an abstraction whose

roots lie in a static conception of transcendence." The Kingdom of Ged,

]“I!he Kingdom of God and History," p. 117.
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he goes on to say
is . . . not a system of eternal essentialitiss whose realigation
was given in the Creation, was lost in the Fall, and wes regained in
Redemption. The Kingdom of God is the dynamic fulfillment eof the_ ultim-
ate meaning of existence against the contradictions of existence.
The final fulfillment (in both personal and social life ) is a fulfillment of
the ultimate and not of the origin.

The figure of Christ as the Now Being expresses a similar fulfillment
and helps to fill out the picture. The New Being alsc is a creation beyond
both existence and essence.a Christ is essential man apprearing under the condit-
ions of existence (including all that this means in the way of temptation,
suffering, anxiety, etc.) without any transformation of his essential unity
with the Father. His goodness and perfection represent, therefore, not an
undecided and uncontested innocence, but a purity and unity of life which has
triumphantly witstood every finite existential condition without succumbing
to distortion. In this way he overcomes existence and is able to be the New
Being.

Angther possible misinterpretation of the phrase "restoration of all
things" would be to take it as meaning a universal salvation in the sense that
Ged will finally, through persuasion or pewer, cvercome every finite will. Such
a view, Tillich believes, means & weakening of ultimate responsibility and is
an underestimation of the abselute seriocusness of human freednm.h Ged took a
rigk in giving men finite freedom - the possibility that this freedom could

ultimately be turned ageinst Him in final rejcocticn of His 1we.5 Man, then, is

1“‘1’119 Kingdom of God and Histery,"p. 117.

2np Reinterpretation of the Doctrine of the Incarnation," p. 1h2.

38« the discussion of universalism, p. 55, n.2. Fulfillment, according
to Tillich, is impossible apart from freedom. "In eternity fulfillment cannot be
entorced." (The Interpretation of History, ». 283).

"Redemption in Cosmic and Social History," p. 2u.
Jsystematic Theology,I, 269.
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not irresistably saved; he can cut himself off from the ground of his being
and be left te the non-being which he chooses.l

One final distortion to be guarded against has already been repeat-
edly recognized - that of conceiving the final "restoration of all things" as
a future event. The supra-historical, Tillich affirms, cannct be understeod
in temms of any future state of being, but only in terms of meaning.a To try
to express it in terms of time and history "makes the ultimate meaning a section
in the totality of meanings, a history after history, a time after tima."3 thus
negating its ultimacy. Supra-historical concepts (such as Eternal Life, the
Kingdom of God, the "restoration of all things") really symbolize a hidden
dimension within our present existence (which is the only existence); they
express life's deepest meanings its relation to the Unconditional as the

ground, source, and aim of life.h

10n the ether hand, Tillich rejeects the concept of "eternal condemnation®
vhich he believes to be a contradiction in terms. "It establishes an eternal
split within being itself." (Systemstic Theolezy. I, 285). We may separate
ourselves from God, but "eternity " camnot be attributed te this state.
Eternity is applicable only in the realm of being. "Vhere the divine love

ends, being ends." (Systematic Theolozy, p. 284) When a man finally rejects
God, he falls into non-being, where temperal qualities no longer apply.

24 The Kingdom of God and History," ». 113.
31bid., p. 127.

For a criticism of Tillich's eschatological concepts, see Chapter VI.
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CHAPTER FOUR

RELIGION AND CULTURE

l. A Definition of Terms

Just what does Tillich m an by "religion" and by "culture"? What
are their similarities, differences, and interrelationships?

Contrary to the general assumption in which religion is identified
with the holy and culture relegated to the realm of the secular, Tillich
affirms that both religion and culture are rooted in a common "spiritual
substance" and that they differ only in the way in which they express that
gsubstance. An understanding of Tillich's conception of "spiritual substance"
is therefore basic te our discussion.

According to Tillich, culture, along with the whole of existence,
is supported by the Unconditional which is the Ground of all being and mean-
ing. In relation to the sphere of culture, Tillich calls this unconditional
suppert "religious Br spiritual:.] substance" and claims that it is this 2lone
that gives content, meaning, and import to life.l Now this spiritual substance
may be expressed in two ways: religion expresses it directly and intentionally;
culture expresses it indirectly and uni.ni:emtit'.-n.eaully.2 It is the vocation of
religion, sc to speak, to proclaim this unseen suppert which, as the groundi of
all being, is hidden as an assumption in all cultural activity. Religion salls
attention to this "gpiritual substance," symbolizes it, and seeks to relata life
directly te it through wership. Religlous forms express in symbolic form "the

religious substance that bears cur entire existence."J Religion, in other words,

lﬂme Idee Eine Theologie der Kultur," Religionaphil o . 1l ty
(Berlin:; Reuther mnd R#ichard, 1921) , Philesophische ?ortr. , Xantgegellschaft

No. 24., passim.
2Religifise Verwirklichunz,pp. 255 £f.

5mme Interpretation of History, p. 53-



1

is the depth-dimension of culture; it accepts as its vocation the task of
making the source of this depth-dimension lmown, leved, and cbeyed,

In culture, on the other hand, the spiritual substance is only
indirectly and uvnintentionally appraheﬁded. Cultural activities are concerned
with conditional forms, immanent ends, and preliminary concers which express
the finite structure of reality. Iy culture the dependency of finite forms
upon the infinite is only indirectly and unwittingly expressed. Religion and
culture differ, then, »rimarily in the degree of intentionality and conscious-
ness with which they express the spiritual substance and Unconditional ground

that sustains them beth.

2. The Relationship between Religion and Culture
Because of the spiritual substance that undergirds them both,
religion and culture are, according to Tillich, closely related. They are,
in fact, '"smtually ima,nmt.“l and are as interdependent as form and content.
Tillich frequently expresses this relationship in the fellowing formula:
"Religion is the sustance of culture; culture is the form of relig:lon.”a
The first half of this statement should be clear from the foregoing discussion.
Tillich is simply saying that all culture is ultimately dependent unon a spirit-
nal substance that gives it a center of meaning. The second half of the
affirmation- that "culture is the form of religion" - means simply that religion
must express itself in and through cultural forme in order to have any reality.
This formmula is meent, however, to describe the essential relation-
ship between religion and eulture and not necessarily their exigentizsl relation-

- ship. TIdeally, as in a theonomous culture, religion is the recognized substance

lmhe Prosestent Sram, p. 62

2Gf. this to the double truth expressed in much of Dawson's thought, that
1) no religious faith is robust unless it produces its proper culture, and that
2) no culture can surive unless it becomes the embodiment of a living reli zion.

e I.ternre of His s Pp. 225, 227, 238.
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of culture and culture provides the forms through which religion is expressed.

But under the conditions of existence this is not often the case. The substance
of culture is not usually religious; preliminary concerns intrude and put them-
gselves at the center. On the other hand, the forms for religious expression
are not often drawn from contemporary culture but instead from an archaic one
and are therefore not particularly mecaningful or vital.l Existentially, then,
there is a separation between religicn and culture contrary tc their essential
relationship of interdependence.

Culture as the totality of man's spiritual creativity 1s BEssentially

the expression of man's ultimate concern. But Existentially it has the

tendency to isolate itself from the connection with the hely and to

become secular. Religion, conversely, has the Ixistential tendency to

‘isolate itself from culture and to produce a special religious realm

in which the theorstical fufftion produces special ebjects of intuition

+ « » special forms of action. . . and special kinds of feeling.2
Under the conditions of existence, religion and culture usually move against
one ancther. A conflict thus ensues between autonomous culture and heteronomous
religion in which neither is able to transcend its limitations toward the
achievement of = theonomocus wnity.

Asked what the proof is for the fall of the world, I like to answer,

religion itself, namely, a religious culture beside a secular culture,

a temple beside a town hall, a Lord's supper beside a daily supper,

prayer beside work, meditation beside research, garitas beside eros. 3
It would be a mistalre, however, to assume that religion and culture can be
entirely separated. Culture cannot avoid ultimate concerns; it cannot permanant-
ly hide its spiritual substance. Every culture, whether it recognizes it or not,
is undergirded by a spiritual substance which gives it, according te Tillich,

a "substantially religious character."h Underneath every society, Tillich

1Beligion in soch cases beccmes "heteronomous" if it s=eks to foree thes2
archaic forms uon a soeciety as if they were the only proper expression of tha
unconditional.

ZProvositions, Part IV, p. 7.
3Tme Protestant Era, p. 66.
Yo Internretation of History, ». 9.
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insists, is "an unconésious faith wich is not assailed because it is the pre-
supposition of life and is lived rather than thought of. . . . This all-~
determining, final source of meaning constitutes the actual religious situation
of a period.“l Because culture, along with the whole of reality, is rooted
in the Unconditional, it is possible teo find traces of the ultimate in even
the most avowedly sutonomcus or secular culturcs. Even when a cultupe appears
materialistic, humanistic, or even atheistic, it still reflects some ultimate
concerns ~ some unconditional faith and meaning~ which reveal its basie
religious character. Secular culture is thus as impessible as atheism, for
even atheistic negation is grounded in being itself and can make its protest
only on the basis of the power and suppert that comes from the ground of heing.z
By defining religion as "ultimate concern" Tillich thus aveids restricting it
to its institutional expressions. Ultimate concerns are reflected in polities,
economics, the arts, and in all realms of life.
Whenever human existence in thought or action becomes a subject of doubts
and questions, whenever unconditioned meaning becomes visible in works
which only_have conditioned meaning in themselves, there culture is
religions-3
By means of what he calls a "theonomous analysis," Tillich seeks to uncover the
latent religious character of secular movements and to show how secular pur-

4 Culture

suits embody ultimate concerns and are therefore basically religious.
then, according to Tillich, cannot entirely aveid expressing its spiritual sub-

stance; it can never become completely separated from its religious foundations.

lmme Religious Situation, p. 12

20Two Types of Philosophy of Religion," Union Semi erly Raview
(May, 1936), 1,12; Cf. alsc his statement "There is no place beside the divine ,
there is ne possible atheism, there is no wall between the religious and the
gecular. The holy embraces both itself and the secular." (Prot. . xxiz)

3mhe Interpretation of History, p. 49

1"?Jber dee Idee Eine Theclgie der Kultur", passim: Systematic Theology,I, 40
The Protestant Ewa, pp. 62 ff.
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But neither can religion, on the other hand, cut itself off from
culture. Religion cannot aveid expressing itself through cultural forms such
as those provided in art, music, literature, philosovhy, and peetry. Vhat
would instituticnal religion be apart from the techniques of bﬁilding and
construction? And what religion eould get along without utilizing the langnague
of a culture? Apart from these cultural forms, religion could not even exist,
let alone express itgelf; it is in and through cultural forms that religion
becomes a reality.l Even an other-worldly faith has to have some form of
asocial embodiment in order to exist: even a religion which renounces the world
has to express its remunciation in worldly forms. A heteronomous religion is
thus not as absclute as it thinks it is, for it is dependent upon the culture
that surrounds it for the forms of its expression. Iven if it chooses to use
archaic forms, these forms rust have some contact with contemporary life and
express some cultural meaning, however remote. Otherwise that religion would
have no "powsr of being." Thus religion and culture, even under the tragic
conditions of existence, cannot be completely hostile or "strange" te one
another, but only "estranged."

Tillich's ideal scciety would be one in which this estrangement
is overcome and in which religion and culture realize their essential relation-
ship of matual immanance 2 In such a society, culture would penetrate to its
depths and find that its autonomous forms transcend themselves. Its forms woald

become transparent tc the divine ground and would evidence the spiritual

lmis insight has rekevance for Tillich's concept of revelation. Revelation
for Tillich is not something that breaks through and is foreign to life, but
rather something that must be received in and through the ferms of secular
culture. There is thus a preparation for revelation in the history of religions
and in the history of cultures, ("What is VWpong with Dialectical Theology? p. 140).

2'1‘1111ch calls such 2 culture a "theonomous" one. A full discussion of
this will be given later in this chapter.
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substance that supports them. Religion, on the ether hand, would find expression
in and through the forms of the daily life. The autonomous forms would be
filled with vltimate meaning and significance. Through such a two-fold process,
the essential relation between religion and culture would be actualized: the
secular would become religious and the religiocus would become secular (in the
way it expresses itself).

This quest for the mutual immanence of religion and culture, however,
should not be talken as an indication that Tillich believes that rel:lgionl
and culture should become fused or Incervorated intc cne another. There is
no thought that religion ought to abserb the secular realm (as, for instance,
the church exercizing control over the state).t Although Tillich wants to
overcome the false antithesis of religiocn and culture, he is caref:l to
caution against the dangers of fusing or synthesizing the two. His view of
the ideal relationship of religion and culture is that of correlation (rather
than either separstion or synthesis)-a He favors a dialectical arproach in
which religion and culture are seen as two poles of cne reality. The poles
are mutually dependent uron one ancther, yet are in gignificant contrast to
one another. BEach pole needs the other for its fulfillment and completlic;;z.
Culture needs a religious (prophetic) protest in order to keep its forme from
becoming empty; religlon needs cultural criticism in order to keep it from

becoming arrogant and heteronomous.

3. Autonomy, Heteronomy, and Theonomy
It has been impossible to discuss the relatiocnshiv of religion and
culture without introducing the terms autconemy, hetercnomy, and theonomy.

Tillich believes that it is possible to classify all varieties of societies

lmme Protcstant Exa, . 50.
25ee especially the article "The Present Theclggical Situation in the Light
of the Continental European Development," pagsim.
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and all possible perieds of history according to these three types. Our
analysis, then, would not be complete without a discussion of these terms
and their relevance for Tillich's typology of culture.
Aatonomy means, of course, "gelf-law" and refers to the law of

reason (the logos structure) which is immanent in reality and in the mind.
It does not mean lawlessness, but rather the acceptance of and cbedilence to
the objective demands invelved in the nature of ocur mrld.l As an attitude
agssumed by a society, sutcnomy refers to the attempt eof a group te live accord-
infto the rational structure of reality as it is perceived by the human mind
without any perticular recognition of the dependency of these rational struct~
ures upon the unconditional ground and abyss. An autonomous secicty is not
necessarily irreleigious (although it tends in this direectien); it often begins,
in fact, as a religious (prophetic) protest against the abuses of a hetercnomous
society in which finite realiti:s have get themselves up as absolutes. I, the
ngme of universal reason and the dignity of man it registers its protest, as
it did in the age of the Enlightenment 2 Its resl power, however,usually comes
from the spiritual substance of a previous theonomcus age. As long as this
inherited spiritual character lasts, the autonomous scciety remains creative,
but when this inherited foundation Begins to crumble, the autonomous culture
becomes empty. As Tillich puts it,

Autonomy is able to live as long as it can draw from the religious

tradition of the past, from the remmants of a lost theonomy. But more

and more it loses this spiritual foundation. It becomes emptier, more
formalistic, or more factual and is driven toward scepticism and eynciciam.J

Yme Protestant Zra, p. 50.
25 more detailed account of the Enlightenment is given in the next chanter.

3The Protestant Era, p. 53-



&3

fhen a society loses its contact with the eternal, science is no longer con~
cerned with truth, politics with justice, or art with eternal meanings. The
greatest danger, however, is not merely that the forms of life become empty
but rather that the religious vacuum thus created cannot remain a vacwmm and
is invaded by demonic forces. There is, in other words, ne such thing as a
"matter of fact" culture. "An autonomous culture without religious foundat-
ion necessarily falls inte anti-divine hsteronomv."l

Heteronomy means, of course, "ether-law" or Malien-law" and refers
to the imposition of a religious or secular power in disregard of the loges
structure of mind and world. Heteronomy, according to Tillich, can originate
in two ways. PFirstly, as indicated above, it can arise from an autonemy which
has become impoverished. To avoid meaninglessness and chacs following the
failure to live according to the demands of reason, a society may subgit
itself to superior and oppressive forces (such as an arrogant church or
political power). An examnle of this vprocess at work is seen, Tillich believes,
in the great transition of our time from an individuslistic society (bmsed on
the presupposition of "automatic harmony") to a collectivist society centered
around the onmicompetent State.a Secondly, heteronomy may arise from a dis-
integrating theonomy. It occcurs for instance when a Church has once been the
center of cultural creativity finds its indireet power weakening and begins to
wield direct power in order to preserve the forms which were once an adequate
expression of meaning (but have since become empty) and to forece them upen the
society as absolutes. The classical example of this for Tilliah is the breaking
up of the medieval socciety and especially the use of the inquisition. In both

cases the heteronomous power assumes control of the social situation, atifflas

lugur Protestant Principles®, The Prot.stant.(September, 19u2) IV, 13.
a'.L‘he next chapter will deal with this transition in detail.
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all rétional criticism, and subjects all things untc itself. In either case

heteronomy represents a type of demonry, in that a finite reality claims for
itself unconditional validity.l ¥hen religion acts hetercnomously, says
Tillich, it "has ceased to be the substance and life-bleoed of a culture and has
itself become a section of it, which, forgetting its theonomous greatness,
betrays a mixture of arrogance and defeatism."2 Autoncmous forces, of course,
react to this heteronomous subjection. The ensuing struggle between autonomy
and heteronomy may issue in theonomy. There is, however, nothing antomatic
sbout thisy there is nc necessary synthesis (theonom¥) as a result of the
interaction between thesis (autonomy) and antithesis (b.aat.en-um::sm,f,r).3
Theonomy means, of course, submission to the divine law or, better,

an openness toward the divine. This openness toward the unconditional, while
expressing itself in a wide variety of cultural manifestations, dees not
necessarily indicate an age in which the majority of people are actively
religiousoll' It is rather an age in which

the consciousness of the presence of the unconditional permeates and guides

all cultural functions and forms. . . . This situation finds exvression,

first of 2ll, in the dominating row-r of the religious sphere, but not

in such a way as to make religion a srecial form of life ruling over the

cther foms. Rgther, religiog is the life-blcood, the inner nower, the

ultimate meaning of all lifse.
In a theonomous society, all forms of cultural life are mulsated by the
consciousness of the unconditionally real. Theonomy therefore differs radical-

ly from heteronomy. In a heteronomous society, autonomcus creativity is

stifled in the interest of conformity:; in a theonomous society, autonomons

lme Iptervreation of History, ». 26.
2The Protestant Era, p. 52.
3@a Interpretation of History, ». 235. Religious Sccialism in Germany,

for instance, falled in its attempt to overcome the gap between a heteronomous
church (rejected by secular revelutionists) and an auntoncmous culture (rejected

by the churches). See The Protestant Era, ». 62..
hﬁx&mﬁ%m. p. 8; The Protestant Bra, p. 4o.
The Protestant Era, p. 49.
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ercativity is saved f om self-destruction, directed (_1__._9_3 given an ultimate
meaning and purpose), and fulfilled. Autonomous forms are not deminated by
religion or subjected to its contrel, but rather become transparent to their
ground and aim as bearers of ultimate meaning. In a theonomous situation,
religion does not press its forms upon life but rather the forms of life
become filled with religious meaning. Tillich thus speaks of theonomy as an
"amtonomy filled with raligion"l or as a "self-transcending autonomy"@ for in
a theonomous age, the autonomous forms are recognized as having a definite
contribution to make. "Protestant secularism" is another synonym Tillich uses
for theonomy in order to indicate the necessary autonomous elements in 1t.3
Protestantism as oppoﬁed to both Judaism and Roman Catholicism is able to
recognize the inherent wvalues of secular culture and to give full value te its
autonomous forms se that

the secular forms in thought and action approach the gpecifieially

religious ones withcut becoming religious themselves. They remain
secular, but they show the spirituahinfluence that permenently ema-

nates from a Gestalt of srage. . . .

Although a theonomous age has an awareness of an unconditional "otherness"
this transcendnet element is not alien or strange, as in heteronomy, but is
rather a transcendence that is within. The divine law is net subjected uvon
man "from above" but is seen as a law known to man as he becomes aware of the
transcendent depth within himself and within his socisty.
Theoncny asserts that the superior law is, at the same time, the inner—
most law of man himself, rooted in the divine grownd which is man's

oewn ground: the law_of life transcends man, although it is, at the
gsame time, his om.5

e Interpre on of H . Do 2l
®Te Protestant ra, p. xexi.
slms p. 220.
«y P 220.

M‘ » p.63.
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Thus, in a theonomous age, the inner transcendency of existence itself is
made visible.
Transparency to the unconditional, however, should not be taken to
mean transmutation. Autonomous forms which become windows toward the eternal
do not thereby beccme segments of the etermal. That is the error of Roman
Catholic sacramentalisn. TFor Tillich, the sacramerts are only symbels of the
unconditional and, as we saw in the previous chapter, do not possess uncondit—
jonal power or validity in and of themselves. The same thing applies to
aspects of society (including the Church) which, in a theonomous age, are
recognized as gestalten of grace. The Protestant principle demands that no
finite reality be given an unconditional significance. Thus even a theonomous
age itself cannoct be identified with the Kingdom of God, for the achievements
of a theonomous age are only partially filled with unconditicnal meaning and
are therefore transitory.l
Tillich believes that these three classificiations we have been
discussing are applicable to the whole of history and that in every periocd one
or the othser attitude predominates. The transitions from one period to another
and the structural changes involved become, for Tillich, luminous cluss to the
understanding of the historical process.
Seen in a world historical perspective, the conflict between autonomy
and heteronomy is the key to any theological understanding of the Greek
as well as of the mod rn development and of many cther nroblems of the
spiritual history of manikind.2

The next chapter will deal with Tillich's analysis of the source and solution

of the present world crisis in the light of these principles.

lme Iterpretat tory, p. 234,

2systematic Theology, p. 5.
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CHAPTER FIVE

THE SOURCE AND SOLUTION OF THE PRESENT WORLD CRISIS

Although Tillich is not primarily an historian or scciologist, he
is keenly interested in the present world crisis and has made some impertant
contributions to the understanding of the historical roots of our present
gsituation., He believes that it is impossible preperly to diagnose the present
gituation and prescribe remedies apart from a thorough knowledge of its histor-
ical antecedents .1 His Marxian view of structural trends operating in the
historical process causes him to lock upon the events of recent years as the
result not of a series of bad accidents but rather as the manifestations of
profound structural changes which have been shaking our society for centuries.®
Tillich describes this world-revelution largely in terms of the transition
from the autonomous aze of the Renaigsance, Reformation, and Enlightenement,
through the intermediate period of the Vietoricus Bourgsoisie to the heterono-
mous age of medern industrial society. Iy this chapter we shall attemnt to
ses this process in detail.

Pillich ocutlines this development in several eua;rnB but touches
upon its widespread manifestations time and again in his various writings.
An attempt is made to incorporate a variety of sources in order to give as
complete a picture as possible of Tillich's total historical anslysis of the

gource and solution of the present world crisis.

lume Moaning of the German Church Sgruggle," etc, p. 130; The Protestant
m! D 26! 29' _2“, 291.

2u0ur Disintegrating World," p. 145; The Protestant Era, pp. 261, 291
3wThe World Situstion" Ehe Christion Answer (Charles Scribmer's, 1946); "Our

Disintegrating World," Anglican Theolozical Raview (April, 1941) XXIII, pp. 134=

145; "The Disintegration of Society in Christian Countries" %e Church's Witnisg
To God's Desizm (London: Student Christian Movement Press, 1948); "Trends in

Religious Thought that Affect Social Oytlook",Religion %g the World Order (7.
Ernest Johnson, ed.) (New York: Harper and Brothers, 194Li), pp. 17-28.
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1. The Theoncmy and Heteronomy of the Middle Ages
Our analysis may begin with Tillich's view of the theonomcus period of
the Middle Ages. Although Tillich cautions that no one period can be considered
as a norm - not even the New Testament period - he does indicats that the
high Middle Ages may be considered "a symbol for our future work."l This
high estimation is based uron the spontaneous acknowledgement of a common
spiritual center by individuals and socieity alike during this age. ZEvery
person, regardless of education and status, participated in a common spiritual
reality which transcended him and yet at the same time gave him a personal
center. There was thus a high degree of real commmnity spirit and a genuine
harmony of interest between individuals and seciety gusranteed by the identi~
cal foundations of both.‘?
The Middle Ages, of course, had its defects. Individual asutoncmous
ereativity was often surpressed in faver of group creativity; the development
of individual personality was consequently thwarted. The over-emphasis upon
sacramental grace obstructed the free flow of propvhetic criticism, and the
loss of provhetic criticism led in turn to a definite trend teward heteronomy
during the late Middle Ages.’ The adoption of an official Roman Catholic
vhilosophy tended to kill the philesophical gros and déscourage autonomous
thou@n.h The pride of achievement and the belief that socicty was attaining
a final and ultimate form led to the subordination of "the Logos to the great

Kairos on which their culture =mas built,"5 and the imprisonment of eternal

1@3 Interpretation of Histery, p. 236.
ame Protestant Era, p. 290.

3&9 Interprstation of History, »p. 233 ff.
“systenatic Theology, p. 28

5 est Epa, p. 17.
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truth in finite forms. It was agsinst this growing tendenecy toward authors-
tarianism and oprressive heteronomy that the Renaissance and the Reformation
revolted.
2. The Autonomy of the Renaissance, Reformation, Enlightemment, and "Rise of
The Bourgeoisie" Periods
The great autonomous period of modern culture Tillich considers as
beginning with the Renaissance. Although there was a definite tendency in
the direction of autonomous creativity in all cultural pursuits, not all
aspects of the Renaissance were by any means "amtonomous," according to Tillich's

definition. "The Renaissance was a step toward autonomy, but still in the

1 Although the Renaissance

spiritual power of an unwasted medieval heritage.®
scholars w re enchanted by the discovery of Greelk culture, their achievements
remained largely dependent upon the inescapable Christian foundation which

gave its color to every major thought and act of this perioed.

Nevertheless, the break with the Christian tradition and the medieval culture
had begun. The rupture was accentuated by the preeminence given to Reason as
the vrineirle of humanity = that which had power to liberate man from religious
and political absolutism and tyranny. In the great battle against the petri-
faction of medieval culture, the rational elements graduslly became independent

and unleashed foreces that were to usher in a new age.

lme Protestant Fra, p. 6h.

21bid, p- 9; See: Courage to Be, pp. 18 f.; The Renaissance, then, was not
a simple recovery of the Greek tradition but a basic transformation of it. Neo-
Platonic negative asceticism became a positive, enthusiastic affirmation of the
world, Greek individualism became transformed in its application to the new
theories of the State and Society; Hellenic intuitive science became an in-
strument of technical control, etec.
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The Reformation in some ways carried on the autonomous spirit of the
Renaissance and, in its attack on Roman Cathelicism, helped prepare the soil
for the growth of antonomy. But although the Reformation began as a protest
againg heteronomy, it swiftly hardened into a new heteronomy. The emrhasis
unon correct doctrine, the legalistic Bibliclatry, the arbitrary demand for

1 211 igsued,

the repftition of Imther's experience of justification by faith,
according to Tillich, ‘n an anthopitarianism and obscurontism oftentimes worse
than anything the Middle Ages had seen. 2

But the period in which the autonomous attitude is mest clearly
expressed is, as Tillich calls it, the period of the Rise of the Bourgeeisie.
Behind the ascendancy of this new class of merchants, entrepreneurs,and
capitalists was the new conception of man coming out of the Renaissance
and blessoming into full foree in the Enlightenment - an anthropelegy based
on a faith in the essential goodness of man and the basic integrity of human
reasoen.

The transcendent foundation for persecnal and social life provided
by the common faith of the Middle Ages was, as would be expected, undermined
in the period of reformation and religlous wars. Tillich agrees with Dawson
in seeing the battle between Protestant and Catholic fo:ces as providing an
opening wedge for the growth of secularism.’ Ry the time of the Enlightenmens
the transcendent foundations were replaced by immanent ones provided by reasen
and its metaphysical and ethical creations.n

The Enlightenment brought inte play what Tillich calls "revelutionary

reason" directed toward the formation of a necw humanity and a new seciety by

e Frot-stant Era, p. 148.
2systematic Theology, p. 85.
3fne Ijtervretation of History, p. 233
“mno Protestant Ena, p. 290.
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liberating man from the medieval authoritarian Leviathan and giving him g

new dignity. Now this attempt te overcome the demonic distortions of the petri-
fying medieval society was indirectly a religious attack which had behind it

the definitely religious motiviation of prophetic criticism. The religious
demonry that viclates human nature through divine decree and destroys human
reason and psychic powex{through hetercnomous subjectionheeds to be attacked and
overcome. So in spite of 1ts critical attitude toward religion, Tillich

gees in the hunanism of the Enlightenement a warfare carried on for the sake

of the image of God in man. Yet its criticism, based as it was on an optimistic
faith in human reason, was oftentimcs shallow; through its emphasis unon the

divine clarity tended to obscure the divine depth.l

Although it began as a
religious (prophetic) protest, it soon lost contact with the spiritual depths
from which it had sprung and became two-dimensicnal, failing to grasp either
the depths or the hieghts of classical G‘hristianity.a Through an emphasis
upon the peower of human reasen te cut through all levels of life and discern
truth about ocur universe, the philosophers of the Enlightenement succeeded in
banishing all fear of demons (and the tabeo fermerly sssociated with nature)
and in constructing a view of the universe as a closed, rational system. Con-
sequently it was thought that there were nc longer any hindrances te the
¥will for knowledge" and no limits to the possibilities of forming and shajing
matter. The only elements remaining to be overcome were immanent realities:
ignorance, finiteness, and indolence ,3 With nature shorn of its mwminous
qualities and deprived of its basic resistance to man, it became ~ossible to

pereceive it, analyze it, and rule it.

lThe Intervretation of History, p. 107.

al‘ruing itself from the transcendent "threat" it also cut itself off from
‘the transcendent "support”.

33}33 Interpretation of History, p. 109.
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The loss of the demonic depths and contradiétions in nature paved
the way for what Tillich calls tﬁe philesorhy of harmeonism which became the
force of integration during the whole pericd of the rise and victory of the
bourgecisie. According to this view, the whole universe comprises one great
harmonious system wherein "all things work together for good." Although not
assuming that everything is "sweetness and light," there was the basic pre-
supposition that, behind the back, s¢ to speak, of the historical process
was a "pre-egtablished h.amany"]' which would over=-rule the separate, self-willed,
egoistic acts of mam.2 Reason in one individual was thought to be essentially
in harmony with reascn in every other individual. Therefore every man could
vursue his egoistic desires without hindering the basic harmony of 1113.3
Individuslism, self-affirmation, and initiative far from upsetting the soclal
balance were thought to contribute to the forward march of progress. TFor if
there was a providential harmony, as believed, between the free will of man and
the organic structure of society, the pursuit of individual interest ecould net
help but result in the general welfar of the commmnity. Although not a verbal-
ized belief for the average man, this view, according to Tillich, was such a
basic presupposgition that it gave color to nearly cvery social manifestation
of the perioed.

It was expressed in economicg, for instance, in the doctrine of
laisseg-faire .14 Since natural harmony was thought te exist among the competing

interests of men, the economic preocess functioning according to ite owmn stractursl

laws (without government interference) would automatically produce the best

lce. Leibnitz's monadology and Pope's "Egsay on Man" ("¥hatever is, is right")

®Systenatic Theology, I, 265.
3wprends in Heliglous Thought that Affect Social Ogtlook," p. 19£f; The

gx_-oge&tgnj Era, p. 290.
L

The VWorld Situation," p. 21 f.



93

possible distribution of wealth. TUnderncath the competitive struggle for profits,
in other words, lay an esgential harmony by means of which all aspects of
economic life could work together for the commen econcmic goed of all.

In politics, harmonism was expressed in the doctrine of liberal
demeeracy, especially in the idea that individual pelitical judgments and the
rule of the majority would lead to the raticnal and just shaping of society.

The great develerment of thig period, parliamentary democracy, Tillich believes
rests upon the harmonistic view of life and presupposes a basic conformity and
common interest among the members of a society-l As long as th re was an
agreement to differ and a willingness to accept compromise for the sake of
gsociety as a whole, demoeracy could function successfully, as it did during
this pericd. There was further, according te Tillich, an interdepsendence
between liberal democracy and the economic power of the rising bourgeoisie.
Tillich even goes so¢ far as to call democracy an expression of middle class
economics 2 Tl though under the theory of harmonism no absolute rulers were
needed or tolerated, there were hidden rulers who kept control of the democratic
proce=s and were the real "bearers" of demogcratic soeiety.3 These were the
bourgecis capitalists. Their dominance, says Tillich, was comperable to that
of the ruling classes under feudalism, except that in feudalism the contrel
of society was in the hands of those whose office had a general social sanctien
“The Protestant Era, p- 266 £. Dawson similarly speaks of liberal confrm-

ism as the basis of parliamentary democracy and sees Capitalism and varliameat-
ary democracy (along with the ides of progress) as parallel aspects of the

liberal movement (Relision and the Modern State,pp. 1,14,25 f., 48; Enguiries.
pp. 9,10,11.)

2Hhe power which supports democracy is made up of the forces which can make
use of it in establishing their own dominion in place of the sacred old aristoc-
racies. The pillar of democracy 1s the middle class and particularly that part
of the middle class which exercises economic leadership, in whose hands lies
the contrel of capital. . . . Capital creates majorities and with majorities
it creates political power." (The R io tion, p. 94 f.)

31deq.
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and consecration. Democratic leadership, on the other hand, was usually more

a matter of personal will to power and lacked the numinous quality of the conse~
erated feudsl offices.l Bourgeois lead-rship was thus devoid of any real sense
of social responsibility.

In jnternational relations, the dectrine of natural harmony pro-
duced the "balance of rower' struc'cure.a The religious cohesions of the Middle
Ages had been replaced by the supposedly automatic harmeny existing between
soverign states. The development of one State, even through the competitive
struggle for marke$s, was thought te be in harmeny with the development of
all nations.

In gducation the presuppesition of antomatic harmony led to an
emphasis upon individual personality and human potentiality. The undermining
of the old sacred degrees of power (kingship, kmighthood, nebility, ctc.) and
the making of person equal to person created an atmosphere in which the develep-
ment of the individual personality tock precedence over group life. Spiritual
production became individual and personal rather than comminal. There was no
fear th.t this would lead to anti-social conduct for again, according to the
presupposition of natural harmony, the development of each was thought to
promete the development of all. The humanistic ideal in education was to
actualize the greatest possible human petentiality in each individual and, through
a maximam of self-expression, te produce a harmonious comunity.3 The humanist
ideal also emphasized reason as the principle of truth and, since everyone

had reason, an impetus was given to universal education.

Yme Protestant Era, p. 142.

2nThe World Situation," p. 22.
1big.-, »- 35
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In religion, Protestantism was the chief expression of the harmonistic
view of life. Free reign, for instance, was given t¢ individual 'interpretation
of Scripture since it was believed that one man's interpretation would not
differ radically from ancther's. Protestantism stressed freedom and personal-
ism as aghinst authoritarianism and symbolism; it emphasized autonomy and indi-
vidualism as against certainty and colleetivism.l The stress on Biblical
education in Protsstantisnm produced a rationalized, intellectualized faith as
over against Catholic sa.cramentalism.z It was thought that a mere hearing or
reading of the Word would create religious commen sense and that preaching
alone was sufficient for maintaining the church and creating a commmnity of
believers.

As a whole, this period that Tillich labels the "Rise of the Bourgeoisie®
was an autonomous age in which there was a breaking free of the human spirit
from the shadkles of feudal oppression. Unrestricted optimism and confidence
prevailed along with faith in the goodness of man, the integrity of human
reason, and the straight march of history toward perfection. The presupposition
of automatic harmony undergirded the entire social structure and gave it an
apparent security and balance.

Now the amaging thing is, as Tillich peints out, that most of the
political and social actualizations of this philesorhy did work relatively
well for a considerable peried. It is easy to see why men thought they had
tapped universal prineiples. J4s long as the accwmlated spiritual power of the
Middle Ages lasted, religious individualism could flourish withcut hamm to
society as a whele; as long as cultural conformity continmed, liberal democraey

could hold its own; as long as Great Britain could maintain the balance of pawer,

1&&.219.!2&&&&-—3:&- p. 267. Tillich calls attention to the fact that
today the trends are in the opposite direction. Frotestantism therefore facos
the possible end of its "era." The implications of this will be discussed later

in this chapter.
21}aﬂon's analysis at this point is very similar.
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relations between States could function relatively harmoniously; as long as
markets were expanding without limit, free trade could be allowed to continue
without restriction and many benefits were extended to society as a whole.l
Nevertheless, as Tillich points out, these were results o¢f a particu~
larly favorable constellation of social-economic-religious forces. In reality,
then, this pericd was living from the accwmlated spiritual substance of the
past- the social harmony of the previocus age which had been based on commen
religious and social foundations. Such harmony as was produced during the
bourgeois period was due not to a smoethly-working natural law as was supposed
but to the basic conformity of interest and ideclozy of the rising bourgecisie-
their mutual interest, for examnle, in the accumulation of wealth and in the
restriction of government to keep it from interfering in the economic raa.].ucl.2
The believe in a harmonious universe, then, was more a matter of faith than
of fact - a faith in the goodness of man and the world and in the spiritual
unity between man and nature. Tillich therefore calls the belief in harmonism
a rationalized trust in Providence.

As this particular constellation of forces changed with the years,
significant transitions were to come. The succeeding peried unwittingly
brought inte play new forces which were tc underm ne the very foundations for
the doctrine of sutomatic harmony.

3. The "Hidden Heteronomy" of the "Victorious Bourgeoisie" Period

The next periecd - the period of the "Victorious Bourgeoisie" as

Tillich ecalls it - was characterized primarily by an expansion of creative

vitality and new conquests of reason over nature and scciety. Although outwardly

1sce James Luther Adams, "Tillich's Concept of the Protestant Lra,"p. 283
The Protcstant Eya, pp. 265, 268, 271.

2&9.&312:533&.&&’ p. 290,
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this age might be classified as the apex of achievement for the autonomous
spirit, it represents in reality the beginning of the decline of eutonomy

and the gradual subjection to a new heteronomy. Tillich does not classify
this peried in terms of autonomy or heteronomy; nevertheless it seems appropri-
ate to spesk of it as an age of hidden hetercnomy (as contrasted tc the gpen
heteronomy of our century and the conscicus submission to new dictators and
collectivist Sgates). ILife was beginning te come under the grips of a huge
impersonal machine - the all-embracing capitalistic seci-ty and the world
mechanism of production and exchange.

The perind beging with a significant trancformation in the concept
of reason. "Revolutiocnary reason" of the previous periocd, which was concerned
~ with ends, was gradually transformed into "technical reason" concerned with
means. Reason, now less revelutionary, was becoming more sober, scientifie,
and technical. Fighting reason was replaced by calculating reasan.l Part of
this decline suffered by "revelutionary reason' was due to the fact that
reason (the "pure reason" of the Enlightenment) had been mistalrenly deified.
Pare reason had failed to bring in the millenium and now, through Kantian
criticism, it was dethroned.. The loss of the universality and depth of this
type of reason (skin te "ontolegical reason" as used in the Bystematics) paved
the wey for the advent of technical (or "controlling") reason - with its
methods of detachment, analysis, and objectivation - which ushered in an era

characterized by the triumph of science and technique.

l"Trands in Religious Thought that Affect Social Oytleok," p. 21.

®systematic Theolozy, I, 3.
3Tillich here follows the thought of Max Scheler, according to J.H. R.ndall

(The Theology of Paul Tillich, p.1h5.)
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The basic quesstionl which Tillich lists for the entire periocd from
A.D. 1400 to 1900 - "How can nature and socieyty be centrolled by human
reason?" - here in this particular span of time (the eighteenth and nine-
teenth centuries) finds its most pointed relevance. Everywhere in Western
soclety man was inspired by the desire to dominate nature and make it serve
his purposes. Animals became so much horse-power; rocks were turned into
highways and water into theroughfares; iron was transformed into steam engines
and soil into dams.

These achievements, of course, had great value for civilization.
Man, released from his bondage te nature and te finite things, was swiftly
becoming the rightful master of the material world. Finite things were ne
longer considered holy in themselves and personality could thus be exalted
above all things .2 Botwithstanding all of these gains, Tillich is keenly
cfitical of this development. He is unusually sensitive to the estrangement
between man and nature that is produced by modern technical civilization.
The domineering attitude toward nature characteristic of the vietorious
bourgeoisie led te what Tillich calls "thingification" (Verdinglichung) -
the reduction of all reality to things that can be measured, classified, analyzed,
and contrelled. Things as such were no longer valuable as objects of know-
ledge but only as elements of reality to be calculated and used for utilitar-
ian purnoses. Such exploitation deprived things of their original meaning
and orgenic vurnose (or "power of being" as Tillich calls it) and made the
world seem & huge machine. Nature, as a result, lost its inherent power and
its element of unconditionality. Traces of the ultimate were no longer found

in 21) things and being lest its ability to point beyond itself toward its

ISee page 35 f.
%Me Ralizious Situation, ». 72
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transcendent ground. Vhen being ceased to be considered divine, God ceased
to be thought of in terms of ultimate being and became just another object
alongside other objedts. As Tillich puts it

Complete thingification is the complete elimination of the relation eof

existence to its origin, its complete profanizaticn. The spirit of

bourgecis soclety is the spirit of a group of men who, after having

cut thesugh ever{ original tie, subjected a materialized world gntlrely

to its purposes.
But Tillich is concerned not only with what happened tc¢ nature through this
exploitive attitude of bourgeois man but alse with what happened to man and
to hunan persenality. What Tillich lements is not just that a demineering
personality was prodaoced contemptuous of nature and things, unlovely as that
may be, but that the exploitation of nature led to the subjection of man as
well as nature to technical and economic purposes. Man became a part of the
huge impersonal machine he had created. The domination of p=rsonality over
things issued in the domination of things over personality ! What man took
away from things (their "power of being") he lost for himself so that he
became Jjust another "thing" in the process of unremitting industry.a

Man who transforms the world into a universal machine serving his
purposes has to adapt himself te the laws of the machine ik

As a result, the Victorious Bourgeccisie saw the power of money gradually
trangform all human relatiocns inte commodity relations. A large class of

waorkers became totally dependent upon the "free sale" of their work with their

1pie Sozialistische Entecheiduns (1948 edition), p. 49 f. Dawson on
the other hand, though alsc taking somewhat of a mystical attitude toward
nature, locks upon scientific and technical develorment in a more favorable
light. He sees the raticnalization ef the world by science as an essential
part in the eventual spiritualization of the world.

2"&31(: Features of Religious Socialism," p. 15. In his latest book, The
Couragze to Be, Tillich takes a slightly different attitude toward technological
production and "unremitting industry." He sees in the csaseless productive
impulse in America (usually criticized by foreign observors as concentration
upon meang apart from worthy ends) a definite spiritual value. In America, he
says, it is not the means that are important (as the teles) but the preduction
itself as a ereative participation in Being-itsolf which is essentially product-
ive and creative.

3Tne Protestant Era, p. 138.
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destinies entirely dependent upon the turn of the market. Ome day they could
be thrown into the factory, the next day inte the streets, and the next inte
the froat lines of a battlefield.

Thig isphere the designation "hidden heteroncmy" that we noted
earlier gains meaning. The mechanization of life during this peried created
what Tillich calls a "second Nature" = the impersonal machine of capitalistic
finance and production which subjected man. This "second nature" was a new,
man-made nature above physical nature that man was not able to contrel. It
was, in other words, a Frankenstein creation that turned on its maker so

that man was swallowed by his owmn ereation.l

The history of art bears striking testimony to the effects this
great transition has had upon human personality. Tillich sees significant
changes in types and expressiocn from the works of Giotte teo Titen and Rmbrandt-a
In Giotto he sees expressed the spirit of the Middle Ages when man was caught
up in a transcendent community - when the forms of his persenal and social
life bore witness tc something greater than he and his life was thereby giving
meaning and significance. Titem, oﬁ the other hand, represents an entirely
different spirit—- the spirit of the Rising Pourgecisie. His paintings express
the greatness and the power of man and the triumph of reveluticnary reasen
in liberating man from authoritarian abuse. ILater, in Rembrandt, the Victori-
ous Bourgecisie are strilkingly pictured. The self-sufficient capitalistiec
spirit has triuwmphed. Man has entirely broken with the spiritual substance
of the past and has lost all supra-individual symbols and institutions. He

now lives in a self-enclosed, lomely world. Man's conquest of nature »rovides,

lnmhe World Situation," p. 23. Berdyaev similarly analyzes the trend
through which the machine has conquered not only natural elements, but man
as well. ( M of History, New York, Charles Scribmers, 1936, pp. 152
£ff, 182 ff.

21bid., pp. 29-32.
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in Rembrandt, a foretast of the self-willed Fascist type of personality which
we see in modern art.

The disintegration of personality which we have seen thus revealed
has its counterpart in the disintegration of community, for as Tillich puts
it, "Only personalitics can have community. Depersonalized beings have social
i.nterrelationships.“l Communal disintegration of this period parallels the
perscnality disintegration we saw pertrayed in the history of art. In the
Middle Ages society was dedicated to a transcendent ideal, and there was a
real unity of purpese and meaning in commmity iife. The pericd of the
Rising Bourgecisie saw the disappearance of that common foundation and spirit-
ual purpose and the disintegration of families into individusls.2 When the
0old sccizl groups with their secared character collapsed there was little to
take their place. The individual was cut off from his existential roots in
the sccial group and from its traditions and symbnls.3 Consequently the
period of the Victorious Bourgecisie saw communities disintegrate inte masses,
especially in the crowded industrial cities - masses determined by the same
economic fate, threatened by fear of unemployment, and ruled by the manipu-
lators of mass psycholog.u

In economics, the transition during this peried was from laissez-
faire to monopolistic capitalism. Zconcmic power, throush its growth in
strength and concentration, was beginning to encreoach upon the political
realm and dominate it wherever possible. The State was no longer considered
Just a legal framework intended to give :ndustry free scope to develop accord-
ing to its own laws, but a power tc be bent to indsutry's purpeses (as with
the tariff). Tolitical contrel by industry, how-ver, was not often direct.
Industry brought its influence to bear in a mere indirect way throush its
control of the channels of public commnication. As a result, the "capitalist-

ic spirit" came to dominate most of life. Tor Tillich this means not just a

‘e Protestant Era, p. 289 3he Protestant Zrs, p. 145.
2nThe World Situationm," p. 32 £. Y1big., p. 222
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view regarding production and distribution but rather a whole attitude toward
life - an attitude which he characterizes as "self-sufficient finitude."
The success of hwanan techniques had given confidence te the attemnt to fulfill
the meaning of the finite in the finite without looking beyond toward the
eternal and the unconditional. There was, as a result, no hallowing of exist-
ence, no self-transcending faith but cnly a "ceaseless unrest. . . not oriented
to some higher sert of calm.“2
The pelitical expression charscteristic of this age was not democracy,
as in the previocus pericd, but nationalism. Nationalism, aecording to Tillich,
was closely associated with capitalism and, at least in the West, was largely
the by-product of capitalistic disintegration} The relationshiv is, as
Tillich sees it, simple enough. The diminishing latitude for expleitation
in the late colonial world forced each national group to intensify its own
pelitical and ecconomic aspirations and thus lead to national self-consciousness
and fanaticism.h Thus nationalism end cepitalism are twin disintegrating
forces - demonic powers, as Tillich calls them. Their good cqualities do not
keep them f.rom being demenic, for the demonic, as we saw earlier, includes
creative as well as destructive pcwer.5
In the realm of education, this period shows an emphasie similar to
that of the former period upon the development of individual perscnality. The
need for adjustment to the conditions of the new industrial scciety, however,
brought with it a demand for vocational education in addition to the humanistic

curriculum. Iducation thus became centered in adjustment to the existing

]'Thil is the theme of Tillich's book The Religious Situation.
2Relisioge Verwirklichung, p- 135-
3umme Kingdom of God and History," p. 135.

M“Totalitariar.,state and the Claims of the Church", Social Regearch, (Novem-
ber, 1934), I,407; See also The Religious Situation, p. 83 f.

5".'!'13 demonic gains power precisely because it can appeal cn the basis of its
constructiveness, as in the case of Hitler overcoming unemplyyment by resort to
conguest .
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society so as to prevent any serious disturbances of that order. Although
education continued to rest upon humanistic foundations and stressed the
role of reason, the nineteenth century Leviathan of capitalistic production

1 Turther, the loss of an eternal reference

and techniques was the real master.
caused everything to be regarded from an intellectualistic and formalistic
viewpoint with corresponding concentration upon finite and phenomenal forms.
Even religious education, in protest against this trend, tended to become a
geparate body of knowledge about religion (as a theoretical concern) rather
than an expression itsgelf of the ultimate cnncern.2
In religion, there was doubtful gain in the fact that the Victorious
Bourgeoisie came to adopt a less hostile attitude toward religion than their
predecessors of the revolutionary pericd. Since the bourgecis group now
feared the revolutionary impetus of its own fighting peried, religious symbols
were found to be helpful as a means of keeping the masses content. The
churches thus became little more than agencies for safeguarding the accepted
moral standards of society.3 In Protestantism in particular, the loss of
sacramental grace and the confessional was beginning to show itself. Although
Protestantisn in its earlier period was able to live on the accumlated spirit-
ual substance of the past, its individualism was now becoming arid and moral-
istic. The stress upon conscious decision (as ageinst sacramental commnion
and Incorperation inte a mystical fellowship) wae leeving the subconseicus un-
touched and persenality was being cut off from the vital basis of its exist-
ence. Protestantism, as Tillich sees it, had developed a "theology of conscious-
ness" and the conscious was being separated from the unconscious in analogy to

Cartesian philnanphy.h In its insistence upron doctrinal conformity, Frotestant-

ism was becoming hardened, encrusted, and oppressive. The movement that began

lemme World Situstion," p. 35 £f.
2"Religion and Education," THB Protestant Digest (April-May, 1941),III, 58 f£f.
3uThe World Situation,", pp 59, 62.

The Protestant Era, p. 256.



104

in individualism and autonomy was now ending in legalism and hetercnomy.

Tillich finds the spirit of the age swmmarized again in art, which
he regards as the most sensitive barometer toc the changing social styles and
temperaments of & culture. The art of the period portrays some of the
characteristics we have been considering: the moral and intellectual tyranny
of consciousness, the supremecy of reason, and the triuwaph of man over nature.
In Bourgeois naturalism and realism, reality was deprived of its self-transcendence
and symbelic power; art had become entirely two-dimensicnal. On the whole,
artists seemed to be satisfied with painting only the surface of reality
without penetrating to universal or eternal mcanings. There was, however,
another strata that foreshadowed the crisis to come. Sensitive artists were
beginning te refl-ct the inner rebellion of man's spirit (the vital, un-
conscious side of his personality) ageinst the moral and intellectual tyranny
of the time. In expressionksm and surrealism they shattered the two-dimensional
surface of reality in an effort to expose deeper levels of being. The surface
world was no lenger all important. Fragments of it (limbs, furniture, color)
grotesquely thrown together on the canvas conveyed to the disecerning eye the
fact that artists were no longer satisfied with objective reality as it can
be weighed, measured, and analyzed, and were presaing toward a self-treanscending
rea.lism-l

The age of the Victorious Fourgecisie, then, was not as great a
triunph of the human spirit as its contemporaries had expeected. Although the
network of finance, investment, and capital had spread from city to city tyiang
nations together in a great mechanized and industrialized civilization, and
although science and techniques reigned supreme, the mosirous mechanism that

resulted was beginning to swallew personality and commmity. Late in the period

1’.l’he te Era, pr. 53, 65.:"The World Situation," P- H3.
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there were signs of an undercurrent of protest in realms other then art.
In the midst of the spirit of human domination over things and the rational
control and expleitation of nature, doubt was being cast on the supremacy
given to science and techniques, and movements against the tyranny eof
"eontrolling mowledge" were gaining momentum. There was the Romantic
movement with its nostalgia for the past ,1 fohilesophy of life" with its
lenging for true human creativity, and Existentialism with its desire to
transcend the cleavage between subject and object and to bridge the Cartesian
dichotomy.z All of these movements were protests against scientific detach-
ment, ageainst "objectivation” and "thingification."

Porhaps most significanct was the rebellion againet the harmenistic
presupposition of the preceding pericds. The glaring contradictions in
late bourgecis society produced radical questioning on the part of the great
thinkers of the day. The optimistic notion that there was a pre-established
harmony between nature and reason and the corresponding high estimation of
man's rationality was attacked from two sides: by pessimistic naturalism and
pessimitic supranaturalism.’ The first school (Schopenhaur, Nietzsche, and
followers) waw the irrationsl depths of human nature expressed in anxiety,
despair, the will te death, and the will to power and could no longer believe
in any rational structure of society. The second group, the pessimistic
supranaturalists (following Klerkegaard) saw the tragedy of the historical
process and could no longer believe in the essential goocdness of human naturs.
They did believe, however, that man's goodness could be restored through

i
Christ and the Church and that history had a transcendent fulfillment.

lme rige of Capitalism was connected with an anti-metaphysical movement in
opposition to medieval sacramentalism. Therefore it is natural that the reaction
to Cgpitalism was accompanied by the reccXvery of a mystical approach to lifa.
(Zhe Religious Situation, p. 125).

2nExistential Philesephy," p. 56 ff.

JvTrends in Religicus Thought,ete.", p. 22.

hlnga-
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The nineteenth century witnessed an irpressive array of men who were aware

of the approaching earthguake. Marx challenged the de-humanization of the
economic order and the meking of man inte a mere "commedity"; Burckhardt
prophegied the catastrophe of mass culture; Dogtoevslti revealed the demoniec
forces beneath man's rationality; Freud uncovered the depth of the human
subeoncsicus and brought to light the mechanism of repression used by the
bourgecis Protestant perscnality; Nietzsche saw humanity reaching the stage

of the "last man" who is a completely rationalized cog in a machine devoid

of creative vitality.l In all of these thinkers there was an eschatological
consciousness - an awareness that the foundations were being shaken. They
sensed the social and spiritual disintegration of the times and saw,instead

of harmony, discontinuity and conflict .2 This sensitivity was especially

keen in Marx and Nietzsche who, according te Tillich, spear-headed the transit-
ion into the modern age.3 Both took for granted the collapse of the transcend-
ent foundation of the previous perieds. From there they proceeded to attack
and to shatter the immanent foundation of society based on natural harmony

and faith in human goodness and sccial prOg'ess.u These varicus prophecies of
approaching doom and Jjudgment proved only toec true. And in expesing the

clefts in late bourgeois society, the pronouncements of Marx and Nietzsche

served only to widen the breach and thus te precinitate the crisis.

l“Hletzsuhe and the Bourgeois Spirit," Journal of the History of Idsas,
(é‘une. 19)"'5)' De 307 ff.

2p4113ch points out that the most importent analysts have lived outsids
the Christian sphere. ("Our Disintegrating World," p. 143)

Smmetr atheism, Tillich contends, is not an argument sgeinst thelir analyses
of the disintegration of the bourgeois world ("Our Disintegrating World," p. 143).
Tillich even doubts that thy may be classified as atheists. "If this struggle -
one for justice(Marx| and the other for creative life [Nietzsche| was in both
cases fought against God, then it was against a god who was bound te a stand-
point, the standpoint ofbourgecis seciety."

h“Hiatary as the Problem of Opr Perioed," p. 257
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I, The "Open Heteronomy" of the "Period of Crisis"

This analysis brings us to the present pericd which Tillich calls
the "Crisis of Bourgeocis Society" - the age that began with the early years
ef World War I.

The anti-rational forces unleashed in the previous period have now
come intc prominance. Heason ne longer reigns supreme on the heights; indeed,
sinee World War I there has been a growing feeling of the loes of control of
reason over man's historical existence. Life has increasingly come under the
contrel of supra~individual forces such as ths cmnipotent state and the
"gecond nature” of mechanized society, and man has been made either s slave in
a totalitarian state or a cog in a vast industrial machine. The "I-determined"
world of the nineteenth century, as Tillich puts it, has become the "it-determined”
world of the twentieth cantury.l Everywhere the "basic question" of our
period is being asked with growing intensity: "What is the meaning of our
historical existence?" '

The erigsis of our time in regard te human perscnality is evidenced
by the rising tide of personsl insanity. Tillich lays much of the blame for
this situation directly at the feet of Protestantism. The Protestant stress
upon conscious perscnality, rationalized faith, and rigorcus meralism has
consistently denied the vital and mystical impulses and could not help but
lead to deep cleavages within personality. The soul (i.e. the vital forces)
deprived of its rower and subjected to the rationaligzed intellectualiged conseious-
ness was driven inte reprasaion.a It has finally, however, wrealted its revenge

in the velcanic eruption of insanity and irrationalism in cur period.

1"Ma.rt'.i.n. Baber and Christian Thought," Commentary, (June 1948), v, 519.
®Ine Protestant Era, vp. 148 £, 226 f£., xxxix.
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More and more individuals became unable to endure the tremendous
responsibility of permamently having to decide in intellectual and
morzl issues without help of sacramental grace or the confegsicnal,
The weight of this responsibility became so heavy that they could not
endure it; and mental diseasgs have become an epidemic ia the United
States as well as in Burope. :
The individualism of the Protestant-humanist tradition must also shoulder
gome of the responsibility for the modern disintegration of personality.
Although producing some impressive personalities, it finally led to dangerous
consequences.
The huganist ideal of personality tends to cut the individual off from
his existential roota. . . It tends to make him abstract-universal snd
detached from any concrete concern; sverything interests, noghing
affects. There is no ultimate msaning, no spiritual center.
The mesninglessness, loss of a pérsonal ceater, and nomadic loneliness
connscted with Protestant individuaslism were no doubt factors contribubing
to the rise of insanity noted above.

The disintegration of personality wss paralleled by the disintegrat-
jon of commmnity life. Both were accompanied by the loss of a meaningful
ficenter" -?%he one case a personal center and in the other case a soeial and
historical center. With the disarpearance of ideological harmony through
the contradictions and conflicts within capitalistic society, the bourgeocisie
had lest all trages of 2 common world. Vithout something in common more then
the gquest for material nogsession there can be no real commmity, Tillich
affirms. The sccial atomization, loneliness, and selitude of the late bourgeois
era led to an indirect qu-st for commmnity and for a new spiritual center for
soclety. This explains the popularity of the youth mevements and of romentic
nationalisn. Through the irony of the dialectical process, the rise of
personality sbove commmumity (in the Enlightenement) had led te the f£2ll of

personality below cmmity.z' In other words, the subjection of seecial relations

*mhe Frotestant Era, p. 228 £.
2M't p. 145,
1p3a., po. W0 £., 6.
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to the individual's purpeses (characteristic of the previous age) led in our
time to the subjection of personality to the new totalitarian commmnity. In
the Nazi state, for instance, there was a desire to return to a primitive
tribal state of existence in which the individual personality was negated.
Fear, anxiety, . the longing for security, uncertainty, the dread of malking
decisions, loneliness, solitude, despair, meaninglessness, and the urge for
commanding loyalties and symbels all served to strengthen the collectivist
trend,.l Cynicism and pessimism captured by the State-cult were casily trans-
formed inte fanaticism. In tataljtarianism, men found answer/s o thelr quest
for myth, hope, and a fighting commmity. In the "commanded" community of
the new ommicompetent state the individual could become a self-dedicated
instrument of an absclute, contrelling will. The vacuwn of disintegration
produced by bourgecis culture was thus filled by demonic constellations.
This is the path which has led to

an extinetion of the individual as individual and therefore te a demoniec,

sub-personal structure of life. This is a tragic consequence of the

logs of Christianity as the spiritual center of the "Christian" nations.

The Eeaction against an empty individualism leads to a demonic collectiv-
ism.

The crisig of cur time in the area of economice has been expressed in techno-
logical unemployment and world wars. Both, according to Tillich, are results
ef the inherent structural trends of capitalistic scciety. The closing of
world markets and the fierce national competition of late monepolistic capital-
isn resulted in structural unemployment and the inability of a nation to use

ites full resources except in a war economy. Tillich blames the first Werld

1In The Courage to Be, p. 57ff., Tillich classifies the smptiness and
meaninglessness of our times as "spiritual anxiety" in contrast te the "ontie
anxiety" of ancient civilizations =nd the "moral anxiety" of the Middle Ages.
Spiritual anxiety is especially prominent, Tillich believes, at the end of an
era when "accustomed structures of meaning, power, belief, and ordcr disinte-
grate M and when the individual can no longer gain courage by fallling back upon
meeningful participation in established institutions{p. 62.)

2"%3 Disintegration of Seeiety,etec.", p. 61
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War on "imperialistic competition.'" The nations entered the war as capital-
istic groups of power and the will to war, he holds, came from the capitalist
groups within each nation.l The economic ecrisis is further evidenced in the
increasing St¢ate contrel of the mcans of preoduction and distribution. World-
wide depressicn and unemployment made it necessary for States to séep in to
suppert the economic structure ~ first to "subsidize the losses" and finally
te control .2 In reaction to this, fear of state interference in economics
led meonopolistic groups in some countries to seize control of the State
inteelf, as in Fa.scism-3 There is thus, according te Tillich, a definite
structural trend from capitalism to totalitarianism which parallels the

trend we have noted from capitalism to nationali.sm. In addition to the
impetus canitalism gave to the rise of national spirit (through international
competition), it also produced forces of disintegration such as class struggle
and party conflict that demanded a stronger national state as an integrating
foree. In some areasg, the threat of commmism alss drove many classes within
a nation together in a mutual desire to strengthen the Sgate against commnist
infiltration. These factors, aléng with the general disintegration of
bourgeois morals and custems peinted to the need for rolitical, spiritual,

and economic re-integration through the agency of some kind olf a totalitarian

state -u

3

1@9_?;;_@&%, p. 265. Tillich recognizes other factors in the
situation - especially the political erisis in Eastern and Central Burope and
the establishment of new mation-states on the basgsis of a more authoritarian
tradition ("Mhe Totalitarian State," ete, ». 410). Dawson similarly peints
cut the importance of ths breaking up of the four military empires of Eastern
and Central Burope and the crganization of new totalitarian states as a cause
for the war, but thinks that this gsituation was far more important than any
dynamics of capitalism.

gzh2H1n&szn:giaiiga_gi,aagkg:xb p. 121,
B es D p. 264.
i

"The Tetalitarian State,Ete.", pp. 4O7-U412
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In the realm of politics, the crisis of our era is evidenced in
the decline of liberal demoeracy. This, too, according te Tillich, is largely
the result of a structural teend in the develoyment of late capitaliem.
Capitalism had given rise to self-consciocus industriazl masses who revelted
against their oppression and thus destroyed all semblance of political con—
formity which provided the sociological basis for democracy. With the advent
of bitter class-consciocusness and the collapse of conformism, democracy became
increasingly difficult to sustain, for liberal demoeracy, as we saw, was bagsed
on the agreement to differ and the willingness of minoritics to abide by the
decision of the ma,.jority.l With the rise of the workers and their organization
into political parties, the foundations for democracy were greatly weakened .2

In education the disintegration ef our time is reflected in the
fact that the State has increasingly become the schoolmaster. With the lack
of any other poworful center of mesning (such as a religious or cultural ecne’,
the Nation-State is appreciably setting itself up as the center of all educat-
ion. In the growing tendency toward the heteronomocus State, all amtonomous
elements are being brought und:r subjection. This is, of course, especially
true under dictaterships, where rational criticism is almost entirely cur-
tailed.

What has happened in the realm of religion? The periocd of crisis
found the churches in a pesition of diminshed prestige - at a lower peak,
Tillich believes, than at any time since the beginning of Christianity. Protes-

tentism, especially, had entered a "Babylonian captivity" to humenist bourgeols

l“me World Situation," p. 45; The Protegtant Era. p. 266.

2pawson notes the same foundation (conformism) for democracy and fears
the current undermining of it. (See Enguiries, rp. 9 f.; Relizion and the
Modern State, pp. 14, 26).
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society. Becamse of its suppert of the gtatus guo it was becoming, at least
in Burope, widely suspect by the masses of industrial workers. Without symbol-
ism and sacred power, it had no appeal to the disi.nharitad..l Bat under the
leadership of Karl Barth the church began to awalten from its slumber and to
challenge the shallow optimiem of bourgecis culture. This powsrful critical
movement, however, offered little in the way of creative or constructive
impulse. It had no program for relating the message of the church to the
erying needs of contemporary society. The "erisis theology" was aware of the
crisis, bul nct of the way out.

In all of these areas, then, there was an awareness that the
foundations of society were crumbling. /mtcmatic harmony has been thoroughly
discredited and in its plage is a quest for mass re-integration. The only
remaining institution having the power to effect such a reintegration of
life is the State. Tillich therefere belieoves that the great structural change
through which we are now living is the transition from gutomatic harmony

to plapned unity under Sgate amspices.

Following the breakdown of the natural or antamatic harmeny on which
the whole gystem of life and thought during the eighteenth and nine-
teenth centurics was based, the attem~t is now being made te »produce
a system of 11£a and thought which is based on an intehtional and
planned unity.

This transition, at least to a degree, is destined to take plage universally.
Although this is net for Tillich a matter of inexorable law or "mechanical
nscessity"” it is an inescapable structural trend.3 It is not to be expected
that all parts of our globe will experience the final stage (planned wnity)
gimiltansously. Thers have been and will continue to be vast differences in
tempo. Hany areas, such as the United States, are still largely in the stage

of the Victorious Bourgeoia:lau and have not yet witnessed the depths of
1tThe Pregent Theological Situation," p. 302,
2fhe Protestant Era, p. 262.

3“0{11‘ Disintegrating Vorld," p. 136 £.
“Americsn lives still in a happy backwardness" (Protestant Eva,p. 272).




113

bourgecis~-capitalistic disintegration such as was experienced in the heart

of Eurcope. While on the other hand Russia, largely in reaction to the
emptiness of fhe bourgeois werld it saw reflected in its Buropeanized intel-
ligentsia, jumped directly from the feudal stage to the collectivist stage
without mediation of the other stages of western culture (such as the Renais-
sange and the Reformati.on).l Bat regardless of national differences there is,
Tillich believes, a worli-wide trend toward cellectiviem and a greater degree
cf heteronomy.

This trend has given stimmlus to three great systems of mass inte-
gration: Communism, Fascism, and Roman Catholi.c!.sm-a One of Tillich's major
concerns is that in this situation Protestantism is no longer a live alterna-
tive, for by its very nature Frotestantism is opposed to the whole medern
trend toward collectivism. The modd of the houriis definitely a willingness to
sacrifice freedom to security, amtonomy te ecertainty, and individuzlism to
community. Growing numbers of people want their decisions made for them and
are longing for mass organization and mass ideas. All of these tenﬁencieﬁ are
the very antithesis of pristine Protestantism which streeses moral decision

3

and persepal responsibility.” Mpreover, modern totalitarian movements have
assumed gquasi-religious qualities and have utilized religious symbols such ag
fire, blood, seil, charismatic leadershin, etc. - absolute symbols beyond all
criticlm.u The Protestant principle stands ever-lastingly opposed to the

absolutiging of any conditioned reality. It proclaims the finite character

“4The Christian Churches and Eyrope," (Summer, 1945),

XIV, p. 333 f.; "The Totalitarian State,etc.", pp. 24 f.; Tillich's Review of
"The Ru.ssian Soul and Revelution" by F. Stepun, Q‘B:Lﬁ..@&d&m (Chicago) Winter, 193?65

e Protestant Era, p.230. 31bid, ». 226

h'.t‘otalitar:lan systems thus prove that a center of integration must be spirit-
wal. This is borne out even by Communism with its trust in Marxist "science," its
fAith in scientific myth, its obedience to the political party as a religious
commanity, and its utopian, eschatological exzpectations (See "The Class Struggla

and Religious Socialism" in Religilse Verwirklichung, esp. page 207).
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of every human achievement and brings the judgment of the eternal to bear

upon every claim to usurp the divinity of the divine. In the midst, then,

of so powerful a collectivist trend, can Protestantism survive? As a prineinle,
Protestantisn has unconditional validity. But even an eternally relevant
principle has little practical value apart from embodiment in an institution.
If institutional Protestantism is to be a formative influence in this peried of
world revelution, what changes must it underge? The discugsion of this
question must await an analysis of the Mmteriatica of the new age that

Tillich feels is approaching.

5. The New Theonomy of the Future Ags
We have noted that Tillich's view of history involves a dialectical
approach in which the various alternations between antonomy and heteronomy
have the possibility of resolving themselves in a new theonomy. Th-re is some
evidence, Tillich believes, that through the self-destruction of the bourgeois
world we are being brought tc the thrsshold of a potentially new and ereative
era of human history - another theonomous age comparable to that of the Middle

Ages.

The present pericd c¢f the decay of liberalism and secularism may be

called a pericd of expectation which perhaps may be followed by a

periecd of reception after the turning-point, the kairgs, has occurred.
If such a period should come, what would be its characteristics? Tillich
nowhere attempts to give a blueprint of what may be expected but he does give
a mumber of hints (largely through his criticism of bourgeois secularism) of
what a theonomous age would be like.

First, a theonomous age would include the supremacy of what Tillich calls
"theonomous reason" as over against "revoluticmary," "techmical! or "planning"

reason. Theonomous reasen would unite theory and practice, union and detachment,

lnThe Kingdom of God and History," p. 123.



115

and receiving and shaping knowled.ga.l The best elements of amtonomous reason,
however, would be included. The gains of the bourgeois period, especially
the elevation of reason above authoritarianism and ebscurantism, would not

be lost.

In a theonomous age there would be a new attitude toward nature
and things. The "inherent power of being" in all things would gain new ap-
preciation; man's relationship to things would not be that of technical
manipulation but rather one of "immediate spiritual comnmion.“2 An attitude
glkin to "new realism® in crafts and epplied arts would preveil - an attitude
in which the creative artist allows the nature of the material itself (color,
texture, form, etc.) to express itself according to its own structures and
laws. There would be & desire to rediscever the inherent power and beauty
of materials and to unite oneself with things not in crder to expleit them
but in sn attitude of devotion and in the spirit of ercs. There weuld be
a realization that "everything has levels that transcend scientific calcula-~
bility and technical usefulness. . ." and that "Everything has the power to
become a symbel for the 'ground of being' which it expresses in its special
way.“h' This applies even to tools and machines which, aecording to Tillich,
are gestalten with individual gestal qualities (including subjectivity).’
As gestalten, they demand & preductive empathy and a vital eros relationshiv;.s
Tillich believes that in a truly theoncmous society there would be a mythos
of technology and a cultic consecration of technical production which would

lead to a mutual fulfillment of persons and things.

lsystematic Theology, I, 9%, 155, 177.

2mhe Progestant Era, p. 49 f.

S1big., 137 £.

um., p. 138.

Jsystematic Theology, I, 173.

G“Basic Features of Religious Socialism," pp. 21 f.
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The fulfillment of personality in a theonomous society would be
largely dependent upon the recovery of a spiritual center of perscnal life
givifng it t'ranscendent meaning, direction, and purpose. The reintegration of
communal life lilkewise hinges on the recovery of a spiritusl center. A
truly theonomous society thus “centered" would overcome individualism and
loneliness. To do this, some Iform of collective life would be regquired.
T41lich believes, Lhen, that the trend toward collectivism is not entirely evil
&nd that plamning is necessary in order to save “Ithe democratic way of life."
It is impossible, he believesg, to return to the era of automatic harmony and
laissez~fair. The attempt to refashion the old structure for use today would
only serve to postpone and aggravate an eventual crisia.]' "We must go for-
ward under the direction of plamning reason toward an organization of society
which aveids. . . liberal individualism."2 But Tillich is also keenly aware,
as we have geen, of the dangere of collectivism and cauticns that totalitariasn
absolutism must alsc be aveided. Tillich's ideal, therefore, is a planned
economy in which enough liberal elements are included so as to prevent totali-
tarian tyrammy. Vollectivism in one form or another, he believes, is inewi-
table.
The examrle, laid down by the Fascist, and - on the basss of the opposite
principle- by the Sovists, will be folleowed (although with important
modifications) by the democracies. The tremendous task of a fundsmental
transformation of the werld will permit nc ather way.

If collectivism of one form or another is unaveidalbde, then
The Frotestant principle is more neceéssary today than at any time sincs
the period of the Reformaticn as the protest zzaingt the demonic abuse

of those centralized authorities aﬁld powsrs which are develeping under
the orge of the new collectivism.

lme Protestant Era, p. 273.
2 Phe Werld Situation," p. 27.

. 3"Ireedmn in the Period of Transformation," Freedom; Its M-aning (R.N. Anghen,
ed.) (Wew Yorks Harcourt Brace & Co., 1940) ». 138.

hmg Protegtant Era, p.231

- e
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In favoring a centralized State power with democratic correctives, Tillich
thus opposes the Marxist view of the eventual "withering away" of the Sgate.
Tillich believes that the Sg¢ate is a necessary nower structure:; it exists to
preserve justice which, aecording to Tillich, is betwer than cheos.t "History,"
he says, "seems to show that without the shell of a state, a commmity cannot
exist."® But beyond this restrictive function, the State, according to Tillich
(who here goes beyond even Martin Buber himself ), has potentialities for an
I-Thou relationship. These potentialities, it is to be assumed, would be
realized in a theonomous age.
Other than some form of colleetivism, what else ean be said ashout

the ecconomic situation in a future theonomous age? For one thing, Tillich
does not believe in absclute economic equality. This theory denies, he
believes, the element of finitude (and contingency) in human nature expressed
in the accidental character of one's existence.

A social form built on community and love has nothing te de with the

egelitarian ideal, but rather recognizes a ranking of ability. . . .

For it lies in the essence of love to affirm the individual precisely

in his particularity.3
There is only one basic equality, accerding to Tillich, and that is the
equal claim to be acknowledged as a person and this includes the right teo
actualize one's creativity within the limits of his 1‘111.1!.'.11«(!.:3.h It is hardly
nscessary to add that Tillich does, however, believe in economic justice which
invelves the prineinle that the infinite productive capeecity of modern industrial-

ism be used for the advantage of all rather than for the few.

Lumne Gespel and the State," Crozer Ouarterly (Cctober, 1938), xv, 254.
2iMartin Buber and Christian Thought," Commentary (June, 1948), V, 520.
8nper Sozialismus als Kirchenfrage,"

h"llan and Society in Religzious Socialism," Christianity =nd Society (Fall,
1943), VIII, 7.
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What does Tillich affirm about man's freedom in such a seciety?
that fate may we exrect for constitutional democracy in the coming age?
Ti1llich believesthat it is necessary to déstinguish between "political
freodom" (dependent upon a particular set of constitutional ﬁroccdm'es)
and "historical freedom" (the right to historical self-determination).
In & theonomous age everyone must be given the latter (for this involves
ghe very basis of his claim to be acknowledged as a person). Tillich dees
not think, however, that "pelitical freedom" is absolutely necessary and voints
cut that "political freedom" in itself is no guarantee that men will really
be free or that they will, in other words, have "historical freedom." i‘or
"political freedom" through a manipulation of political besses, party machines,
bureauderacies, and the control of sconomic groups can easily become nothing
more than a shell. Even such a framework as liberal democracy (the best theo-
retical system for safeguarding freedom) can become a tool for suppressing
free creat.iv:lty.l Tillich therefore believes in dsmoecracy as a way of 1life
(as that system which best do-s Justice te the dignity of every man) but not
necessarily in demceracy as a constitutional precedure. The latter is a
means to an end and should not be regarded as an end in itsslf: it is to be
employed only so long as it works.> Constitutional procedure may, in fact,
‘need to be revised or limited, Tillich believes, in order to further the
develomment of real democracy as a way of life. In a theonomous age, then, the
rights of man (and especially the right of historical self-detemmination) would
be pretected, but the special pelitical form providing for this would not

necessarily be a constitutional one 2

lepreedon in the Period of Transition," p. 13h4.
2uThe World Situstion,” p. 46.

3"he Church and Communism," Relizion and Life (Swmer, 1937) VI, 353;

"Man and Scciety in Religious Socialism,” Christisnity =nd Society (Fall 19h3),
VIII, 6 f.
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¥hat can we say about the international structure in a coming
theonomous age? Tillich leoks forward te either a Federation of Natiens
or to a system of fedara.t‘.ions.l

The freedom of the nations is dependent upon a2 superaational

unity in which each nation activly participates and ghich has the

power to protect it against insecurity and conquest.
Nevertheless Tillich believes that such a federation is unreslistic apart
from a common spirit within each federation eof na.tions.3 For this resason
he agrees with Dawson that a Buropean Federation is at present a more realistic
solution than that of a Vorld State .1I- It is alsc unrealistic, Tillich believes,
to think in terms of world cooperation apart from dependency upon some all- |
embfacing structure of powar.5 If such a world federation is ever to come
into being, some group must become the bearer of this supernational structure
of pewer. The churches, the intellectuals, and the proletariat are all potent-
ially bearers of auchapom structure which could transcend national boundar-
ies, but at present none of these possesses sufficient moral or spiritual
power to do so.

In the area of education, Tillich envisions "a new, non-denominational
religious foundation of the whole secular life, including teaching and educat~
1on."® There would be no separation between education and religious education
but rather an awareness of the "tangible, wholly obligatery, basic, and hely

meaning of the educational ideal and method" itself.’ Children would be taught

itWhat War Aims?", p. 14 f.

2Ibid., p. 13 £. Tillich notes that the correlste to this is the proposit-
ion that "The freedom of the individual is dependent upen a secizl and econcaic
organization in vhich each individual actuslly participates and which has ths
power to protect him against insecurity a=nd expleitation.”

3wThe World Situation," p. 49; Systematic Theolezy, I, 92.

Metmat War Aims,® p. 16. Tthe Interpretation of History,196
9the Interpretation of History.p. 195 ££. 5"R.ligion and Edusatiod," p. 61
G“The Gospel and the State," p. 255 9MMM@- 113
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to ses the deeply religious meaning of daily tasiks and commmnal enterprises.
In such a seciety there would be "a common relationship of both teacher and
taught to something ultimate, to the eternal."l Such education would embrace
humenistie, scientific, and technical elanenlts but would be inspired primarily
by religious motives and theoncmous ideals 2

And finally, a theonomous age would involve structural changes in
the realm of institutional religion. Tillich's ideal in terms of pure
religion is a cembination of the Protestant principle and Catholic substance.
The former has already been dealt with and the latter will be treated more
completely in the concluding chapter. Briefly, however, Tillich uses the
term Catholic substance to indicate those élements in Catholicism such as
the emphalsis upon symbols, authority, and sacramental reality which he
believes Protestantism must recover if it is to surivive in an age of collectiv-
ism and mass consciomou.3 In conjunction with this, the Protestant principle
would retain its function in a theonomous age as a guardian against all demenic
claims on the part of finite realities (especially suthoritarian institutions)
to unconditional significance.

In general, a theonomous age weuld invelve a hallewing of the
"profane” sc that large secticns of society would become transparent to the
eternal. Human existence would peint to a spiritual center cutside itself
and would be characterized by a "Thou-determined" attitude rather than an
#I-determined" or "it-determined" one. The achievement of a2 new spiritual
center transcending all the old patterns of ¥Western culture would result in

"a new integration of life. . . by replacing the princivle of irmasnence with 4

e Rel t . 110 £.
2uthe World Situation,” p. 39

3”%3 Permanent Significance of the Cathelic Church for Protestantism,®
Protestant Digest (February-March, 1941), III, pp. 28 f.
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principle which reunites all finite concerns - political, commnal, and

personal - with their ultimate grcund."l

6. Steps Toward a New Theonomy

Vhat, according te Tillich, may be done to help usher in this new
theonomous age? Ope necessary vprerequisite is that the church mmst 1) free
itself from entanglements with the present disintegrating sceisty and 2) pre-
pare for a new embediment of Protestantism.l The first part of this state-
ment implies certain dissociations. The church mst learn to differentiate
its message from the shattered assumptions and illusions of Western culture
and mast procléim the spiritual center necessary for the reintegration of
life. The church must transcend the limitations of bourgeois society, conquer
within itself the principles of immanence and individualism, and assert once
more the transcendence of the spiritual principle. (These steps- the steps of
Uissociation* have been taken by Barth and the Neo-Reformationists.) The
gsecond part of Tillich's propositicn implies a certain "association® with the
disintegrating culture. The church must not merely stand apart from society
and make its proncuncements of judgment but must lovingly show how the profane
forms of society can become transparent to the eternal. (This the Barthians
have failed to do.) The church, Tillich believes, must refrain from beceming
authoritarian or hetercncmous in an oppressive and arbitrary way; it must
gpiritualigze some of the present forms of society and thms prepare for a new
historical existence.> This, Tillich realizes, cannot be accomplished through
institutional changes or the action of ecclesiastical hierarchies alone but

mast invelve a large-scale transformation of individuals. For , as Tillich

lome Disintegration of Society," pe. 62 f£f.
2me Kingdom of God and History," pp. 138 ff.
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says,

the corrupt human situation has deeper roots than mere historical and
sociclogical structure. It is rooted in the depth of the human heart.
[Thus) . . . the regeneration of mankind is not possible through in-
stitutional and pelitical changes alons, but fequires changes in the
personal attitude of many people toward life.

Tillich therefore attempts to transcend the antithesis between a "social
gospel” and a "personal gospel" by stressing what he calls "historical grace"
which is a power received vertically (God to man) that operates horizontally
(nan to man).

The preblem of religlon and social refiorm lies on a deeper level than

the problem of personal life and institution. It is the question eof
"historical grace" which forms personalities and through them institut-
iong., . . « "The religion of the future will not be based on the conversion
of more individnals, but on the readiness ¢f the coming generation te
receive the higtorical grace which ig needed for the continu-tion of

human hiatory-a

On the whole, however, Tillich seems to place more faith in the
power of a small, esoteric) group to effect a transformation toward a mere
theonomous type of society.

My idea for the spiritual reconstruction of Eurove envisions a large
number of ancnymous and esoteric groups consisting of religious, humanist,
and socialist people who have seen the trends of our peried and who were
able to resist them, who have contended for perscnality and commmnity
(meny of them under persecution), and vho know asbout an ultimate mean—
ing of life, even if they are net yet able to express it.

Some of these groups Tillich calls "cultural vanguards" and others "religiocus
vanguards." By '"eultural vangnards" Tillich means those groups (including nen-

Christians) vho are "ultimately concerned" about the necessity of realizing

me Protestant Era, p. 282.
Z#Vertical and Horizontal Thinking," Anerican Scholar (Winter,1945) XV,112.

3A1though esoteric, their purpese is not to remain so but rather to become
exoteric (to establish a democratic exoterism) and thus te lay the feundations
for a new sccial conformity ("¥reedom in the Period of Transformation," p. 141).

hwg, D. 295. W.S. Meorris comuents that this smacks of
Plato's Revidiug and asks: "Must the wiss shelter behind the wall until the
oprortunity is given them to become philesopher-kings?® (Review of E¥he Protestant
Era, Hibbert Jourmal (July, 1950) XLVIII, 41g.
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the autonomous spirit in spite of the incressingly heteronomous choracter
of our age. These groups ere for peocple with "courage eand patience, vision
end retionslity"l who have been willing to risk persecution for the sake
of preserving human freedom #nd dignity, These groups (which presumably
include wie t Tillich calls elsewhore the “"politicel venguerd”) ere inspired
with e "faith end heroism with respect to truth in whatever terms truth
may be expressed."> Such groupe, Tillich believes, "will be the msin
berrera of freedom end autonomcus creativity in the period of trensfore
metion,"? The specisl role of the "religicus venguerds” on the other hend
is to press for radieal Christion setion in the sociel sphere end further
to realize in iteell the transformation of Protestantism which is required
for its survival,

This ceannot be done by the churches offieielly; it is en adven-
turous task end the duty of e Christien vengusrd of e volutary end
half-esoteric cherecter,

Although the Church ss & whole is too grestly bound to tradition to accept
such & program for itself, it should give support and protection to this
spirituel vanguard,

Both the "eultural venguerd" end the "religious venguerd” ere,

Tillich believes, ineffective in end of themseolves, snd neod one another,
The "cultural vengeurd" leoks the institutionel mesns of msking its protest
ef feotive end the "religious venguerd" needs & grester degree of secular ox-
pressione? "Without the perticipetion of the secular spirit in the work of
spirituel reconstruction, nothing een be done,"® Both groups, on the other

i"gpeedom in the Pericd of Tremsformstion,” p. 1hl.
21dem. See elso The Interprotation of History, pe 67.

Freedom in the Period of Trensformation,” p. 1L1
h?h. Protestant Bra, pe 295.
S1bide, pe 29he
m.. Pe 295
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hand, need to participate in established social movements. '.!"he goal of a
combined Christian-humanist-socialist group was most effectively realized,
Tillich believes, among the "Religious Socialists" of Germany with whom he
was associated from the beginning. Regardless of the pelitical defeat of this
movement and many of its associated movements in other lands, Tillich still
maintains that this approach needs te be made.

It is my conviction that neither the Cgtholic Church ner Zeumenical

Protestantism but iha spirit of these small groups will determine the

future of mankind.
Nevertheless, in the last amalysis, Tillich dees not place much confidence
in any human means for achieving a theonomous age. He maintains that a2 new
theenomy cannot be created by intention or religious romanticism but is
rather a matter of historical destiny (i.e.,the appreach of a new laires)
and historical grace (i.e., the intrusion of final revelation). A kairos
is not something that can be created but rather is something grasped; revelat-
ion cannot be produced but rather is only received. Thus in spite of his
concern for Christian social actien, Tillich maintains that the will fer a
new theonomy is itself irreligious and nnspi.ritual.:" The enly thing we can
do, he feels, is to realize our spiritual poverty, emptiness and nakedness-
and then to we:.j.t.’4 ¥hen waiting and acting have become profound enough then
our culture may be able to reckive a new M.S

That we no longer believe we can redeem culture through the Church er

the Church throughsculture - thig is the first and mest important
gign of salvation.

1"!‘rands in Religious Thought,etc.", p. 28; See alsc "An Historical
Diagnosis," Radicel Religion (VWinter, 1936), II, 17.

2systematic Theology, I, M9 f.

3me Intervretation of History, p. 239.

14'ltn regard to Tillich's deoctrine of the "sacred void" Heimann comments that
"The only question one may raise is whether, thus waiting for the distant and

unimown kaires. . . we may not possibly miss minor assignments of a makeshift
nature, which, however uninspiring and preliminary in themselves, could be the

earnest and symbol of the coming light. . . " (Theologzy of Paul Tillich,pp.32uf.)

gmmz_m. p. 67

The Interpretation of History, p. 239.




125

thether or not a new kairos is now in the making or whether our culture
will be able to receive it if it should come, Tillich is not prepared to
gay. His only comment is that

it is not possible to assert that Western society can be saved.

8till less is it possidble to assert that God's plan for the werld
depends upon its salvation and that of the Western church:=s which
have been asscciated with it. . . . [It is my conviction] that
Yleatern eivilization hag in the past incorporated great spiritual
values, that it is worth saving if it can be saved, and that the cnly
means by which it can be saved is the fecovery of the Gospel of Christ
as the power which can heal the sickness of society from within, from
the ground of its own being. Even if all this were destroyed, the Gospel
would still be the Gespel, wpd God's vurpose would go forward through
ether men and in other ways.

Lurne Disintegration of Seciety," p. 64
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CHAPTER SIX
EVALUATION AND CRITICISM
orF
TILLICH'S INTERPRETATION OF HISTORY

The importance of Tillich's contribution to contemperary theoleozy
can hardly be overestimated. His emphasis upen the importance of an under-
standing of history as the problem of our peried and his linking of Christol-
ogy to ths interpretation of histoery has rescued Christ from a nerrow interpre-
tation as Savior of individual souls and elevated him to his rightful pesition
as the Savior of history and cosmes as well. He has widened our horizons
through his recovered emphas$$ upon eschatelogy and hag helped to give many
of the old myths a new relevance.® Again, T1lich has done our gemeration
a great service in his dovelopment of a method of correlation between theology
and yvhilosorhy and in his construction of a new terminology which, once
grasped, is a goldmine of insights for a fresh reinterpretation of tradit-
ional doctrines. Yet, underneath much of this lies a basic ambiguity. In
gpite of his existential approach and his realistin greppling with political
and socizl problems, his system has an air of unreality. This can perhaps
best be explained in reference to his eschatological concepts.

1. Eschatelogical concepts
Tillich has called our attention to the need for a transcendent
reference if life or history is tec have any real meaning. He has demonstrated
how every area of life, torn by its self-contradictions and ambiguities,

noints beyond itself in a quest for the Christ and the Kingdom of God.

lgeinhola Niebukr, who has popularized this mythological-historical
approach,probably borrowed many of his ingights from Tillich.
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Tillich's ability, by means of his training as a philesopher, to demonstrate
how the deepest vhilosophical questions are answerable only on the basis of
Christian doetrine meets a great need. We may, however, have some serious
misgivings sbout the type of Christian answers Tillich gives, insofar as he
interprets these answers in a mythological way. Ve need to ask what reality
his eschatological concepts have ('Eternal Iife,"'Kingdom of God," "restoratiom,"
ete.) if the eschaton, after all, is just spiritualized away into a trans-
cendent ultimate. We need to askk to what extent his Christian answers come
down from the realm of myth and concept and involve an actual transformation
of existence, a real overcoming of the tensions and tragedies of life, and a
genmuine victory over the demonic forces he so adequately portrays.

Tillich do=s speak of a partial transformation of existence. The
Kingdom of God is in histery as well as beyond it; the New Being is a sacra-
mental reality as well as "demand" and "expectation": society may become
thecnomous for a pericd of time, and the dsmonic may be overcome in specific
manifestations during a special kairog . But every present actualization,
every "already" is, as we saw, strongly qualified by a "not yet." History
as a whole can never be the scene of the perfect or the comnlete. History,
taking place as it dees in exi:t-nce, must contimue to share the ambiguities
of existence; it must always remain the scene of contending powers.

We can, no doubt, agree with Tillich that to expect anything more
in history would be Utopian. Where we mast part ways, however, is in his
view that there is no ultimate solution beyond history. (This, of course,
Tillich would deny; yet it seems to be the end result of his de-mythologizing
tendency) It is true that Tillich does speak about ultimate fulfillment beymd
history and that he has a great deal to say about supra-historical solutions.

Yet they seem entirely lacking in content. Two specific facts lead to this
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judgment: 1) Tillich's criticism of a second realm of being, and 2) Tillich's

disavowal of the end of history as an empirical event.

1) Tillich tells us plainly that he does not believe there is a
second realm of being beyond this existence and affirms that this world of
experience is the only realm of being. The ultinate or transcendent, he
believes, cannot be conceived in terms of a supernatural “second story” above
this world but only in terms of meaning. The ultimate is history's trans-
temporal meaning = the realm msaning underlying all those realiticss appearing
in the historical process in a fragmentary, anticipatory way. There is, in
fact, nothing in the ultimate (eschaton) that is not already in history
in an incomplete, imperfedt ww.l and there is nothing in histery that is not
in the nltimate in a perfect, completed way. The ultimate, it would seem, is
the theoretical perfection of history's ambiguities. We are to expect, then,

no other realm of being in which persons after death -~ or history at its

close- may be rencvated or completed.

2) Secondly, Tillich helds, as we have noted earlier, that the
eschaton should not be conceived as appearing in any future moment of history.
The end of history is not a temporal one in an empirical sense, but rather

a quality of life in which the eternal and transcendnet meoning may be kmowa

e Interpretetion of History, pe 279, VeA. Demant quetes this idea as
Tillich's "‘areh-huruf" and comments thet no interpretation of history een be
given without reference to & trens-historical absolute or a real supernatural
realm through which men can gein truth coming from outside of history, ("A Theo=-
logien on Historicel Existence," pp. 287 f.)

2In terms of telos (inner aim) rather then finis (absolute end). Part of
the difficulty in Fel'erence to Tillich's interpretetion of the Christian myths
lies in his idea that all religious knowledge is necessarily symbolical. The
Unconditional is beyond essence and existence; therefore all that we can say
about ultimate reelity must teke the form of finite symbols. Eschatological
symbols are limited human attempts to deseribe what cannot finally be described
or defined. This does not mean, however, that the referents of symbols have
no reality! Although we cannot say they have objeotive reality (religious
symbols, according to Tillich, do not refer to a world of objeots), they do
oxpress express- what is ultimstely and reelly reals Tillich criticizes the
notion that religious symbols are only "ideology” (Marx) or "sublimstion"
(Freud) and insists that they are not just subjective. (See: "The Religious
Synbol," PPe 16 ff.)
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as a present reality.
Now if there is no final fulfillment within history, no empirical

ending of the historical process, and no second realm beyond histery where
ultimate fulfillment may take place, what is the vurpose of the term ultimate
filfillment? Does it have any reality or significance?

This dilemma becomes even more visible in the case of the inter-
relationship between individuals and history. There is no personal fulfill-
ment, Tillich believes, apart from historical :t‘nlfillment-l Yet, according
to Tillich, neither personal nor histerical fulfillment is to be expected
within history. TFurther, as we noted, there is nc realm beyond, abeve, or
at the clese of history in which personzl and historical fulfillment may have
any "being" or reality. If this is sec, why speak then of perscnal and
historicai fulfillment at 2117 If "fulfillment" is just 2 possible dimensicn
within our present existence -~ the idea that we, in our incompleteness may
somehow feel related to a theoretical completeness and perfection of things
which ghall never really be curs -~ then is it not just an idle dream? On this
basis is there any real ground for Christian h&pa?

Can we really make sense of the historical process apart from a real,
objective ending of history (however impossible or illogicel such an idsa
may be) in which completion and perfection become actual? If there is nothing
beyond the imperfection, frustration, defeat, and tragedy of life, have we not
lost one of the most important elements in Christianity = the note of final
vietory and the hope that this gives? Now it may be very acceptable and
meaningful to speak of a fulfillment of history at each of its moments as it
particivates in the transcendent - to speak of the realization of infinite
meaning in every historical event. But still, thies is intra-historical fulfill-
ment and, in so far as it is confined %o history, is partial, incomplete and

ambiguous. Is nothing more than this to be expected?

T 5ee page St
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The same difficulty arises in relation te the ultimate destiny of
individuals. Here again Tillich speaks of hope and vietory, through Eternal
Life. DPat Eternal Life for him is primarily here and now, within the ambi-
zuities of existence and not beyond them. This, too, is accentable as far as
it zoes, cspecially the idea that we can realize infinite meaning in each of
gur creative acts. Baut is there nothing beyond this? Though Tillich does
spesk of Eternal lLife as future as well as present, the future reference is
vague and meaningless, for all futurisms in his thinking are symbels and do
not mean what is normally meant in Christian eschatological expectation.

Can we so lightly dispense with the idea of an agtual perfection
of individuals and history beyond, above, or at the clese of histery? If
there is no real perfection tc come, what can we make of all the torments
and sufferings of this life where no realization of infinite meaning within
the present seems at all possible or likelyTl Can Christianity make sense

]‘Tillich attempts to answer the question of how a Christian view of life
is possible in view of the fact that so many seem to be exeluded from any
possible intra-histerical fulfillment. All theologicil statements, he says,
are existential and necessarily bound te the person maling the statements.
"Thig existential correlfation is abandoned if the question of theodicy is
raised with respect to persons other than the questioner. . . . If we wish to
answer the question of the fulfillment of other v»:orsons. . . we must seek
the point at which the destiny of others becomes ~ur own destiny. And this
peint is not hard to find. It is the participation of their being in our
being., The prineiple of participation implies that every yuesticn concerning
individual fulfillment must at the same time be a question concerning univer-
sal fulfillment. The destiny of the individual cannot he separated from the
destiny of the whole in which it participates" (Systematic Theolegy I, 269 f£f.)
This is an excellent answer and sheds much light on the problems of providence
and predestination. Yet, as in the other eschatological answers that Tillich
gives, the substance is lost through = mytholégical interpretation. When we
consider what Tillich means by "universal fulfillment" we discover that it
is no ansver at all and we return to the sams anmbiguity: the solution of a
final fulfillment which he never expects really to happen!
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of life and history apart from an ultimaste fulfillment which has more
substance to it than anything to be found in Tillich's eschatology? Must

we not agree with Nels Ferré/when he says that "Neo full claim for a Christ-
ian Ged can ever be made legitimately from within a history like curs excent

in the light of a perfect ending"?™

2. The "Historical Jesus"”

The question of the historical Jesus parallels, in a sense, the
question about the reality of the eschatelogical symbols. It is the question
as to whether Christ himself, in Tillich's sytem, is not just a symbel or
myth ultimately lacking in historical reality. If the beginning and the end
of history are te be understccd mythologically and not as empirical hanpen-
ings, is not the "center" of history drawn into the same mythologlical inter-
pretation? Tillich has been widely criticized for over-symbolizing the
Christ concept.e D.M. Baillie, for instence, believes that Tillich neglects
the historical Jesus to such an extent that his Christoleogy is "gquite indepen-
dent of the question whether Jesus ever existed as an historical perscnality
at all."3

It is true that Tillich doss speak often of the "New Being," the
"eenter of history," and the "picture" of the Christ and seldom of Jesus as
a real historical person. Because of his philesophical apprcach and his
concern for the development of a new terminclegy, Tillich does seem at times

to speak of Jesus in a docetic or gnostic fashion. Nurther, Tillich's desire

ul"Presont Responsibility and Future Hope," Theolosy Todey (Jamuary, 1952)
p. 483

25683 Otto Piper, Pres entg, etc., p. 143 £.; Harkness, "The
Abyss and the Given,"® Ghrintandom Chicago), (Autumn, 1638).I1I, 519; Lehmsn's
review of Ihe Frotestant £ra and WJM_@M in

ion (Jamuary, 1949),III,11%5 f.; D.M. Baillie, God VWas in Christ (New York:
Cha.rlss Scribner's Sons, 19&8),_1::1:. 72=79.

3p.M. Baillie, gp.cit, p. 78.
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to generalize the Christ concept so as to afford a besis for comparing the
Christian claim with other "centers" of meaning in other faithe and cultures
opens him again te the charge of vagueness or even gnoaticiam.l But although
there are grounds for being suspicious of Tillich's Christolozy, I should
like here to defend Tillich against many of his adversaries.®

First, let us consider the reasons for the criticisms. It is to
be admitted at once that Tillich leaves himself open to attack at many points.
He has made such radical statements as thist "The foundation of the Christian
belief is not the historical Jesus, but the biblical picture of Christ.">
Harlisr in the same paragraph he tells of how, since 1911, he has attempted
to answer the guestion as to "how the Christian dectrine might be understood,

if the non-existence of the historical Jesus should become historiecally pro'bqble!h

]Ta.r from being a gnostic or a docetist, Tillich has specifically argued
against such heresies. Speaking of the Birgin Birth he says, "But this symbol
(though it has ite values) in its supra—matural-miraculous form it is met in
conformity with the anti-docetic emrhasis on the perfect humanity of Jesus as
the Christ." (Propogitiong, Part III, p. 19) Again, Tillich eriticizes the
attempt of the "German Christians" to try to make Jesus a horo demigod and
thus transform Christianity into a pagan-gnostic movement. ("The Totalitar-
jan Sgate, etc.", p. 419).

2%3 criticism in the previous scction would seem to make the defense of
Tillich at this roint inconsistent. Still, the evidence in favor cof Tillich's
belief in a real Incarnation based on factual events is overwhelming. Further
the criticism of Tillich's eschatological concepts is not erucial to his
system as a whole, which can still be anvreciated in spite of this defect.

If it could be shown, however, that Tillich's Christolozy is gnestie, his
whole system would crumbie. For the focal point in Tillich's system is the
Incarnation - the evercoming of estranged existence by the Christ. If there
is no fact upon which this is based, there could be no rezl victory over
existence znd Tillich's system would be nonsense. (It should alsoc be said
that this defenée of Tillich was written prior te the publication of The
Iheology of Paml Tillich which contains an essay by A.T. Mollegen, whose
approach is much the same as that given here. The interpretation of Tillich's
Christology given here was persenally confirmed by a letter from Dy. Tillich,
March 31, 1952.)

Sme Interpretaticn of History, p. 3.
uM'i P. 33
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A great deal of the misunderstanding of Tillich's position has
to do with the ambiguity of the term "historical Jesus." Tillich himself
distinguishes three different meanings of the term:

1) The objective event itself (Jesus of Nazardth) and the occurrences
happening arcund this man. (This Tillich recognizes as the absolutely
indispensiible foundation of the Cospel. The event is the foundation
upon which the "picture" of Christ is based.)

2) The religious picture of the Christ- the story of the events as
reported in a "belief-full" interpretation. (This, Tillich says, is

the only Christ we can really kmow, for all of our scurces are inter-
pretati)gns and it is impossible to get behind them to "pure facts® about
Jesus.

3) The scientific reconstruction of the life or personality of Jesus-

a critical restatement of the above two concepts in an attem»t to get
behind them in order to discover the facts about Jesus, his inner life,
etc. (Thig is the "historical Jesus" that Tillich rejects® abd especially
the attempt of scholars to make this type of "historical Jesus" the
foundation of the Christian faith.)3

lme hyphenated ncun Jesus~Christ should convey the deuble meaning of
1) and 2) above - Jesus as the historical fact interpreted throush faith as
the Christ. HNeither emphasis, Tillich believes, shculd be leost. To negate
the fact of Jesus is tc ldse the gespel of God's coming to man and manifest-
ing Himself under the limited conditions of existence. To negate the inter
pretation of that fact is to destroy the significance that the fact has more
- much mere - than a plain historical value (Propesitions, Part III, p. 1)
Thus the same duality that we noted in Tillich's definition of history (as
both subjective and objective, fact and interpretaution) also applies to
Jesus as the Christ (Propositions, Part V, p.3).

2fhen the term is used in this third sense it will be set in quotation
marks to indicate that what Tillich is rejeting is not the factual Incarnation
but rather what he calls "the artificial produet of histeorical research."

3ugme Significance of the Historical Jesus," pp. 1-3. Other reasons for
Tillich's rejection of the "historical Jesus" are: 1) if taken as the foundat-
ion of the Christian faith, it makes Christianity rest on historical probabil-
ity. "If the Christian faith is based even on a 100,000 to 1 probsbility that
Jesus has said or done or suffered this or that. . . then it has laost its
foundation completely. Then the historical event([the transforming New Being]
has become a matter of empirical verificationm. . . ." and 2) researchers for
the "historical Jesus" seek to measure Christ by history rather than allowing
history to be measured by Christ. ©Such attempts put Christ at the mercy of
historical investigation rather than recognize that there would be ne¢ histery
in its fullest sense apart from Christ as its "center." ("The Problem of
Theological Method," Journal of Religion,(Jamuary, 1947), XXVII, 21.)
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In the light of this analysis, it im ediately becomes clear what

Tillich means when he says that "The foundation of Christian belief is not
the historical Jesus (sense 3) but the biblical picture of Christ [sense 2 -
the photure which 1s based on objective, factual events}¥  As Tillich
gees on (o say, "The criterion of human thought and action is not the conetant-
ly changing and artificial preduct of historical research, but the picture of
Christ as it is rooted in ecclesiastical belief and human experience."® But
even though the "picture" of Christ is an interpretation rooted in "ecclesi-
astical belief" and "human experience” it is more fundamentally based on a
real event that actually happened. Tillich says emrhatically that the vpkcture
of the Christ is not Just an idea or a product of philosephical imagination.
"If this were the case, it would be as distorted, tragic, and sinful as
existence itself, and would not be able to overcome existence."3 There is
& factual event, says Tillich, in Jesus of Nagareth.

This fact is called "Ipcarnation" and if there are only ideas, only

L&eal picture, then we have no Incarnation because we have no
fact.

e Ipterpre o sto p. M.
2Iden.
3ny Reinterpretation of the Doctrine of the Incarnation," Church Quarterly
Bﬂiﬁl (January-March, 1949), CXLVII, p. 1u5.

"The Significance of the Historical Jesus," p. 5; See alsoc The Inter-
prebation of History, p. 262; Provositions, Part III, p. 13. A footnote in
Tillich's article "The Religiaus Symbol" (Journal of Liberal Relision,(Swamer
1940, p. 29, first published in MMEM p. 38 £f. is worth

quoting here in its entirety. "The assertion of Xurt Leese, on the occastion of
a discussion of my whole position, that I have quite comsistently transformed
Christ intc a symbel is erroneous. If it is meant by this te say that the
empirical reality of Christ through a mythical interpretation is of no sig-
nificance at all, my view is wrongly interpreted. The symbelic character of
Christ involves alsc his empiricel character. Only so much is correct, that
this empirical aspect cannct be understeod apart from symbelic intuition. It
is not possible and it is also suverfluous to probe into the empirical elesent
"in itself" that stands behind the symbolically interpreted, emrrical aspect
of Christ. This would be to seafch for something that would no longer be
symbelic, as liberal theology tried to deo."
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W ith these distinctions in mind, let us loock again at D. M.
Baillie's criticismol "With all his deep interest in Christology." writes
Dr. Baillie, *he regards it as quite independent of thes question whether
Jesus ever existed as an historical nmersonality at 211,"2 It should be
clear by mow that Tillich does ragard it as of decisive imnortance that
$here was an historical personality called Jesusg and that, without this
factual Incarnation, there could be no gospel of God's coming to man in
his existential situstion.o Baillie's error is in taid.ng Tillich's " non-

existence of the historical Jesus" to mean the non-existence of an historieal

lthe giscussion will center on Baillie's criticism because it is the
most widely-Eknown and the most incisive. D.l. Baillée is not to be eriticized
personally, however, for Tillich did not mske his view clear on this point
until some of his more recent writings which are not readily available in
Britain. Actually, Tillich is closer to Baillie's position that Baillie real-

izea2
Op. git., p. 78f.

3Sinca many of the sources on Tillich are not readily accessible, some
of the more important references dealing with the factualness of the Incarnat-
jon will be listed here. (Italics mine).

"The doctrine of the Incarnation concerns an event which has haprened,
and is ind pend.ent of u:ry interpretation of it. . » . it is an event with gll

‘ ; 1 _spage®: namely, cccuming "but
once", unre»:eata:ble, poasible only in a special situation and in a special,
incomparable, individual form, a sybjeet of report and not of analysis or
deduction.” ("A Reinterpretation of the Doctrine of the Ipcarnation," p. 133)

“The fagt which is called 'The historic Jesus'. . . is an gvent which has
made pdssible the Gospel. . . . A fact happened which gave the possibility
of sharing the picture of a man in whem God appears to us in a husan life.
This is the first we have to affirm: @Mﬁm which gave rise
to the picture cof Christ in the gospels. . . ." ("IThe Significance of the
Historical Jesus," p. 5)

"The Loges became an immanent Son of Man, an earthly man, an 8
man, flesth." ("A reinterpretation of the doctrine of the Incarnatiom," ». 139)

"The Messish, the mediator between God and man, is identical with a person-
al human 1ife the name of which is Jesus of Hazareth'."(Systematic Theolozy,
I’ 229 f.)

"Christ is en historical event, God manifesting himgelf jn time as the
center of time, and by his appearance filling time with meaning. . . *
("History as _m__ Problem of Oyr Period," p. 261).

"There is an higtorical event which in symbolic-mythelogical terms is
dasogé‘x;ed as the apperance of the Christ" ("Present Theoclogical Situation,"
pe 3

"The logos became history, a yisible and j_gggbﬁ’lﬂ_e individuality, in a
unique moment of time." (Zhe Protestant Era, p. 2U4)
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personnlity.l Baillie then goes on to interpret Tillioch as believing that
the "inoarnation of God in & men is a purely 'mythieal! idea, which eould
not poseibly be aectualized in en historiecel person. . . .“2 Now the New
Being, for Tillich, may be & symbol or a myth, but it is much more then
Jjust e 'mere' symbol or a "purely 'mythical' idea, which could not possibly
be actualized." It is a symbol rooted in historical reslity; it is the
result of Christ's sppearance as a transforming power within history, which
Tillich believes cannot adequately be expressed apart from symbols and myth'.3

Although his statements are sometimes extreme, what D.M. Baillie
is really trying to say about Tillich (and other dialootioal'thoologians)h
does need to be said, i.e. that he does not give due attention to the events
in the life of Jesus., With the major reservation that Tillich does believe
in a faoctual Incarnation, this writer agrees with Tillich's eritios in the
observation that Tillich does not show sufficient interest in the biograph-
ical details of the Jesus of history. If the God=man really has appeared
in history in whet Tillich calls a "paradoxical menifestation of the ultim=
ate perfootion"5 we should meke every effort to trace the deteails of that
manifestation,

This should not be taken to mean, however, that Tillich is skeptieal
about the possibility of knowing Jesus as en historical personality (_1_._9_., in
so fer as we know him at the same time as the Christ of faith). What he is

skeptical of is the attempt of scholars of the past to find an "historical

_lThe Interpretation of History, p. 33.

j-%. .0_.1}-..' p! 79.

Here Tillich disagrees with Bultmenn who believes that a myth is just
8 primitive worldeview that need not be taken seriously., For Tillieh, a
myth is the "necessary and adequate expression of revelation," ("The Present
Theological Situation, etc.", p. 306).

hD.M- Beillie, SPe cit., ppe 54 £

IThe Interpretetion of History, p. 262,
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Jesus" wno could be known apart from interpret:tion or the witness of
faith. Tillich no longer follows the schoel of radical form critics who,
believing that what we really have in the Gospels is the preaching of the
Apestolic Age, are skeptical of the possibility of Imowing much of anything

about Yesus as he actually was.l Tillich is more confident that the New

Testament records are substantially reliable as a true witness to Chriat.a

Although he is skeptical about the details of the records and dees not
believe that we have the exact words of Christ, he does believe that we have
& reliable "picture" or a true interpretation of the facts.3 For this
reason, Tillich speaks of the "full New Testament picture" of Christ as

the critericn for faith.

I take the full content of the Gospels as much surer than the cutting
away of those things which are deoubtful from a historical peint of view.
I em rather critical. . . about the many singularities of the reports;
but when I wish to be dogmatic or when I preach, I think there should
be a difference in princivle. Then I use all these words which I am
convinced are not historical but come from Paul's interpretation or
Jonn's. . . . They cannot be taken as the historical man,Jesus - they
are interpretations; but nevertheless, for doegmatic purposes, for religious
purpeses, for my own religion, for preaching, and so on, I use these
words without any differentiation. . . Therefere, I speak of the full
pictﬁ.re of the New Testament as comprising the content of the Ipcarnat-
ion.

1p.M. Baillie s-ems to include Tillich among the followers of this
school (gp. cit.. pp. 53 m., 54 ff.). Tillich indicates that he has changed
his mind about the value of the more radical criticism ("The Significance
of the Historical Jesus," p. 6).

Reinhold Niebuhr thinks that Tillich is too guick to accept the "biograph-
er's estimate" without criticism and that the Gospel portrait can be acceptad
"only if we have coproborative evidence that the poertratt is true." ("The
Contribution of Paul Tillich," Religion in Idfe (Autwmn, 1937), VI, 578).
Tillich would probably asgik where Niebuhr would presume te¢ find su.ch “corrobor—
ative evidence."

3‘1‘110:-0 were facts about a man called Jesug. But these facts were seen and
interpreted by men of faith. Apart from the faith-interpretation, says Tillich,
the facts would have ne religioms significance. It is the faith-interpretation
that is the iumportant thing; it is this interpretation which has proved to
have the pewer of covercoming rezlity.
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3. Religious Socialism

Any eritical discussion of Tillich's interpretation of histery
that seeks to be complete in any way cammet aveid taking cognizance of
the sociological views that occupy so much of Tillich's writings. Immedi-
ately behind the vast panorama of Tillich's social views and congerms is his
basic phillsophy of Religious Socialism. This philesophy, in turn, is ad-
mittedly guided and informed by many elements of Marxist thought. The
basic question we shall then need to ask is this: Is Marxiem, purged of its

utopianism, un-secientific fanaticism, and metaphysical materialisnl

& help-
ful supplement to Christian thought? Or, in other words, is Tillich justi-
fied in cam'ronizing Marx as a Christian saint?z

Tillich points out many elements of Marxism that need to be appropri-
ated by the church. But most influential to Tillich's thinking is the Marxian
analysis of the contradictions within Capitalism that unavoidably drive it
beyond itself toward the establishment of a collectivist scclety. Tillich,
as we saw in the previous chapter, regards Capitaliam as in its latter stages
of decline.

It is difficult for one living in a land where Capitalism is
flourishing to believe, with Tillich, that it is destined so to decline.
Much of American prosperity, admittedly, is due te historical contingencies
and is not all the preduct of the "free enterprise" system. It is alse to

be admitted that the self-contrflictions of Capitalism are aprarent to the

llbst of these elements, Tillich believes, are accretions and are not
the thought of Karl Marx himself.

21t is not within the scope of thig eritique (or, indeed, within the
ability of this writer) to discuss whe%ér er not Tillich has adequately
interpreted Marxism. ZEduard Heimann argues that Tillich has misconceived
Marx's view of man - a view entirely at cdds with the Christian doctrine of
man ("Tillich's Doctrine of Religious Socialism," in The Theclozy of Paul
Pillich, p. 323 £.). Tillich replies that "Marx exegesis has in common with
the exegesis of the Bidle. . . the fact thai it is open to many contradictory
interpretations (The Theolozy o Tillich
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discerning eye and that they will become more noticable should ancther
depression occur. Nevertheless, it seems to this writer that Tillich has
over-exaggerated the depth of these contradictions and has over-emphasized
the necessity of collectivism as the solution to the problem. Tillich's
views, it must be remembered, took shape in Germany at a period when the
proletariat had reached the stage of utter despair. But in the United States
there has never been as sharply defined a proletarian class as in Germany

or even in Creat Pritain. In the United States, even in the worst days of
the 1930 depression, the workers never knew despair comparable to that
experienced in the heart of Burope. Especially at present there ig no con-
certed eriticism of the capitalistic structure as such; workers may demand
better hours and more security, but these demands are for changes within the
structure of eapitalistic society. There is no general revolt against the
free enterprise system. Indeed, the average worker (perhaps due to a decade-
long advertising campaign on the part of management) seems more willing to
support, and even to fight for, the free enterprise system than a good many
of the intelligentsia. Now Tillich may be right in declaring that America
rests in a hapry stage of backwardness® end that structural changes are in
the maldng that are destined to change all of this. But can we believe

that these strocturzl trends are as all-determining us Tillich imagines them
to be? Tillich is careful to say that he does not mean to imply any sort

of metaphysical determinimm when he speaks of "structural necessity." Then
is "necessity" quite the word to use? It is likely that there is a structural
"trend" moving, even with considerable momentwn, toward the cellectivist

society. Bat if it is a "trend," then is it not conceivably reversible?
e Protestant Era, p. 272.
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(Most advocates of the capitalistic system in America are aware of such a
trend and are seeking to divert it.) In other words, is the movement toward
socialism a nscessity accerding to the dialeetics of history?

Farther, if we do grant that the self-destructive trends within
gapitalism are driving ue beyond the present economip structure of society and
are, as Tillich puts i$, "working themselves out to a finish"l will this
#finish" neceessarily be the planned soclety under State suspices that Tillich
envigsions? Is socialism the only alternative? Is it not pessible that the
trend toward collectivism can end in something less thaf socialism as we
mow it? It seems to this writer that the United States may be in the
process of evolving such an alternative solution. Through the increased
strength of labor unions, from the one side and, from the other, the growing
awareness on the part of management of its social responsibilities (and a
desire to avoid more radical measures) labor and managenent seem to be moving
toward s more cooperative relaticnship. Is it not pessible that this "mana-
gerial revolution," as it is called, would, if successfully carried out,
preclude the more advanced stages of socialism that Tillich predicts? lay
it not be that in the United States there is actually a trend toward a
truer "middle of the Way" position than is found even in Great Britain? -

a way that will safeguard personal initiative and creativity and that will
allow for the expansion of industry to a degree that is not possible when
industry is government-dominated?

It may not be cut of order o call attention to one further wealmess
in Tillich's approach. One of the major structural elements in Tillich's

analysis of the decline of capitalism is his Marxist conception that the
o

1n0yr Disintegreting World," p. 14k,
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survival of capitalism depends upon ever-expanding world markets. The end
of the age of economic expansion and exploitation, the closing of werld
markets, the diminishing supply of raw materials, and the consequent imperial-
istic competition involved have inevdtably led to wirld wars and are thus,

for Tillich, one of the major reasons for Capitalism's decline. Does this
view take into full account the sclentific advancement in the last quarter of
a century? Does not this view rest on the asswaption that the full product-
ion necessary for capitalist economy is based on an exhanstible supply

of raw materials? Tillich does not take cognizance of the fact that the
dependency upon raw materials such as iron and rubber is being replaced,

to some extent at least, by synthetics - vegetable compounds that could be
preduced in almost unlimited quantities through the scientific tilling

of the soil. Nor does he seem to be aware of the fact that new forms of
energy are being vroduced (including atomic pewer) that may in the future
replace indnstry's dependency upen static supplies of coal, gas, and oil.

Is Tillich, then, as realistic as he atteupts to be? 1Is not his thought

at this point limited by a remnant of Marxian dialectics? Thus we return

to the question with which we began: Can Marxism be accepted as a2 hilpful

supplement to the Christian interpretation of history?

4. Roman Catholic Criticism

This chapter so far has not attempted to deal with a2 eriticism of
Tillich's approach from a Roman Catholic viewpeint. Since Dawson will be
criticized from a Protestant standpoint in a succeeding chapter, it is only
fair te subject Tillich to the same treatment. We shall therefore briefly
econgider Dawson's criticism of Protestantism (especially as concerns an
interpretation of history) to see to what extent, if any, it applies te
Tillich's thought.
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Although Dn.;wson nowhere attempts to construct a syctsmatic eritique
of Protestant thought, his writings are full of illuminating sidelights in
which Protestantism is implieitly and explicitly judged and found wanting.
One of Dawson's most forceful criticisms of Frotestantism is its tendency to
abanden the cultural problem. Protestantism, he claims, has established
such a drastic dualism of falth and works "as $0 leave no room for any

positive conception of Christian culture. . . ."1 The "otherness" of the

divine has been declared with such rigor that there is a fear "lest the
transcendent divine values of Christianity be engangered by any identification
or association of them with the relative human values of cnltu::-e."2 This
divorce of culture from religion has been sc pronounced that Dawson claims
to see a direet line from Iutheranlsm (the separation of the state from the
Judgment of the church) through Hegel's exaltation of the Prussian State to
Hitler.3

Another aspect of the detachment of culture from religion is the
traditional Protestant de-valuation of the centuries of Christian history
prior to the Reformation. The Reformers imagined that they were able to
cancel cut a thousand ysars of darlmess, superstition, and bigotry and begin
afresh. This atterpt to wipe out the debt to the Middle Ages resulted in a
severing of religion from its cultural and historical roots and thus paved
the way, as we shall gee in Dawson's analysis, for total secularism. The
failure to see Christendom 2s a continulty in time led to the fallure to see
it as a continuity in space and this resulted in the self-assertion of indi-
viduai nations against the reality of Christendom.

3 (Iondon: Sheed and Ward, 1952), p. 10

3Sea the essay “Hegel and the Germaa Ideology® in Mggﬁgm‘
pp. 187-203; T . of the N 13 (London: Sheed and Ward, 1943),pp.
33. Dawson reaagnizas that thia cultural diverce is more charecteristic of ¢
Imthernh wing of Protestantism. Calvinism, he comments, has always stressed

Christianization of society (The Judesment of the Nations, p. 26).
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Again, the diverce of religion and culture led Protestantism to a
negative appraisal of non-Christian cultures and a narrowness that made 1%
impossible to see God at work in every religion in terms of "gemeral revelat-
jon" and alse in terms of a quest for the Christ.

Tillich's reply to these criticisms is not difficult to comstreut,
for he is in entire agreement with Dawson in regard to the unhecalthy sepa-
ration of religion and culture. Although he likes to think of himself as
gtanding within the Imtheran tradition, he is far more a son of John Calvin
in his views concerning the redemption of society. With Dawson, Tillich
believes that religion must avoid being strictly transcendent and st come
to grips with the problem of relating its message to the cultural situation.
He agrees with Dawsen that there is a link hetwsen Tmtheran quietism and the
rise of Hitler. He states, to this effect, that the Reformation was carried
on largely through the pewer of the Germanic prinees with the result that

the princes took over many functions of the bishops, thus subjecting
the church to State administration and pelitical powsr in 2 measure
which was never possible for Catholicism. This was the price the CGerman
nation had to pay for being the motherland of the Refermation. iﬂthcut
this heritage, Hitler's tyranny would never have been possible.
To overcome the false separation of religion and culture, Tillich believes
that the Church should construct a positive "theology of culture" which
would "attempt to analyse the theology behind all cultural expressions."
Again, becanse of his early environment, Tillich acquired a strong
appreciation of the European historical tradition and is thus not open to
Dawson's criticism of the Protestant disposition to treat the Middle Ages
lightly. He is particularly conscious of the fact that Protestants have so

often overlocked the value of these centuries and cauntions that Protestantism

1"1!3: and The Christian Churches," Protestant Digest (January, 19%0),III,15.
Yet, in another place, Tillich speaks of the theory of attributing Hitder's

evil to Imtheranism as being ?osaly over-axaggerated ("Love's Strange Work,"
The Protestant (January, 1942),IV,75.

2systematic Theolosy, I, 39-.
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still depends upon the "religious substance" and power of the Roman Catho-
lic tradition.’ Tillich is aware, too, of the essential unity of Christendom
as a "social reality" which rises above national particularism. Censuring
Emgrmel Hirsch's German nationalism, Tillich comments that "such a thing
would mean the break-up of the more than a thousand~year-old tradition that
the Christian western world constitutes a homogenecus family of nations."?
And finally, Tillich is immne to the criticism of failing to see
the deeper religiocus lovels in primitive and non-Christian culturea.3 As
we have seen, he makes a place in his system for "General Revelation" - not,
tc be sure, in terms of a Natural Theology that can discover final angvers,
but at least as a worthy quest for the answers that can be provided only
within the Christian framework.
In the 6ld as well as in the New Testament we find in language, rites,
and idsas a large element of general revelation as it has occurred and
continuously @ccurs within human religion generally. The universality
of the Christian claim implies that there is no religion, not even the
most »rimitive which has not contributed er will net conﬁribute to the
preparation and receptien of the new reality in history.
Tillich ssems to hold a vew close to RBoman Cptholic syneretism when he states:

I am convinced that Christianity is able to take all possible elements
or religicus truth into itself without ceasing to be Christian. . . .D

In his eagerness to overcome the false dualism of religion and culture,
Tillich finds himself in substantial agreement with Dawson on these points

and thus rises sbove the traditional Roman Catholic eriticisms.

I"The Protestant Vision," pp. 10 f.

Zupie Theologie des Kairos und die gegenwartige gelstige Lage: Offener
Brief an Emamuel Hirsch," Theologische mgger (November, 1934) XXII, 322.
3see Tillich's remarks on the theological history of religions as a
shource for systematic theolegy (Systematic Theology, I, 39).

lI""E!ffb.e Problem of Theological Method," p. 19.

lden.
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Another area in which Dawson censures Protestantism is in its
individualism. Dawson realizes that Protesteant individualism has made
gsome importent contributions. It was, he realizes, a powsrful foree in
the achievement of the social and political reforms that lie behind the
medern development .1 It was responsible, toc, for increased literacy
(through its stress on the Bible as theethical norm) and the modern spirit
of independent judgnent 2 Yot these advancements, he believes, have not
compensated for losses in other directions such as the “growing impoverishment
of the commmal life of seciety" and the consequent secularization of life.3
Protestantiem's strees on the individual -~ especially in terms of conversion-
has tended to make the redemption of humanity "an isclated act which stands
outside history and which involves on the part of humanity enly the bare act
of Justifying fa.it.h-"u Protestantism, Dawson believes, has therefore failed
t0 gsee the salvation of mankind as a "vital process of regemeration which
manifests itself in the corporate reality of a divine society."s

Tillich's continual emphasis upon the corperate aspects of society
makes documentation of his agreement with Dawson on this point unnecessary.
Indeed, hig precccupation with salvation through "participation" has made
him saseeptible to attacks, by his Protestant colleagues, that he malkes no
place for individual comrnion'.s

Dawson's criticism of the Protestant failuve to see the redemption
of humanity =s taking place through the "corvorate reality of a divine soclety"
leads us directly to his critique of the Frotestant idea of the Church. The

loguristisnity and the Western Tradition," The Idstener (May 6, 1948),p.7h2.
2”!&10 Crisis of Christian Culture: Educatien,™ in

Qur Culture: Its Christian
W%ﬁmm (Iondons Socisty for Propagation of Christian Knowledge,
7 s Po £.

ST e

Religion and the Modern State (london: Sheed and Ward, 1936), p- 97.
1gen.
Gupi111ch's View of the Church," The Teology of el Tlligh, p. 264
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Church, at least by sectarianism, has been nominalistically conceived as

a group of people who bind themselves together in terms of a common faith,
rather than realistically conceived as the historical contimuity of the bedy
of Christ. Farther, there is in much of Protestantism a fear of aseribing
authority to the Church or to ecclesiastical traditien. &uthority, rather
has been made to rest upon indivi&ﬁal interpretation of the Scriptures.
Religion in Protestant countries, Dgwson believes, has therefore tended to
become arbitfrary and subjective - only an impoverished vorsion of Odﬁtolioilm.l
Vhen thig faith in individual interpretation of the Seriptures ags an infal-
lible norm was undercut by historical criticism, the attempt was made in
Iideral Protestantism not only tc eliminate eccResiastical tradition but even
to get behind the early church itself to the figure of the "historical Jesus."
Dawson bslieves that this raticnalized explanation of Jesus' persen and
teachings is fundamentally 1llogical and unhistorical.> The attempt to cut
off the supernatural slements of the gospel picture results only in a select~
ion of "those elements of the Gospel which appeal to the medern liberal

mind. « . 03 This, Dawson believes, is the final blunder of the FProtestant
failure to see the Church as an organic-historic reality.

Tillich, it need hardly be vointed oub, has a doctrine of the Church
that is not susceptible to these criticisms. He stresses the concept of the
Church as the organic ccatimuation of the Incarnation and is thus hostile %o
any nominalistic view.

‘The church is the historical ambadimen% of the New Belng created by the
Incarnation. The very term New Being therefore excludes any doctrine

of the Ghnﬁch which conceives it to be brought inte existence by religious
decisions.

1@ Lstisnity anp
2Ibid., »- 77
J1bid., p- 73-

"A Reinterpretation of the Doctrine of the Incarmatien," p. 147.

Age (Sheed and Ward, 1931), pp. 68 f.




And again,

The @lmarch is not a creation of religiocus individuals, but religlous

individuals are the preduct of the Church. lfhe Church sntecedes in-

dividual piety: it is not the result of it.
With Dawson, Tillich is aware of the evils of sectarianism and speaks of
the divisions within the "body of Christ® as "utterly tragic."® The great-
est expression of this tragedy, Tillich believes, is the fact that "even
the New Reality as it appears in time and space under continuous disruption,
estrangement, anxiety, and despair becomes itself dismpted.l'3 ILikewise
Tillich sees the need for some commanding amthority beyond the individual.
The sacramental (though not the legal) side of Catholic authority needs teo
be revived among Protestants. This Tillich conceives as tho task of repre-
senting "the Hew Being in such a way - in symbols and personalities - that
it becomes a new authority for masses and 1nd.ividnals-"h Farther, although
he would not go as far as Dawson in this regard, Tillich speaks of ecclesi-
astical tradition as having some normative (or at least guiding) function
in theological construction. As he insists,

A way mast be found which lies between the Roman Catholic practice

of making ecclesiastical decisions not only a source but alse the

actual norm of systematic theology and the radical FProtestant practice

of depriving church history not ogly of its normative character but

alsc of its function as a source.
In general, Tillich believes that the church must recover its role as a
"gacramental reality." He agrees entirely with Dawson that "The gift of
freedom, including religious freedom, is pald for by a loss in living sub-

stance. The loss of spiritual substance since the end of the Middle Ages,

1"Ths Permanent Significance of the Catholic Church,etec.", p. 26.
2wMe Protestent Visionm," p. 11.

3Ibid., p-11.

ll"“.-".‘ha Permanent Significance of the Cathclie Church, etc." pp. 26 ff.

5&;}%},&_@@%. I, 51; see also "The Problem of Theological Method,"
Po. 20 f.
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nl With Dawson

both intellectual and religious, has been tremendous. . . .
T411lich believes that this process resulted in a Protestantism that is

"empty of substance, impotent in its social reality@d]sacular because of

its surrender of all places, things, men, and actions suppesedly hely in
themselves."® Protestantism has thus tended to become an amorphous groun
without sacramental quality = just one group beside others, delivered to

the relativities of higtory.3 To offset this tendency, Protestantiasm,

Tillich believes, must regain the note of the Church as a "gestalt of

Grace" - a sacramental reality, having organic relatedness and historical
contimuity. Only then can it give men "courage to be" against the threaten-
ing relativities and meaninglessness of modern life. To do this, FProtestant-
igm, Tillich believes, mst preclaim the "holiness of being" (the sacramental
element) in addition to the "holiness of what ought to be" (the prophetic
element); it must stress once more the "mother slement" (earrying, sustaining,
protecting, etc.) in combination with the "father element" (the theceratic
note of demand, judgnent, criticism, etc-).n Thus again Tillich accepts and
rises sbove the usual Catholic criticisms.

The final item we shall consider is Dawson's censure of the PFProtestant
s?paration of reason from revelation, philesophy from theology. Dawsen voints
oﬁt the well-kmown truth that the Reformation was not basically a reaction of
reason against faith but rather a revolt of faith ageinst intelleetualism.D

1&9_1’:@233%, p. 191,

2Ibid., p. 197.

3&.@.’991&11@1 Part IV, p. 28.

l"”I‘l:xe Permanent Siguﬁcanca ef the Catholic Church,ete.", pp. 25 f.

2 (Tonden: Sheed and Ward, 1933),p.147.
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He speaks of Imther (however profound or gemaine his religious experience
may have been) as disregarding the intellectual elements in religion and
turning back to primitive motifs: Cod as fearful and terrible.l This de—
intellectualizing of religion (the cutting off of dogna from tradition and
philesophy) made the whole edifice of Protestant theclogy, eccerding to
Dawson, rest upon an arbitrary and subjective basis, lacking internsl con=-
sistency.> Tms with the rise of rational criticism in the Inlightemment,
religion was left helpless before the t:nmsl'a::ght'...3 The stripping awsy of
non-Jewish, mystical, and phileosophical elements led, in one great branch

of Protestantism, to a milleniarist emphasis which was finally secularized
into a doctrine of Progress. The Protestant anti-metaphysical bias thus led
ultimately, Dawson believes, to an intarpxleta.tion of history as the progressive
development of immanent principles ..!F This moral uteoplanism was accompanied
by a cultural activism, stemming from the same de-intellectualizing process.
Calvinism, for instance, created "an immensely sirong meral motive for action
without any corresponding intellectual ideal, a culture of the will rather
than of the understanding - a purely ethical discipline which neglects intel-
lesctual and aesthetic valms.“5 This is especially true, Dawson believes, of
the American civilization and comes from cver-giressing the purely occidental
elements as over against the oriental elements of contemplation and asceticism.
And all of this is a result of the de-intellectualizing of religion that

began with the Reformation.

2-, P 11*7 Christianit

Shrigtianity end the New Age, p. 65.
l‘I}aumu»n'fa essay in &J;mwmﬁiﬂm (London: George Allen and
lunm: Iltd.cu 1938) Pe 211.

Ghristisnity and the New Age, p. 23.
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A corpblary to this is Dawson's criticism of Protestant rationalism.
It seems contradictory at first sight to call Protestantism both de-intellectu-
alized and rationalistic at the same time. But the type of reason that
Protestantism lost in the preocess mentioned above was the intellectug
of the Schoolmen - the emphasis upn Imowledge through mystical intaition
and union. The less of this element coupled with the casting aside of
symbols and suthority led, Dawson believes, te Biblicism, rigid scholasticism,
and arid rationalism. ¥Farther, the cutting off of reason from the vital,
mystical elements and "confining Christianity to the inner world of conscious-
ness"]' led to a repression of vital forces that were soconer or later to break
forth in terrifying demonic forms (as in Hazi.u'n).a

Tillich, again, agrees with Dawson point by point in lamenting the

Protestant failure to make a plage for the higher type of reason (%ontological
reason” as he calls it). His whole systematic construction takes the form
of attempting to overcome the diverce between vhilosorhy and theology, reason
and revelation through his'method of correlaticn." He emphatiezlly does not
agree with the Roman Catholic solution of the relationship between philosophy
and theclogy, but he does given them credit for being aware of the problem.
Tillich realizes that reason cut off from revelation has, in Protestant
erthodoxy, crsated an autonomeus civilization and, in Iiberal Protestantism,
digsolved revelation inte reason, thus creating idealism and bmnanim.3 He
adnits as well that Frotestantism has, through a de-intelliectualizing nrocess,
become moralistic, educational, scientific, vague, and popular and that it

luGoncordats or Catasombs?", The Tablet (JFune 26, 1937), p.910.

®me Judement of the Nations (Londons Sheed and Vard, 1043), pp. 19, 153.

3uhe Permenent Significance of the Catholic Church, ete.", p. 31.
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has a tendsncy to degemerate inte a "shallow secularism trimmed by

religious plu-aaeolog."l Tillich is alsc aware, as we saw, that the over-
burdening of the conscious center through obedience to Inther's "law of
Justification® has led to personslity disintegration. The loss of spiritual
substance, supra=-individual symbols, snd sacramental grace, Tillich believes,
are all aspects of an overly-rationalized faith. Having failed to find
depth in a religion sheared of mysticiam, Tillich caustically cbserves,

many are now turning to psychoanalysists te help them find a depth in their
souls.? With Dawson, Tillich believes that human personality thms severed
from its vital base ig easy prey to demonic forces such as vitalistie national-
im.z‘

Therefore, in this regard, as in the other areas we surveyed, Tillich
accepte the truth of the Reman Cothelic criticism and rises above the limitat-
ions of his own tradition. It will be interesting to gsee, after first in-
vestigating his general thought, how Dawson similarly rises above the tradit-
ional Protestant criticism of Roman catholieim.h This will lead us, in
the concluding chapter, to an analysis of the Catholic clements in Tillich's
thought and the Protestant elements in Dawson's thought, and finally to a
congideration of how an acceptable interpretation of history must include

elements of both $raditions.

I"Tha Fermanent Significance of the Catholic Church, ete.", pe. 25 f.
p-d
Ibid., . 30.

3"’1‘}:.3 Meaning of the German Church S¢ruggle for Christian Missions,"
pp- 133 ffc

See Chapter Twelve.
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CHAPTER SEVEN

A BIOGRAFHICAL SKETCH
(CHRISTOPHER DAWSON)

A distinguished layman of the Roman Catholic Church, Mr. Christopher
Henry Dawgson hag been influencing the Engli sh-gpeaking wordd for geveral
decades. In an indirect way he is perhaps one of the greatest Roman
Catholic apologists of our time.

Born at Hay Castle in the Wye Valley on the Welsh border on the
twelfth of October, 1889, he was the only son of Iieutenant Coloned H.¥.
Dawson of Harlington Hall, Skipton and Mary Loulsa Bevan, eldest daughter
of Archdeacon Bevan of Hay. Christopher Dawson traces his descent on his
mother's side from a long line of prefessional soldiers. From both sides
he inherited the characteristics of the old rural aristecracy - what Z.I.
Watldn calls "the preeminently gracious and cultured tradition of the
Anglican country gentleman. . . a1 me speaks of his mether as theroughly
Welsh and passionately deveted to Welsh traditions. A learned women and
something of an antiquarian, she was an amthority cn Welsh seints and had
mariced literary tastes. It was these tastes that Dawson segquired at an
’early age, for as he says, "ghe had a simple and child~-like g#Aift of com-
munication.“2
) Dawson's father, although a professional goldier, never shot,
fished, or hunted: he was more interested in the science of his profession
and was something ef a scholar in his own right. He was an ardent reader

with wide tastes in the sciences, history, philesophy, novels, and poetry.

I"Christopher Dawson,” in Commonweal (October 27, 1933), ‘p. 607 .

2upragition and Inheritence:s Memoirs of a Vietorian Childhood, Part I,*
(spring, 1949), p. 213.
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Above all, he admired Dante. Dawson says of his father that "This love of
Dente no doubt stimalated his interssts in Catholicism and helped to dispel

nl Ancther of his father's Catholic

his Protestant prejudices and upbringing.
sympathies Dowson peints cut is the use of Roman Catholic devetional books
for the family prayers. Further, Dawson describes his father's decision to
move the fanily from the south (Alverstolks and Baston) back to Craven,
Yorkshire, as "part of a deliberate reastion against the Protestent tradition
and an attempt to recover lost spiritual roots in a past which he felt to
be Gatholic."a Yet, says Dawson, all of this "never led him tc become a
Roman Catheolic for he had little of the yia media Anglicanism of the High
Church party.® Rather, "™he had a Xind of hereditery 'political' layalty
to the Church of Zngland, and I remember he cnce said to me that no man has
the right te legve the Church to which his fathers belonged. In that he was
more Roman than Cathol.‘n.c-"h

With such a background, it is easy to see how Dawson acquired the
keen interest in social tradition that characterizes his writings, his broad
literary tastes, his appreciation of rural life and nature, and his deep
religious convictions. Egch of these merits a more detailed consideration.

Concerning the source of his interest in social tradition and
history, Dawson says, "The house where I was born was a Tudor building con-
structed in and out of a medieval castle originally btuilt in the twelfth

cantury-"s His boyhood was quite naturally steeped in history and tradition.

lnpragition and Inheritance; Memoirs of a Victerian Childhood, Part II,"
The Wind and the Rain (Sumwer, 1949), VI, 4.

am&-. p. 15.

31den.

Iden.

OnPradition and Iphsritance, Etc.", Part I, p. 213.
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From his earliest years he was surrocunded by "the feeling of antiquity -
the immense age of everything. . . the continuity of the present with the

1

remote past. . . " This feeling, as he says,

was reinforced by the fact that nothing had changed since my mother

had been 2 child in the same house and that all the family relations

existed in duplicate, so that alongside my parents, my nurse, and my

uncles and aunts I saw my mother's varents and her mirse and her uncles

and sunts."2
His father's deliberate attempt to recapture some of the old family traditions
and ties, as we noted, by returning to the north from which his family had
come ig ancther exam-le of how the father's interest in social traditicn
carried over tc the son.

Congerning Dawson's acquigition of literary tastes, we have only
to imagine the spacious library at the center of his parent's home to realize
what an influsnce this aspect of his parent's life had on him. His parents
spent many hours sharing faverite passages of great beolks se that early in
life books becams a second world te him - not, as he says, a dream world
but rather as an extension of the real wrld..3 From his parents he learned
the connection between story and histery, and comments that he grew in an
understanding of the past not so mach through studying outlines of history
as through becoming engressed in historical stories, myths, and legends
and discovering that history is composed of a series of different worlds, each
with its own spirit, form, and riches.
The rural atmosphere of his early years was another great influence

in Dawson's later thought. He gpeaks of the early impressions of the elemental

forces of nature as he saw them in the transformation of the valley at Craven

lupradition and Inheritance, ete." Part I, p. 214.
2laem.
Jupradition and Isheritance, ete.® Part IT, p. 16.
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and in the rising of the water. In his early childhood, running water always
had a particular fascination for him as being "more satisfying than the
artificial and restricted reality of the growm-up world.."l This type of
life lived close to nature had been a characteristic of his family for
generations.

Neither my parents nor their parents nor theirs - almost gd infinitum -

ever lived in a tom, and I find it meediagly difficult, net merely

uncongenial but unnatural, to do so myself.
This background no doubt had a great deal teo do with Dawson's insight into
the disintegrating effects of modern urbanization and his view that culture
has an essential relation to the seil.

And finally, the religious atmosphere of his early years entered
deeply inte Dawsen's thought. Growing up in a staunch Church of England
home steecped in the high Anglican religlous culture, Dawson learned through
personal experience the need and value of a vital relationship between
religion and culture. The family devetions, the Bible reading, the encourage-
ment of his father in the study of the writings of Romaen Catholic saints
and mysties, and his father's own Catholic sympathiss were all of great
influence in his later development and his final conversion to Reman Catholi-
cism.
The religiocus training of his home was atq:plament;{‘l; his education

at Bolton CGrange preparatory school near Rugby and by his training at Wincheste«
(which Watkin calls "the mest religious and traditional of the great English
public schools?l). Later he had as a tutor the Reverend C.H. Moss of Bletsce,

;
"Tradition and Inheritance, etc." Part II, p. 8. Cf. Tillich's love of
nature and the influence this had on his thought (See Chapter One).

2wpradition and Inhoritence,ete." Part I, p. 212.
3g.1 Watkdn, "Christopher Dawsen, " p. 608.
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Bedfordshire, and it was here, in 1905, that he began his life-long asquaintarnce
with Mr. E.I. Watzkin.l The following years were spent at Trinity College,
Oxford, where for a time Dawson shared lodgings with Watlkin. Dgwson also
gpent a year as & private rupil of the eminent Swedlsh economist, Gustav
Cassel.
It was in these years after he had left the university, the

years prior to Vorld Var I, that Dawson became more and more interested
in Roman Catholiciem. Many factors entered inte his final conversion.
Zmong them were his dissatisfaction with traditional Anglicanism. The advance
of Biblical criticism had shaken the foundaticns of Anglican authority. By
the time Dawsen had entered preparatory schocl, religious instruction had
become "more ethics than religion, amd a haze of vagueness and uncertainty
hung around the more fundamentsal articles of Christian dogma." Anglo-
Catholicisn had attempted to compensate for this lack of external Biblical
authority by providing a new standard of sutherity of its own. These
attempts, however, were felt by most of Dawson's superiors (schoolmasters,
tutors, and pastors) as the innovations of an enterprising minority.

The result of this conflict of authority was that I lost faith in

religion altogether for the time being. The intellectual current was,

in fact, setting away from Christianity, and I felt the first influence

of that wave of pagenisn which has since swept the country.
Yot his early training could not easily be cast aside. Although he lacked at
that time the intellectual grounds for faith, he claims that he never really

doubted the validity of the spiritual side of life.

lwa.tk:m compiled the indexes for most of Dawson's books.
Wity T en e Catholic,” The Catholic Times (May 21, 1926), p. 4.
1bia., ». 3
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In addition to his dissatisfaction with Anglicanism there was
a grewing suspicion of Angle-Cathelicism to which Dawson, likes Newman,
had turned for spiritual support. During this peried of three or four years
proceding his reception inte the Cathelic Church he had tried te hold to
the Angleo-Catholic path and had even attended Anglican confession regnlarly
as he had not previously done-l 5%ill his allegiance to Anglo~Catholicism was
Malf-hearted and without intellectusl cenviction."® He expresses it as an
attempt to live on Catholicism from the outside M™in 2 kind of spritual
eclecticism, which subsists on Catholic ideals but laclcs the foundation eof
intellectual convicti.an."J
Another factor in Dawson's conversion was a trip to Rome he made

at the age of nineteen which gave him an acquaintance with Roman Catholicism
as a living religion and opened for him a "new world of religion and oulture.nl
WI realized for the first time," he says,"that Catholic civilization did not
atop with the Middle Ages, and that contemporary with our own national
Protestant development there was the wonderful flowering of the Baroque
culture."S Dawson was struck with the atmosphere of the Catholic Churches
which was so different from anything he had Imown in England and recounts
that for him "the art of the Counter Reformation was a pure joy."

I loved the churches of Bernini and Barromini no less than the ancient

bagilicas. And this in turn led me to the literature of the Counter

Reformation, and I came to lmow St. Theresa and St. Jchn of the Cross,

compared to whom even %he greatest of non-Catholic religious writers
seem pale and unreal.®

lﬂmy I am a Catholie," p. 4 u"Why I am a Catholic," p. 3
21gem. gxm. p.3.
S1gen. Ibid., »- 4

T1aen.
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Parther, there was the influence of his personsl friends who were
Roman Catholics, especially E.I1 Watkdin with whom, as we noted, he shared
lodgings at Oxford. Watkin had himself become a convert to Catholicism
(in 1908) and knew what Dawson was going through in his spiritual strugecle.
Porhaps just as influential was Dawson's personal reading in Von Hugel,
Pere Pratt, smd the CGerman theologian Matthiss J. Scheeben, in addition teo
his readings in the medieval and counter—-Reformation mystics.l
But most isportant for Dawson in hig cenversion tc Roman Catholicism
was his new und rstanding of the dectrines of the Church and of Sanctification.
Hie readings in the New Testament, especially in St. John and St. Paul, in
Pratt and in Scheeben made him realize "how the Pauline doctrine of the
Mystical Body was the key to the Catholic dectrine of the Church and of
Grace."z The fact uhioh seems to have impressed Dawson mest is what he
calls the "fundsmental unity of Catholic theology and the Catholic lifen3-
an organic unity which stretches back into the centuries of Christian histoery
and includes all aspects of the Church's lifa. What really tipped the
balance for Dawson, as with Newman, was his realization that
the Angln-catholi-c conception of a Cathelic Church made up of separated

"branches! was a modern innovation and that the Patristic conception of
Catholic unity was not merely a unity of faith but a unity of cmmion-u

Lifter his conversion, Dawson was influenced by the seventcenth-century
French mystice "who are sc profoundly Pauline." He calls attnetion to the
fact that "there is. . . a traditional link between Christian mysticism and
the Christian (and post-Christian) philosophies of history which emerges at
every stage of Western thought and no doubt this is largely responsible for
the direction of my own thought" (Personal letter to the writer, Jamery, 1952).
Other major influences in Dawson's thought apart from these leading to his
conversion to Cathelicism have been St. Augustine(his conception of history as
centering around the two cities), Edmund Burke (his idea of Burope as a “Cormon-
wealth of Christian nations") and, in seciclogy, Vietor Brumford and Patrick
Geddes (who were alsc the teachers of lewis Mumford).

2Personal letter writer, Jamuary, 1952.
3"\'&13' I am a Cathelic," p. 2.
1"I’m-m:rm.]. letter to writer, Jamuary, 1952.



As he says elsewhere,
I realized that the Incarnation, the Sacraments, the extemal
order of the Church end the internal working of sanctifying grece
were all parts of the one orgenic unity, & living tree, whose roots
are in the Divine Nature adiwhose fruit is the perfection of the
saints.®
The dootrine of the Church and the doctrine of Senctification were, then,
linked for Dawson, This is where Dawson's earlier study of the Catholic
saints and mysties plays e decisive part. The knowledge of these lives
kept recurring to him and he increasingly felt thet any genuine end ocome=
plete Christian faith must meke some place for these higher types of Charace
ter and experience., The life of the saint, he came to believe, is not
the independsnt achievement of a few highlyegifted individuels, but
the pereot menifestation of the supernstural life whioch exists in
every individual Christian, the first fruits of that new humenity
which is the work ol the Church to create,
This fundamental doctrine of Sanctifying Grace as revealed
in the New Testament and explained by St. Augustine and St. Thomas
in all its connotetions removed all my difficulties end uncerteinties
and carried complete conviction to my mind. It wes no 1l nger pose
sible to hesitate, diffiocult though it was to separate myself from
earlier associations and tradition=l ties,
So on the Eve of Epipheny, January 6, 191L, Dawson, at the age of twenty-
four, became = Roman Catholic at St. Al.ysious' Church, Oxford.
Two years later, in August 9, 1916, Dawson wes merried to
Miss Velery Mills at Chipping Camden, His wife, Watkin states, has been
e constant source of inspiration and help to him, especially in his
illness.? They heve three children: two daughters, Juliema and Christie
ana, and one son, Philip.

Dewson's academic career has been rether brief. Having inherited

his fether's estate, he has not been under the compulsion of earning his

1y T am & Catholic,” pp. b £f.
©Ibide, pPe 5e
Personal letter from Watkin, Jenuary, 1952,
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sublstence and has been able to give himself wholly to scholarly pursuits.
His only real academic position was at the University of Exeter where he

was lecturer in the History of Culture at the University College from
1930-1936, H2 has also given & number of public lectures, emong them the
Forwood lectures in the Philosophy of Religion at Liverpool in 1933=4 (incor-

porated in his book sntitled Medieval Religion) and the Gifford lectures at

the University of Bdinburgh in 1947 and 1948 (which later sppesred as

Religion and Culture and Religion and the Rise o Western Civiliutionl.l

Most of his life, howwer, has been spent not in classroom tezching or in
public leotures but in resesrch and writinges His first book, The Age of
the Gods (1928), is an account of the prehistoric origins of Buropeen
culture and is almost a pure cultursl anthropology. His subsequent books
have dealt with a wide variety of topies including histery, socioclogy,
literature, art, comparative religioms, architecture, archeolozy, metaphys-
iecs, and theologye. He has contributed scores of articles to literary,
historicel, sociological, and religious journals = meny of which have been
included es chapters in his later bookse, In 8l1ll of these {ields he has
displeyed a masterful ability to sift out the important fects end most
telling illustrations from a vast range of materials.

According to Z,I, Watkin, Dawson's originél plan was t o con=
struct a history of Western civilization from e Christian end Catholie
point of view as a counterpart (and counterblest) to HeGs Well's secular

intarpratation.a The Age of the Gods and The Meking of Europe (and to some

11¢ might also be mentioned that Dewson took part, with Tillich, in
the Oxford Conference on "Church, Community, and State" in 1937. His contri=-
bution to this oonference is published in The Kingdom of God end History,
(HeGe Wood,eteel), (kondon, Geofrge Allen mmmﬁ

2pgrsonal letter from Watkin, Jenuary,1952, See also the article by
Michael Wade, "A Catholic Spengler," Commonweal (QOctober 18, 1935) XXII, 605
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extent Medievel Relizion) were the first volumes in this projeoted

series. Bult somehow Dawson was deterred from this course, much to the
regret o MNr, Wstkin.l
One mejor interruption in Dawson's literary career was his

affilietion with the movement called "The Sword of the Spirit,” founded in
190 by Cardinal Hinsley, with Dewson as Vice=Chairmen, The crid s of the
early war years deeply affected Dawson and he was eager to help orgenize
some sort of Christian action in Britein as a counterpart to the Catholic
Action movement cn the continent, keeping in mind the specific British
needs, Dawson speaks of the purpose of the movement in tise words:

We are not attempting to create a Catholic politicael pertye o« o+ »

On the other hand, we sre not simply an organization for teaching

Catholic socidl principles. The Sword of the Spirit is an:attempt

to fill the gep between the Christian Church and the Secular State-

a gep, & yewning abyss, which threatens to swallow up everything.

It is an attempt to create & new orgen, en organ for spiritual

action in temporal affairs.J
Spiritual action in temporal affildrs demended the devotion of dedicated
Christien laymen, consequently great stress wes leid uppn the "Lay Apos=
tolate," Further, an attempt was made to get Protesant and Catholic
clergy end laymen to cooperate in this common program of spirituel regener-
ation., The plan proved successful for & period inasmuch &s & non-Romen
movement was developed (the "Religion and Life" movement) to work cooperat=
ively with the "Sword of the Spirit" and such Protestant figures as the
Archbishop of Can'l:Jbury and the Bishop Of Chichester gave their support

to the cause.h Nevertheless, the program fin:lly ceme to grief over the

Il'eraonal letter from Watkin, January, 1952.

203‘.‘. Tillioh's interest in Religious Socielism &s an attempt to fill

the gap between Lutheranism and Socialism,

5"Eur0pe and Christendom,"” The Dublin Review (Cetober, 1941), p. 119.
l'ﬂonry Smith Leiper in Christendom (Chicago), (Autumn, 19.2)p. 530.




163

issue of joint Christian action.1 Upon the death of Ceardinel Hinsley,
the movement continued (end is still functioning) under the direction of
Cardinal Griffin, but Dawson no longer tock an active part, The results
of Dawson's practiocal and political thinking during}he years of his

participation in this movement ere best seen in his book The Judgment of

the Nations,
Among the other positions held by Dewen have been his editore

ship of the Dublin Review from 1941-19.5 end his advisory cepacity, as

one of the four directors, with The Tablet, a weekly Romsn Catholic newse
pepers dn the whole, however, Dawson has led & life of scholarly retire~
ment, especially in these later years. Being of @ more introvertive tempera=-
ment, he prefers the inner life of thought to the life of social end
political action (although his thought is definitely not of the ivorye

tower variety). His persistent ill health has also mede it impossible

for him to take o more active part in the socizsl and political movements
which he knows so well, He now resides at Copo.Side, Boers Hill, Oxford,
where, at the age of sixty-four, he continues to write, his latest pub-

lication being The Understending of Burope.

It is impossible to give any final evaluation of Dawson's
contributions at this point in his career. Through his concern for
Christian unity, his open-mindedness, his depth of insight, and his

2 pawson moy

appreciation for some of the Protestant contributions
perhaps prove to be one of the leaders in the development of an ecumenioal

interpretation of history.

1“Tha English Catholics,” Dublin Review (Fourth Quarter, 1950),p.ll.

2Dawaon is an authority on the Protestant "Spiritusls” who flourished
under Yliver Cromwell and is also expecially apprecéative of the contribute
ions of the Noneconformists of the eighteenth and mineteenth centuries.
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But Dewson will probably be most remembered for his
elucidation of the relationship between religion and oculture, His one
major theme, constantly reiterated in a wide variely of contexts, has
been the necessity for a religious undergirding of culture., E£.I, Watkin
expresses this so adeguately when he tells us thet

It is an entire fabric of historical sociology which Mr, Dawson

is building up, not in a continuous treatise logically constructed
and set out, but by turning the flash~light of his trained end
piercing vision on & host of different points in the history of
social menkind to display everywhere religion as the essential
social form, constructing a society whose wvelue is conditioned by
the degree of its own purity and truth,!

1“Chriatopher Dawson,” pe. 609.
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CHAPTER EIGHT

THE MEANING AND MAKING OF HISTORY

A glance at the index indicates thé&t the chapters of this
dissertation are of disproportionate length. This is not accidental
and reveals a basic difference between the two authors. Tillich's major
empheses are philosophical and theological, Therefore, the chapters
dealing with his theoretical formuletions about history and the theological
problems involved were more lengthy than the chapters desling with his
concrete analyses Of the relationships betweem religion and culture
and of the source and solution of the world crisis, Dawson, on the other
hand, concentrates on the concrete investigation of culture end historical
trends, Therefore the initial chapters deeling with the theoretical
aspects of Dawson's interpretation of history will be less lengthy than
those deeling with his elaborate historical analyaes.l Dawson nowhere
deals aﬁocifically'with the theory of history as does Tillich, nor does
he develop any systematic theological oanstruction.2 Hence, the following
two cﬁaptars concerned with a discussion of Dewson's theoretical and theo=
logical formulations will be comperatively brief and are inclpded primaril

in order to provide a bassis for comparing and contrasting the views of the

IIt is interesting to note that, paradoxically, Tillich, who talks more
about the necessity for concrete analyses (and uses frequently such terms es
involvement, participation, and decision) produces the most abstract end
speculative conclusions, while Dawson, who tekes more the position of an
ivory-towered spectator comes out with the more practical politcal observat
ions end conclusions,.

2Thia does not mean that Dawson is lacking in theological comprehensi
He is an able student of theological and philosophicel problems. Except for
occasional chapters and articles, however, his own views on these subjects
remain in the background where, perhaps, thoy are even more important becaw
of their nature as presuppositions.
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two authors,.

l. The Definition of History
Dawson agrees with Tillich that history is not purely objeotive

but that it involves & preeminently subjective factor = & group's self-
interpret:tion. The essence of history, Dawson believes, is not to be
found in faots but rather in group traditions.

The pure fact is not as such historiocal, It only becomes historical

when it oan be brought into relation with &_socisl tradition so that

it can be seen as part of en organic whole.
The only history that we can know anything about, therelore, is the history
of a social tradition.e Thus, whereas for Tillich' a group's self=-
interpretation is dependent upon its meaningful "center," for Dawson, its
self-interpretation is dependsnt upon its tradition., Dawson therefore
lays a great deel of stress on the importance of social tradition as the
real essence of history, The emphasis on tradition is especielly importe
ant in reference to Dawson's conception of Christianity and the Churche
Dewson continually speaks of Christianity as & concrete socisl reality.
For him the church is not just a group of individusls united by common
opinions or beliefs (as with a seot) but is an orgemiec unity - & unity of
commnunion, As the successor to the Hebrew "people of God" it is a "theoe
phoric" community bearing the presence of God in history as a vehiole of

God's redemptive activity directed toward the regemeration of humanity.5

1Dawson concurs with Tillich ia seeing historical consciousness as
a.relatively rare achievement so that the denial of the signifiocance of
hisotry is the rule rather than the exception. He agrees with Tillich,
too, in not ing that in Christienity above all men first acquired & sense
of the unity and purpose of history. (See Dawson's essay in The Kingdom
of God and History, ppe 197 ff.)

©Ibide, pe 201.
3Chr:l.atianity end the New Age (London: Sheed and Ward, 1931), p. 79
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This process of the formation of a divine society and the oreetion of
& new humanity gives the historiocal process an absolute value end & tran-
scendent ond.l Dawson's doctrine of the Church will be treeted.léber in
greater detail, The important thing to note here, however, is that the
Church is the best example of what Dawson meens by & living tradition
around which history may be formed., As Dewson sees it,

tradition is an orgen of the Spirit of God in the world and the

living witness to the supernatural ection of God on humenity is 2

centeal to the Catholic understanding and interpretation of history.

2, The Center of History
Regardless of the fect that, for Dawson, tradition more or

less takes the place of the notion of a "center" as the focal point for
historicel conseiousness, Dawson does have something to say about centers
of history, especially in relation te Christ. Although Dawson does not
develocp the idea, as Tillich does, that every civilization is a quest for
the Christ~-center, he does see verious world cultures as differing quests
for God, each opening a new window to heaven.

Every way of life is therefore a potenti:l way to God, since the

1life that it seeks is not confined to materiel setisfaction end

animal activities but reaches out beyond itself toward eternsl

life.
As might be expected of a Romen Catholic, Dewson believes that Christianity
fulfills the hidden quests of all religions and is the completion and fule
fillment of their groping toward the truth. "Catholicism," he says, "stends

essentially for a universal order in which every good and every truth of

IRoligipn and the Modern State (London: Sheed end Ward, 1936), pe 97,
This notion parallels closely Tillich's idea of the Church &s the "bearer of
history" = that group in which history finds its being end meening.

2The Kingdom of God end History, p. 21k,
5Roli§ion and Culture (London: Sheed and Werd, 1948), p.62; Cf. p. 211,




the natural or the social order can find a plaoa.“l Dawson thus calls
Christ the "center of history" because he see$ in him an "event of absolute
value and incomparable significeance for all times and ell people."2 As
he goes on to say,

Amid the diversity and discontinuity of humen civilization and

tradition there appears Ome Who is the same for all men end all

agess in Vthom 211 the races end traditions of men find their

common center,.)
This "center" keeps history from being & "mere unintellectual chaos ef
disconnected events" and gives history order and unity and aignifielnoo.h
It is, however, mot just a plain significence or mﬁging thet Christ gives
history but & divine significance and an absolute meening, for in Christ
eternity entered time and transformed history in a unique and final way.s
With Tillich, Dawson believes that this unique event divided history into
a period of preparation and reception so that, in Christ, history finds its
beginning, center, and ends As a result, says Dawson,

it is natural end appropriate that our traditionsl Christisn history

is framed in a chronological system which takes the ere of the In=-

carnation as its point of reference and reckons its annals b eckwerd
and forward from this fixed oenter.6

3+ The Church and World History
From this Christ-center, eccording to Dewson, it becomes possible to

see the history of humenity as e&n orgenic unity. As yet, however, there

IDIIBOH'S preface to Mariten's Religion and Culture, p. ix f.; See
also Enquirieﬂatc., P, 189; Christienity and the New Age, pe 35, L7 £e;
"The Fapacy end the New Order," The Dublin Review (April, 19,2) p. 1ll.

2The Kingdom of God and History, p. 203.
31dem,

L‘Roligion and the Modern State, p. 803 "The Christien View of History,"
Blackfriars (July-August, 1951) pe 31k

The Christian View of History, p. 314

6Idam.




169

is no such thing as world history or the history of humenity es a whole.
Paralleling Tillich's ergument that there is so far no common center for
the whole of menkind, Dewson says that there is as yet no common tradition
or unity of culture which has been able to unite humanity.l There are,
he says, & number of historical cultures each with its own limited life,
but s yet no universdl history. This observation hes more then & theo-
retical significance for Dewson. ZThe feilure to s ee this has lead to
repeated atiempts to write a universal history each of which has been,
in reality, only the interpretation of one tradition in terms of another.
For Dawson, "history deals with civilizations and cultures rather than
Civilization,with the development of particular societies and not with
the progress of Humanity.“2 Further, t he feilure to realize these limi-
tations has led to & false internationalism based upon the assumption thet
a cosmopolitan oivilization already exists. According to Dawson,

There is no such world community and the attempt to by-pass all

existing communities in order to reach en ideal. . » can only

land in aupar-totalitarianism.3
Most of these errors mey be traced back to the philosophers of history
who attempted to construct a universsl history on the basis of a false

rationalistio 1dea113m3¥' But regerdless of these oriticisms, the possibility

LThe Age of the Gods (London: John Marray, 1928), p. xvi; The Kingdom
of God and History, pps 200 fe

2The Kingdom of God and History, ppe 200 f.

5“Tha Two Currents in the Modern Democratie Tradition" in Democracy
and Peace (psmphlet) (Lodon: National Peace Council, 1945).

Although Dawson frequently criticizes Collingwood as a representiktive
of this retionalistle, idealistic tradition, Collingwood seems suprisingly
to be in essential agreement here with Dawson, According to Collingwood,
there is a "fundemental flaw in the very idea of a universal history - the
fact that it olaims a kind of universality which by its very nature history
can never possess, All hiatorg is the history of something, something defini te
and particuler, « « «" (The Fhilosophy of History, p.9; see also p.8)
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of a universel history remeins for Dewson &s & goel and en ideel. With
Tillich, Dawson believes that modorn technology is increasingly bringing
menkind into at least the physical unity of & scientific world civilizat-
ion.t Although this has ean important part to play in serving to remove
the traditional fixed orders of the old religionecultures (which were
blocking the advent of a true world ecivilization), technology alone cen=
not create world unity.a The only possible basis forworld historical
consociousness, says Dawson, is through cultural unity which involves a

unity of tradition and ultimetely & unity of faith.j Now the great world

religions, through their incorporation of various cultural traditionms,

have, Dewson believes, been moving in the direction of unity for increesing-
ly larger sections of m.ankind.h The great barrier to the funetioning of
this meens of world integration, however, is the fierce competition between
the various religions, esch of which eclaims to be absolute and finel., The
solution does not lie in religious syncretism (from above)s but rather

in the coordinstion (from below) of & number of different oculturel tradite
ions in a common religious uni’cy.é As Dawson sees it, Christianity is

preeminantly suited to form the basis for such & unity, for it alone,

lnoligion end Culture, pp. 212 f,
2Ibidt, Poe 213.

Just as & netional culture must proceed the creation of & national
State, so international culture must preceds the creation of an internatioml
Stete (Bnquiries, ete., ps 573 The Modern Dilemms, p. 18).

th. Tillich's similar comment: "The great world religions, in creet-
ing world missions, have anticipated thobroblam of & spiritusl world unity.
But none of them hes been eble to bring about this unity sc far. It is not
impossible that, in conneotion with the present religious and cultural cross=
fertilization, movements may develops ¢ ¢ which would leed to & unity of
cooperation betw:en the world religions, and later, on this besis to & unity
of symbols and existentiel truth," ("Approech to World Peace," p. 685.)

5This fails to see the fact thet cultural differences, as Dawson
believes, are the real basis for religious differences.

6Roligion end Culture, p. 2113 Cf. Tillich's similar comment: "the
spiritual urity of menk.nd is a metter of an existential union of the big
cultural groups on the basis of decisions they make for the ome ultimate
existential truth." ("Approach to World Peace,” pe 685),
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Fan

amongt he great world religions, is not tied to any specifie oivili:ation.l
With Tillich, then, Dewson calls attention to the orgenie reletionship
betwdh Christienity end the oreation of & world historical conneiousnola.a
Dawson believes that the advent of & world civilizstion is
within the divine plesn and, in faet, thet it can be shown thet there hess
been & progression towsrd this goal, The history of humenity (if we may
use this phrase prematurely) shows a progressive evolution toward a greater
and richer group consciousness, & continuous process of integration
moving (though certainly not in a straight line) toward the greater
unity and group conscicusness of menkind. This process, he believes, is
not likely to stop until humenity as a whole finds social expression in

3

a-ocommon civilization.

lReligion end the Modern State, p. xvi; Judgment of the Nationms,
pe 152, Dawson recognizes that Judaism is also super=cultural, &nd so
is spesking here of the common Judeo=-Christian culture.

2Both authors agree that Protestant individuelism hes failed to
give sufficient attention to this correlation, See The Kingdom of God

and History, pp. 209-211.
3Tho Age of the Gods, pe xix;"On the Develcpment of Sociology in

Relation ©o the Theory of Progress, " Soeiological Review, XIII, 82;
Enquiries, etec., p. 125,
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CHAPTER NINE

HISTORY AND EXISTENCE

l. Historicel Interpretetion es a Pressing Necessity
Although Dawson does not consider the interpretation of
history the supreme question of our age with quite the same urgency as
Tillich, he does believe that this task is an absolute necessity. Several
reasons may be given for this judgment. First, Dawson, with Tillich,
is aware of the corisis through which our civilization is passing, with
itsdemand for a proper interpretatiocn of its historical antecedents,
"The events of the last few yeers," he writes, "portend either the end of
humen history or a turning point in it. They have warned us in letters
of fire that our civilization has been tried in the belsnce and found
wantinge « « «"* The threat of total secularization of our culture and
the annihiletion of all the great values that have sustained society in
the past make it imperative that we understand how we arrived where we
are in order to know what remedies to apply to our situation. This in
itself is enough to make the interpretation of history of paramount importence.
Again, the interpretation of history is being pressed upon us
through the increasing competition of meterialistic end anti=Christian
interpretations of history.
Outside the academic world, new social forces have been at work
which have used history, or a particular version of history, for
social ends, &s & means of chenging men's lives and sotions. And
the rise of these new political ideologies and ideological theories
of history has shown that the development of scientific specialism
has in no way lessened men's need for en historicsl feith, an interpre=

tation of ogntemporary culture in terms of social process and spiritual
ondsSe o o o

JReligion and Culture, p. 215.
2Roligion and the Rise of Wesérn Culture (London, Sheed and Ward, 195),
Pe 50
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Dawson has particularly in mind, of course, the threest of the Communist
interpretation of history and its propagendistic force, The clash
between Communism end Christienity is, he believes, the centresl problem
of our time,end the "point where their contact is closest and their
eonflict most acute" is in their respective philosophies of history.l
Yet, the very term "philosophy of history" calls to mind
another reason why the interpretation of history is so central & tesk for
contemporary scholership. Dawson believes that irrepersble herm hes been
done by the ideeslistic philosophies of history of the past, £ Philcsophical
idealism (which hes affected so much modern thinking about history) went
of f the deep end, Dawson believes, in Hegel, Fichte, and Sehelling.5 The
consequent disavowal of German idealism hes, in tern, ceused a reasction
against the philosophy of history in general, so much so that todey meny
question whether such & thing &s a Christiean philosophy of history is at
all poasible.3 "If we approach the subjedt from & purely philosophical
point of visw,“haaya Dawson, there is a good dsal to justify such a
scepticism, Dawson therefore sets aside the philosophical approach and
gseeks to treat the interpretation of history purely as & theological
problem = in & Jewish, apoealyptie framework rather then a raticnelistioc,
idealistic one. The Christien view of history, he believes, is & matter
for faith (besed on a particular historicel tradition) and is not e product

of philosophicsl refelction, "Hence there is no Christian 'philosophy of

lReligion and the Modorn Stete, ps 72.

ZPor this reason, Dawson says "The discontinuous conception of history
is nearer to our won than is the unitary ideal of the liberal philosophy
of history," ("Edwerd Gibbon: Annuel lecture on & Mester Mind," British
Adademy Lectures,XX, 19.)

3"0n the Meaping of History," in Religion and Life, XIV,ps 32 f.
(Article by Kerl Lowith); C.b. Lewis, "Historicism,"” in The Mongh (Cotober

1950) .

The Christian View of History," p. 312.
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history' in the strict sense of the word. There is, indeed, & Christian
history and a Christian theology of history, and it is not too much %o

say that without them there would be no such thing as Christianity."l
Now philosophical idealsm, the parent of the idealistic interpretation
of history, grew up on the soil of Germen protestantism, and so Protestant-
ism, Dawson believes, is indirectly responsible for meny felse historicel
interpretaticns of the past century or so, There is another false interpre-
tation of history for which Protestantism is responsible, and that is the
view of extreme millenialism, One family of Protestant sects sought to
8trip off all the none-Jewish, mystical, and philosophicsl elements of
Christianity in their emphasis upon the historical time element of apoca=~
lyptic literaturs in all its crudity and limplicityoa It was this view
that, as secularized, developed into the modern doetrine of progress which
"ended in emptying Christiesnity of all supernstural elements end interprete
ing history es the progressive development of immanent principle:."5
On the one hand, then, Protestantism produced philosophical
idealism and Soeinianism which attempted to separate religion from history
and to recover the "pure timeless essence of Christianitxfh On the other
hand, Protestantism gave birth to the millenarien tradition in which an
attempt was mede to separate the historicel elements of Christlsnity from

their philosophical accretions, Both views, Dawson believes represent

InThe Christian View of History," p. 313
2the Kinzdom of God and History, pe 21l.
JIbid., ppe 211 f.

deme

Dawson sees both tendencies more or less compined in Joseph Priestly,
a Socinian who developed & secularized milleniarism (The Kingdom of God
eand History, ppe 211 f.)
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extremes which Catholicism has always tried to avoide The Catholic
interpretation of history sees the uniqueness and partiocularity of
historical events while at the same time avoiding an extreme millenerian
apooalyptioiem., On tho other hand, Catholiocism sppreciates the universal
aspects of Christianity (in contrast to anything national, provincial, or
fenatical) while at the same time avoiding the fale universalism of the
Sociniens and Originists (who eliminate history in favor of metaphysics)
andogha idealistic historians who attempt to force history into & rational
pattern, To express it in another wey, Catholicism, according to Dawson,
makes allowance both for the discontinuity of history (ss seen especially
in the Augustinian dualism between the two cities) and the divine order-
ing of history into a unified pattem (which, however, is mysterious and

is not rationally discernible). Because of this balanced interpretation,
Dawson believes that Catholicism is particularly equipped to make a needed
contribution to the present search for & meaningful interpretation of
history.

Nevertheless, Dewson does not develop a philosophy (or theology)
of history in eny sybkemetic fashion. His judgments on this subject appear
only incidentally in the midst of his more concrete enalyses of various
religions end cultures and political end soeiolozicel problems. It is
impossible, therefore, to construct anything thet might be called Dawson's
philcsophy of history in a purely theoretical way, Since many of Dawson's
views, however, parallel those of Tillich, it mey prove helpful to use
Tillich's structure as as keleton framework upon which to hang some of
Dawson's ideas, Although it is admittedt het this is an artificisl pro-
ceedure, it will perhaps at least provide a basis for discussing a few of
Dawson's major philcsophical and theological observations in reference to

the nature of history.
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2, The Interpretation of Man

A convenient starting poistfor Tillich's esnalysis, as we
noted ,was in his doctrine of men, The proper understanding of history
drove him to the necessity of constructing e more esdequate anthropology.
And, conversely, his understanding of the clefts within men's nature
served to throw light on his understanding of historye.

Dawson, similarly, states that the interpretation of man
precedsthe interpretation of history, especislly in regerd to men's
eschatological destiny end the creation of al new humanity through
Christ. 1In regard to the eschatologicel goal, he says,

If this be the essence of the Christisn doetrine of men's nature
and destiny, it is clearthat it must dttomine the Christiean
conception of history and socisl ordere.

Further, with Tillich, Dawson speeks of man's nature &as & microcosm

of the universe. He quotes with approval from the Times Literary Supple-

ment the comment that
The mind of men seemsS. « o to assimilete itself to the universej
we belong to the world and the world is mirrored in us, Therefore
when we bend our thoughts on & limited objeot, we concentrate
facilities which are naturally endowed with infinite oorr05pondoncel.2
With Tillich, Dawson sees man's deeper level of consciousnss as a gateway
to an understanding of existence itself as besically spiritual. "Men of
religious experience,” he says, "have slways taught that the further man

penetrates intoc t he depth of his consciousnss and of what lies below his

consciousness the nearer he epproaches to spiritual reality."3

The Judgment of the Natioms, p. 89

2I'ha Age of the Gods, p. xix; also quoted in Enquiries,etc, p. 125,

3Re:l.i.gzi.on and Culture, pe. 313 Cf, Tillich, "Two Types of Philosophy
of Religion,” pe L end "What is Wrong with the Dialectical Theologyf", p.
110 where he speaks of proceeding "through the self beyond the self.,”
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Dawson, however, has comparatively little of Tillich's
awareness of the clefts in men's nature, his self-estrangement from the
good and the perfeot,l his finite creaturliness and his necessary in-
volvement in anxiety, the awful responsibilities of humen freedom and the
consequent threet of non~being end meaninglessness, In sﬁort, Dawson
has little of the existential motif in his thought., He does, however,
utilize the demonic category in a fashion somewhat comparable to Tillich.
Dawson speaks of spiritu foress (both good and evil) higher then reason
and of foroes lower than reason (forees of nature) that play upon men
and make humen life a "warfare against unknown powers. « . -2 Following
8t, Paul's figure of the "Cosmocrats of the Dark Aeon,” Dawson says that
man is beseiged by "powers which ere more than retionel end which make
use of lower things, things below reason, in order to conquer and rule
the world of mam,"> With Tillich, Dewson sees the demonic es a necessary
category for expressing the supre-individual power oﬂhvil - the fact that
evil is not just material or "the abstract generalization of the faults
and weaknesses of individuls" but rether en organized spiritual powar.h
Dawson, however, speaks of the demonic primerily in terms of the blind,
sub=rational forces of destruction and the spirit of uncontrolleble power 3
rather than in terms of demonic pretention and the claim to unconditional

significance on the part of contingent beings. MNevertheless, as with Tillieh,

1meson does, however, comment that man's awareness of eternity is
based on the consciousness of his mortality ("The Christien View of History,"

Pe 326.).
2Beyond Politios (New York: Sheed and Ward, 1939), pp. 121 f.
SIbidqg Pe 122,

he Judgment of the Netioms, p. 102
5

Reli%éon and the Modern State, pe 1113 The Judgment of the Neations,
ppe 2,5,8,11,19,87,102,154.
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Dawson considers the demonic & perversion of the goods When the none
rational forces of men's meke-up are starved or refused legitimate
social expression in an acceptable way (as in mystical emotion), they
turn against soociety end assume destructive and violent forms (as in
nihilism, sensetionalism, and eroticiam).1 Thus, although Dawson does
not go to the extent of Tillich in esnalyzing the existentiel predicament
of man, he is certainly not uneware of the "uncovering of the abyss”

that hes taken place in recent decades,

The Interpretation of Nature

Although Dawson does not carry out the microcosmic analogy
as a basis for disclosing how the cleft within men's nature is the key to
& deeper understanding both of the predicament and the redemption of
nature and history, he does elaborate &n idea that leads to similar
dootrinal consequences - that of man as & bridge between the spiritual
and the meterial worlds.a Man, he believes, occupies a unique position
a8 the lowest of all spiritual natures ad the highest of all animate
beingse This role places him in & special relationship both to nature
end supernsature so that he becomes the point at which the spiritusl world
comes into conscious contect with the world of sense.? Men thus becomes
a potentisl chinnel through which the whole material oreation may be lifted

into self-consciousness and divine-consciousness., In other words, through

1Pro ress and Religion: An Historical Enquirey, (London: Sheed and
Ward, 1931'%. PPe 228, 2303 Christionity end the New Age, pe L9 "The
Renewal of Civilization," (Wational Peace Council Pemphlet, London, 1943),
pe 93 "Bducationknd the Crisis of Christian Culture," (Humsn Affiérs
Pamphlet, Chicago: Regnery, 1949), p. LT7.

2n7he Revolt of the Bast and the Catholic Tradition," Dublin Review
(Yuly, 1928), ppe 13 f£o3 Progress and Religion, p. 158; Enquiries, etc.,J1l f.

;Enguiries, otce, pe 319, There is no attempt to draw a parallel
with Tillich at this particular point, for Tillich's idea of the spiritual
world(the ultimte) is vastly(r ifferent., Dawson here follows Thomistio
supernaturalism whereas Tillich rejects altogether the concept of a second
realm of being paralleling this one,.
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men, the whole material oreation is destined to become spiritualized
and rodoamd.l
Man was oreated to be the soul of the meterial world, the link
bebtween the two creations; that through him, ss Ste. Gregory of
Nyssa says, the divine might shine as through a glass into the
earthly world, end the earthly, elevated with the divine, might
be freed from corruptibility, and transfigured.
All of this assumes, of course, that nature now exists in a fallen stete
and needs to be redeemed.lawson does not attempt to analyze the cause
of this situation although, with Tillich, he seems to think that the
fall of nature is cl.sely tied up with the fell of man, He does have
quite 2 bit to say, however, about men's responsibility for the present
degraded state of nature in many parts of our world, For primitive man,
neture had 2 religious atmosphere. Primitive agrioculture therefore "was
not a sordid oocupationy it was one ofthe supreme mysteries of 1life" -
a kiné of divine liturzy.‘? Man once lived in close contact with the
soil, realizing his interdependence with nsture (2s Tillich would put it~
assuming en eros attitudetoward it., Even the scientists of not too distent
decades "sought knowledgze for its own sake beocause knowledge is goode They
regarded neture not as a slave to be mastered, but &s a mistress to be
served in a spirit of almost religious rewrer'om:e'.“5 Modern technology
end industrielism, however, have ohaw all of this, Nature no longer
possess a religious significance, but exists only to be exploited by men.

Nature, according to Dawson, has lost its "latent powers"h and has been

1Enqz.ui.r.‘n.cu. 8tC., pe 3463 See also Prog and Religion, p. 158 ff,
Roman Caholicism thus has a world-effirming as well as & world-denying
aspect, for it holds that the divia purpose involves not the destruction
ort he negation of nature but its completion and fulfillment. The Catholic
position is thus mid-way between oriental escetism (in which the neturel
world is negated) and occidental meterieslism (in which the spiritusl world
is negated). See "The Revolt of the Bast, ete.", p. 1L f.

2Ghriat1anity and the New Age, p. Ll
3 (Londons Sheed and Ward, 1932),p. 87.
Cf. Dawson's idea here with Tillioch's concept of the "power of beinga"
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made to serve human ends s8¢ that it "no l.nger exists except as a part

of the life of man," But the reel tragedy of this situation is that

the degradation of nature has led to the enslavement of men.? Modern
industrialism has uprooted men from his natural relations to the soil

end herded him into unheslthy cities.? Through time clocks, efficiency
experts, and conveyor belts mean's temp has been aopoloratad so as to keep
time with the world of the machine rather then with the life of nature,
with its more leisurely oycles, With the upsetting of men's orgenic

and biological equilibrium, a whole new rhythm of life has been oreated
which, Dawson believes, must finally involve & biological chenge in

the character of the humen race itsalf:h Worst of all, the mechanization
of nature has resulted in the mechanization of men. The end result of
man's selfeaffirmation and control over nature is that man is now slip=-
ping back into nature and becoming 2 part of the great mechanical system
he has created. Dawson believes, therefore, that & profound truth is
expressed in St, Paults intuition thet the whole meteriel oreation is
groaning in travail, ewaiting its deliverance from corruption end its

shre inthe liberty of the perfected supernstural orders”

Iippadition snd Inheritence, ete.” Part II, ps 13. Dawson's
fins1l eppraisal of the role of science and tecnhology, however, is far
from negetive., See page 8L f.

20:. Tillich's view here, Chepter Three.

pro ress and Religion, p. 68.; "Progress and Decay in Ancient and
Modsrn Ei?fﬂzatl'ona, §oo§oIogioal Review (Jenuary, 192L) XVI, p. 10.

"'Progresa and Relig.on, Pe 211,

5Enqu1rias, etce, pe 345
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L+ The Interpretation of History

Now this estrangement end quest for redemption that can be
seen in nature is even more spparent, Dawson believes, in thefeslm of
history, With Tillich, Dawson says that it is "when we look at the
history of mankind in the mass that the evils of human existence ere
most app&rant."lfor history is full of tyranny and sppression, and the
lust for power and pleasure. Dawson's view of history is far from
optimisitic liberalism in which sin eand evil are neglected or at least
progressively and wutometically overcome. He sees history as & profoundly
tragio process, with disillusdionments, frustrations, and irrationalities.
Although he does not use Tillich's concept of the "ambiguity of the good"
he notes that every human achievement carries with it the possibility of
evil as well as of good, and that evil itself is & progressive rorco.2

As Dawson sees it, nearly every great historical achievement
has had negeative consequences end results opposite: from what its designers
had imegineds The Industrial Revolution, for examle, has led to slums:,
unemployment, end the mechsnization of life; miracles of science have
only made wars more destructive; colonial expansion hes produced hostile~
ity end racial wary capitalism has led to exploitation end unrest; political
revolution and the quest for freedom have issued in the absolutism of the

modern State,? Thereis thus a tragic contradiction betwsen humen aims

IEnquiriea, etcs pe 323,
The Judgment of the Nations, p. 2.

5Dawaon'a Preface to Mariteain's Religion and Culture, xiv fI, ;
Christieanity snd ths New Age, p. 163 Beyond Politios, pp. 126 ffe;
TRelizion and Mass Civilization: The Problem of the Future,” Dublin Review
(Jenuary, 19LL) p. 1.
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and historical results. Dawscn could thus eaesily say with Tillich that
history, too, longs for deliverance and salvation,

But how are men, nature, and history to gein redemption; Ve
have slready noted that Dawson, with Tillich, believes that the turning
point is in man, The salvation of man, therefore, is the 1ndispef;'ablo
prerequisite for the salvation of nature and history, Yet for both
Dawson &nd Tillich, man is unseble through his own resources to redeem
nature and history, let alone himself, Although as a bridge between the
spiritual and material worlds he is :  endowed with a type of knowledge
that transcends the sensible world , he is too closely tied %¢ nature to
be able to rise sabove it end reach the intuition of the divine.l It
is impossible for him to free himself from the limitetions of nature through
human intell.‘:.ganoe.a The divine Word must therefore come to men "in a form
appropriate to the limitations of his intellectual powers," This, for

Dawson, provides the background for the Incarnstion,

Christ snd the Redemption of Existence (Men, Nature, and History)
Although Dawson does not use Tillich's concept of the "New
Being," that term adequately expresses the key element in Dewson's

Christology. Dawson's stress, too, is on Christ as the new: areationj

Christ introduces into the world & "new spirituasl principle which gradu=

ally levens end transforms human nature into something m."3 This

Inrhe Revolt of the East, ete.", p. 1l

2)edieval Religion,(Londons Sheed end Ward, 193L), p. 773 "The
Dark Mirror," Dublin Review (Yctober, 1930), p. 180 f. Dawson's observet-

ions here ont he limitetions of human resson more or less parallel Tillich's.
3nThe Christien View of History) p. 31k.
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includes for Dawson, as}for Tillich, the insistence that Christ is not
simply & moral ideal, a teacher or prophet, or even sirply @ theopheny
or a revelation of God to man but that he is God made man.1 As Dawson
puts it, "In Him God is not only menifested to man but vitally partici-
patod."a Through Christ a new spiritusl prineiple is introduced into
the world, a new order of life embracing men's total being (body, mind,
and spirit) in a vital synthuit.} This in turn creeates & new lmmanity.h
Through Christ, humanity acquires a fresh beginning. Christ's work is
thus genetic and oreative in an absolute aanao.5

The redemption of humanity is, for Dawson, correlated with
the redemption of nature. For through Christ man's role as the bond between
the material and the spiritual worlds is restored and extended, The new
humanity created by Christ is brought into closer relationship with neture
(through reelizing its interdependence with nature) and thus becomes a
channel for nature's spiritualization, Since this requires a proper
understanding of nature, man's scientific knowledge comes to have a
decisive part to play. Dawson's negative judgment upon industry and
technology should not therefore be teken as indicatig = denial of the
importence of the modern scientifie & ohievement, According to Dewson,
the intellectualization of the material world is a potential vehicle for

the spiritualization of nature. As Dawson sees it, "The organization of the

17ne Kingdom of God end History, pe 203. "The Christien View of History,"
pe 31l Bnquiries, etCs, Ps 327

ZChristianity end the New Age, p. 86.

quuiriu, etc.,ps 3509,

th. Tillich's concept of the "community of the New Being”
%quiriea, etc., p. 327.
6“Rev01t of the East} etc., p. 12; Christianity end the New Age,p. 105.
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material world by science and lew which has been the characteristic task
of modern European culture is in no sense alien to the genius of Christi=
anity. For the progressive intellectualization of the materisl world
which is the work of Buropean science is an:logous and complementary to the
progressive spiritualization of humen neture which is the function of
the Christian relizion.""
The redemption of humanity leads on to, and is a conktituent
faotor in, the redomption of history., In spite of the fact that history
is a tragic process, redeemsd men may know, through faith, that there is
a spiritusl purpose being fulfilled through historical tragedy, failure,
and suffering, end that the true meaning of it all will somedey be reveal=-
ed, Although God's viotory over the ovi#foroos in history is not susceptible
to scientific demonstration, the spiritual renewal of men, according to
Dawson, has consequences which are in some ways outwardly menifested in
the historical process.
Thus, although we cannot trace in society. . « the clear evidence
of the progressive development of the divine life in menkind, we can
still see in every age new menifestations of the charismatic activity
of the Spirit in the Catholic Church. FEvery age sees the Kingdom
of God conquering fresh territory = the supernstural order more
closely interpenetrating the natural world. Sometimes the conquests
of one age seem to be lost by the next, but this loss is superficial,
The achievement remeins to be drawn in and represented 2s some future
period,.
The Church, then, is moving forward ceaselessly end irresistably (though
not visibly or without interruption) towerd the more perfect society.

The complete redemption of man, nature, end history, however,

must await the eschaton, Dawson differs from Tillich et this point in

IProgroas end Religion, pe 247; "The Revolt of the East, Btc., p. ll.
aEnquiriea. etce, pe 344 f.
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antiocipating a reel end to history. The eschaton for him is not just a
transcendent reference point or a symbol for the completed meaning of
history against all fragmentary aotualizations.’ Still, he does mot
become involved in the selfecontradiction, aghnst which Tillich cautions,
of positing en end in a temporal sense. The end of history, hesays,

"§s notf ound in history itself, but arises from the raising of history
to a supertemporal planp.“a In addition, he comments that the end of
history (as well as the beginning and 'center") transcends history end is
not en historical event in the ordinary sense of the word but rather en
act of "divine ereation to which the whole process of history is subordine
ate.“3 But although Dewson is more realistic end objective in his
conception of the eschaton, he also makes place for a spiritualized
interpretation of the "end" and of the coming Kingdom, "For The Christe
ien,"” he says, "the world is elways ending, end every historical orisis

L

is, as itlwere, & rehearsal for the reel thing.," With Newmsan, he believes
that history is "continuelly verging on oternity.“B The Kingdom of God,
consequently, must be seen€ s both internel end spiritual as well as
external and oosmio.6 We awaitan objective end while at the same time

living in thet end as it is present, in germ, in history as we know 1t.7

dpawson thus has more of the apocalyptic note than has Tillich,
aReligion and the Modern State, pe 9.

3"The Christien View of History," p. 315.

hﬁoyond Politics, p. 136.

sReligipn and the WModern State, pe. 79.

6Enguirios, etcs, pe 333,
7

Cfe Tillich's "already" and 'not yet."




The ultimate transformation of men, naturg,end history may
be expressed for Deawson, as with Tillich, by.tha phrase "the restorate
ion of all things in Christ.,” Both Tillich end Dewson meke & place for
the Neo=Platonic conception of the return of all things to their origin,
Dawson looks forward to the day when, as in the words of the Easter liturgy,
"the whole world may experience and see whet was fallen raised up, what
had grown old maede new, and all things returning to unity through Him from

whom they took their beginning."t

1l
The Modern Dilemms, p. 113, See also The Judgment of the
Nations, p. 115.
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CHAPTER TEN
RELIGION AND CULTURE

1, A Definition of Terms

The term "oculture” has been 50 bandied about that a definite
ion is esaential.l For the common men, culture meens & sophisticated
appreciation of the "higher things of life." It means going to the
opera, visiting the art galleries, holding & lorgnette to the eye=-
the type of activity that produces from the common men a sneer of
ot:bni;empt.2

By "culture"” Dawson meens something fer different. He
undersénds culture in the enthropoligbeal end sociclogical sense as the
way of life of & partioculsar peopla.3 Teken in this sense culture is quite
the opposite of sophistication end refers to the "grass ‘roots" elements
of society, such as family, region, and religion, end tc common traditions
and customs which link & people into & living community heving a reel

continuity with the pest.h Culture in this sense is not an intellectuel

IT.S. Eliot gives & luoid desoription of t he misuse of this term
in his Notes Toward the Definition of Culture, p. 13 ff.

zhlatthew Arnold is largely to blame for this stete of things in
Englend, Daw.on believes, In attempting to populerize culture he astually
produced & Philistine reaction because he himself was a "highbrow.," In
the past, however, the leaders of society shared a common life with the
peasant, Both were united, says Dawson, in & common allegiance to the Bible
and the Christian tradition which was the core of the whole culture, (Under=
standing Europe, ps 250 fs).

3Dawson would sey that there is no such thing as culture in generel,
but only particular cultures of individual humen groups.

wson, following LePlace, gives full weight to the physical in-
fluences behind culture such as Place (the geographical factor), Work
(the economic feotr)end People (the genetic factor)., But he by no means
falls into meterislistilc determinism. Beyond theee three factors he emphe=
sizes the place of Thought (the psychologieal factor) which includes religion
and the life of the spirit (Age of the Gods, pp. xiii,xx; Progress and
Religion, p. 75). Culture, he seys, hes a materiel substructre but it 8lso
has & spiritual superstructure which is the resl mainspring behind culture.
end mekes man superior to the animal. Although enviromment conditions i
PROTUTR 2k %5 3098, 000,000 8°) 1 48 (QuLture. theps 1o.ectior S.RUTLAN RBVEL>
Collingwood (Progress and Religion,ppe fe, L)
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abstraotion ocarried on by the elite but is the wey of life borne by

the common p90ple.1 It is in the common pecple and he folk traditions,
says Dawson, thet we see the essence of culture. And consequently it is

in the common people that we find the most sublime union of religion end
culture. WNow it is this social unit along with its expressions in art,
literature, institutions, and social traditions that forms the spiritual
community which Dewson cells & culture. (The term "spiritusl community" does
not necessarily mean that the community has to be religious in the ordinary
sense of the word but points to the faet that the community owes its

unity to its common beliefs and ways of thought far more than to eny
identity of racial type.)a Defined in this menner, "culture" is almost
interchangeable with what is usually meant by the term "eivilization,"
"Civilizetion," however, usually indicates a more comscious and retionale
ized manifestation as over against the natural, sponteneous, and common way
of 1ifs we have been donoribing.3 The term "oulture” on the other hend

is a term having & wider comnotation then "civilization.” It can be

used to desoribe the way of life bothbf civilized and uncivilized peoples,
whereas the term "ocivilization" could not be applied to the society of
uneivilized pooples.h Further, the term "culture" usualy includes & large
area incorporeting & number of different societies. There are only four
great contemporary culturss in this sense: Indian, Chinese, Islamic, and

Eur0pean.5 It is in these cultural units as wholes that Dawson is partiocu=-

1Roligion and the Rise of Western Culture, p. 268,
2Religion and Culture, p. LS.
5&!‘}_}_0 Pe U7e
Christienity end Culture,"” Dublin Review (April, 19l1), p.137.
OBnquiries, etc., pe 674
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larly interssted, especially their relationship to religion and common
ways of thought around which they have been formed.

[t will not be &s necessary to give an extensive definition of
relizion, By "religion" Dawson simply means, firstly, "the belief in
the existence of divine or supernatursl powers whose nature is mysterious
but which control the world and the life of man" end, secondly, "the
association of these powers with particular men or things, or pleces,
Or ceremonies. s o ."1 Yet, for a full discussion of the religious
aspeocts of culture, a broader definition is needed. Dewson, like Tillich,
does not restrict religion to its institutional or objectivied forms but
sees religion es manifested in the whole of life. Although he does not
use the term "theonomous enalysis" he does at times disclcse, in Tillichien
fashion, the basic religious motives operating behind apparently non-
spirituel movements., He sees in the French Revolution, for instanoce,
an essentially religious movement in spite of its epparent rationalism,a
in totelitarianism a religious attempt to subordinete the whole of life
to a higher, supra-personal end,3 end in modern social pleanning an un=
econscious quest for salvation.h (A variety of these movements will be
discussed in e later chapter,) Also, with Tillich, Dewson sees the style
of a period as & reflection of its true spiritual character, Architecture,
literature, customs, and the plestic arts eall menifest, to the discerning

eye, the spirit of the aga.5 The study of styles provides for Dawson,

iRelizion end Culture, p. 5l
aEnqniries, etce, Pe303.

3Bayond Politics, p. 131.

J"Tlm Judgment of the Natioms, p. 90.

5“Prograsa and Decay in Ancietn and Modern Civilizations," pp. 3 f.
Dawson, like Tillich, sees ert as a sensitive berometer of spiritual chenge
and also comments on the significance of abstract painting (The Modern
Dilemma, p. 101; Engquiries, etos., ppe 70, 83). e T e
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as with Tillich, an awareness of the spiritusl significance of secular
movements and institubtions end is part of what we have been desc-ibing

as Dewson's broad view of religions

2; The Relationship Between Religion and Culture

Perhaps it will be necessary first to indicate that there
is a relationship between religion end culture &s over against those
who, considering religion as a superficial cultural accretion, deny any
vital reletionship between culture and religion, end, on the other hend,
those who believe that religion deals with & transcendent realm that
has nothing to do with culture. Or gzein, it might be necessary to
defend the relationship between religion and culture against those who
think that the two are so identieal that the term "relation" is inappropri=
ato.1

The first error is perhaps not so populer now as it used to
be. The older sooiologists stressed much too exclusively the meterisl
aspects of culture and regerded religion as a late arrival on the scene
(as a cultural by=-product)e In order to counteract such views, Dawson
emphasizes the fact that religion adiculture heve always been closely
related and demonstrates thatf he further back into history we go the
more closely we find religion and culture joineds The two, then, are
orgenically,fdnd not just superficially, related,

The second error - that of denying the relationship of relizion

ang culture through a religious transcendence = has been dealt with in

1T.S. Eliot, Notes Toward the Definition of Culture, p. 33 f.
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regard to the Roman Catholio critioisms of Tillich's views and will also
be discussed further on in this section.

The third error = that of denying the "relationship” of
elements so identical as religion and culture = is perhaps now becaming
more popular in certain cirocles. T.S. Eliot, for instance, speasks of
religion and culture as, after all, just "different aspects of the same
things: the culture being, essentially, the incarnation (so to spe:k) of
the religion of a people.“1 The dengers which Dawson sees resulting from
such views will be indicated later. This will suffice, however, to call
attention to another extreme equelly rejected by Dewson and to esteblish
the fact that, in his view, religion and culture are at least related.

Now this relationship may be expressed in several different
weyss It may be considered firstly es & relationship of mutual dependence.
Religion, for example, is dependent upon culture for the forms in which
it expresses it self. Dewson is close to Tillich at this point in his idea

that rdigion esnrot escaps embodiment in oulturoa

end is by neture &
cultural phenomenon, Buﬂif religion is dependent upon culture, culture is
even more dependent upon religion, It is through religion thet culture
attains its foundation, its unity, end its dynemioc, "In the last resort,"
Dawson says, "every ecivilization is built on areligious foundation. « » ."3
A ecivilization mnadhave some vision of reslity to give it meaning and
purpose. Without such a vision, a ecivilization soon perishes, So it is

true, Dawson believes, that

A civilization lives by its faith in its tésals no less than by
its wealth and its material organization.

1920 Oit.. Pe 31 f.

2The Kingdom of God and History, pe 202.
3"Religion and Mass Civilization,etc.”, p. 5.
lithe Modern Dilemma, pe l2e
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As he says elsewhere, "the. world religions have been the keystones of

the world cultures, se that when they are removed the arch falls and

the building is destrayad.."l By providing a vision of reality, a set

of ideals and purposes, a soclety's religion is at the very soul of its
culture and may be considered as its trus foundation. Again, common
beliefs and attitudes supplied by a common faith make for cultural

unity. Such common ideals and principles are indispensable, for if a
society makes no moral or spiritual appeal to the loyalty of its mem-
bers, it must inevitably disintegrate.® Besides providing a foundation
for culture and a center of unity, religion alsc serves as a great cultur-
al dynamic} By virtue of its transcendence and its Judgment upon culture,
religion provides a fruitful tension in life between the ideal and its
realigation which ever beckons culture onward and upward.

Throughout the history of humanity the religiocus impulse has been
always and everythere present as oﬂa of the great permanent forces
that make and alter man's destiny.

All of these observations serve to underscore the mutual dependency of
culture and religion.

The relationship of religion and culturs can also be expressed
as one of rmtual conditioning. Sociologists, it seems, never tire of
calling attention to the conditioning of religions by the cultures in
which they appear. There is, as Dawson admits, the religion of the
peagant, the religion of the warrior, the religion of the ecity dweller =

lReligion and Culture, p. 22.

2

The Modern Dilemma, p. 4.

3pawson recognizes that religion alsoe has a conservative function,
but believes that the dynamic element is primary and has been far toc mmch
neglected.

2 e s Ps 22.
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each with its own characteristics reflecting an adaptation to its par-
ticular enﬂronment.l Dawson does not disparage the study of cultural
influences upon religion and in fact declares that ne particular religion
can be fully understood apart from these factors. Yet he insists that
this is not the whole truth. If religion is conditioned by culturs,
culture is even more conditioned by religion. In fact, culture might

be described as a deliberate effort to bring society inte line with the

higher ways of life made lmown through religion.® Tms religion has a
profound influence upon the vhole of life, and even an other-worldly
religion has its cultural manifestatim.3 The impact of religion

upon culture is dramatically seen in these instances when a culture has
taken on a new faith and has had its most basic institutions thereby
transformed as in the case of the transformation of ancient eivilizations
by Christianity or of the pagans of Arabia by Islam. The change in the
basic conception of reality carried with it a change in the whole charac-
ter of the culture in question. The interaction of religion and culture,
then, is reciprocal: "the way of life influences the religion and the
religious attitude influences the way of 11!3.'1“

Dawson's primary interest, however, is in ealling attention
to the effects of religion upen culture. He is particularly eager te
correct the views of those scclolegists and anthropelogists whe regard
religion as an ebstacle that has to be removed before culture can really
come inic its own. Religion is not, for Dagwson, a leech that sans the

lpoligion end Oulture, p- 57

21bid., p. 49.
3'r:l.l!.l!.c:h makes the same observation (See Chapter Four).

Ye1iton and Gulture, p. 57.
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energy of culture but is actually its most dynamic force and increases
its creative energy. In his various becks, Dawson shows in detail how
religion has been the motivating force behind nearly all of the basic
cultural achisvements of the centurics. Agriculture, for instance,
probably began in the cult of matural fertility and was a result of the
ritual imitation of the processes of nature in devoition to the Great
Mother gaddau.l The demestication of animals originated in the neces-
sity of keeping sacred animals for ritual mriﬂasa.‘? In both cases,
_the ulilitarian development was a secondary consequence. ILikewise the
rige of cities can be traced to religious origins, for as asgriculture
grew up ardund the shrines to the Mother Goddesses, these shrines became
economic centers of Temmle Cities, which lie at the roots of the develop-
ment of all the early high civilizations .3 (Similarly, the monasteries
of the Middle Ages became centers arcund which cities grew and were the
mainsprings of the whole commmity life .1‘) The calendar also arose as
a liturgical necessity, for the religious rites had to be ordered to
conform te the pattern of the seasons and the movements of heavenly
bodiqa.5 The careful observation of the movements of the planets by the
Bgbyleonians led to the idea of a fixed cosmic order and, says Dgwson,
becamne one of the foundations of modern sciom:a.s Vriting, as the name
hieroglyphics implies, arcse as sacred symbelism and the making of books
and the consequent compiling of libraries were sacred occupations .7 The
mg Aze of §he Gogg p. 105y Progress and Religion, pv. 107 ££, 113 £.

H o 2 = . He ] 0, De 57.
gmm, P. 113' W pp- 112, 151.
Ihe Age of the Gods, p. 135.

Tvda., pp. 112, 132.
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temple libraries and schocls were the first centers of literary life and
education (as were the monastic schools of the Christian ars).l Without
the leisure provided by positions on these temnle staffs, the develop-
ment of intellectual life and science might have been vostponed for
centuries.® Social institutions, teo, such as the family, marriage,

and kinship all have a religiocus background, especially the instution

of Kingghip and the codification of law. In primitive sccieties, the
King was not so much the political ruler as he was the priest and religi~
cus head of his paople} In many societies, the city-temple was the "law
court and supreme source of Jjurisdiction, and men brought their wrongs

4 Other migeellaneous

6 postry,’

the use of metals and engineering (necessary for the construction of temple

and their disputes before 'the throne of Ged.'"
achievements such as art and handiurafta,5 masic and the dance,

towers or for irrigation projects as in Bahy'lon)s might be mentioned in
passing as further examples of the way in which religion has been the
driving ferce behind nearly every major cultural develepment.

The creative power of religion is especially manifest in the
effects of Christianity upon European life .9 Many of these influences
will be traced in detail in the next chapter. Some gpecific features not

treated there, however, may be briefly menticned. The rise of modern trade

'me Ace of the Gods, p. 132.

2Ibid., p. 112.

Progress and Raligion, pp. 110 £.

u@e Age of the Gods, p. 128.

JProgress and Religion, p. 72; The Age of the Gods, p. 150.
smig_awd_smbm- rp. 68, 52.

Ibid., pp. 67.ff.

S maquiries, etc., p. 100.

9Dawson regards Christianity as the chief source of the Buropean

dynamic (Ihe Judgment of the Nationg, p. 15; Christianity and the New Age,
p. 93 £.)
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and commerce, for instance, probably began with the pilgrimage routes
which, says Dawson, more or less preceded the trade rcmtes.l And per-
haps the first awakening of world-consciousness was not in the secular
explorers, but in the ambassadorial journeys of Friars of the Middle
Ages to Egypt and Mongolia.® In fact, world expliration itself was
closely connected with religious motives, as is seen in Prince Henry the
Navigator whose exploration was devoted to religious idaa.ls.3 And in
the imperialism of the eighteenth and nineteenth centuries, missionary
and moncpolistic motives intermingled. HMen even as late as David Idving-
stone felt that the expansion of BEuropean trade was one factor in the
extension of Ghriatendmn.u The influence of Christianity can also be seen
in the origin of modern eraft gullds which trace their line of decent
directly back to the religiocusconfraternity - an association under the
protectiion of a sa.int.5 Illustrations such as these could be elaborated
ad infinitum from Dawson's writings, but these will serve to demonstrate
the way Dawscn shows how religion has moulded culiture thopugh the ages.

The Ideal Relationship of Culture te Religion

Having traced the interactions between religion and culture we
may now turn te the more constructive question of Dawson's conception of
the ideal relationship between the two. There are, Dawson maintains, only

three possible rela.tionshipszs the rejection of culture, the aceceptance of

YReligion and the Rige of Western Gulture, pp. 203, 260. Cf. lewis
Mumfor&, The Condition of Man (p. 160): "Just as trade in the nineteenth
century fellowed the flag, from the thirteenth century on it followed the
cross.”

2Relig;g£ and the Rise of Western Culture, p. 260.
SM't p. 267.

i = Lol A = LAl Wil . p! 203

n oantradistinction to Richard Neibuhr's five-fold cla.ssiﬁeation
of the possible relationships in his book Chrigt and Culture (See Dawson's
review of this book in Religion and Iife (Spring, 1952), p. 299)
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culture, and a gualified acceptance gng rejection of culturs. We shall
consider them in this order.
_ Firstly, as to the rejation of culture by religlon, it is
obvious that Dawson disappppves. This he considers as a typical defect,
especially in the Imtheran tradition which stresses the extreme tran-
scendence of God, leading to a denial of the world and a consequent
separation of religion and culturs -1 This Intheran dualism, Dawson
believes, has its counterpart in the separation of faith and works.
Tor Dapwson, religion and culture, like faith and works, are organically
related. The transcendent spiritual c¢laims of religion, then, must not
be taken to imply a denial of the limited and histerically conditioned
valuss of culture.®

The separation of religion and culture is, according to Dawson,
fatal to both elements. Culture separated from religion loses its
gsocial significance and is in danger of becoming 'highbrow." If culture
is only, as in popular usage, an intellectual abstraction, it possesses
absolutely no power of restoring or itransforming the life of nuciaty.3
Put religion separated from culture is egqually impoverished. It is, says

Dawson, like g soul without a body. For its very being, religion rmust

1l
Tillich criticiges Imtheranism on these same grounds, as we
saw. Dawson recognizes, howsver, that there is slso world-affirmation

in Imtheranism (See The Judsment of the Netions, pp. 28 £f.).

2’.!'11& emphasis upon extreme transcendence has historically led to
sectarianism, Dawson notes. This may be an impertant reason for Dawson's
rejection of the separation of religion and culture.

3wIne Crisis of Christian Culture: BEducation® in Our Culture  (V.A.
Demant, ed.) (Iondon: Socieity for the Promotion of Christian Knowledge,

19""7); De. 35‘
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embody itself in vitel and living culturel axpreasionsal
Dawson's attitude toward the rejection of eculture by religion
was, as we pointed out, not very different from what we might expect.
His positicn toward the full acceptence of culture by religion, how~
ever, may surprise us. A superficiel reading of his Gifford lectures
might give the impression thet Dewson over-stresses the concordence of
religion and culture and feils to meintain & proper religious transeend-
ence, Although he does put the emphasis upon the fusion of religion
end culture in these books, he also cautions about the necessity of
achieving & proper balanoce between the scceptence and rejection of
culture by religion. And in both earlier end later writings, the ten=-
sion between religion end culture is even more explicitly pronoumld.2
Dawson believes that the complete identification of religion
and culture is as fatel to both elements &s is their complete separation,
When religion becomes at one with its culture it becomes tied to & limited

sociel order, loses its spiritual character, end becomes secularized., And

1Dawson, however, is not entirely without sympanthy for the religious
rejection of culture end recognizes that there are situations, as in the
early Church, when it is ebsolutely necessary for the living elements to
separate themselves from the deeaying culture. Yet he meinteins that our
situation today is different end thet, sinee cur civilization is still
basically Christian, Christiens ocennot stend by and sllow it to disinte-
grate. They must continually seek to penetrate the culture - even the
modorn mass civilizetion thet is coming into being « in order to give it
spiritual aims. Further, Dawson believes thet the attitude of withdrewsl
and hostitlity in our time can only lead to the complete extinction of
religion, For the modern mass State has at its disposal new techniques
of sujugating the will from within so that martyrdom is losing its prace
tical effeotiveness (See "Concordats or Catecombs?", p. 909; "It Shall
Not Heppen Here," p. 7).

®See Dawson's reviews of books by Latourette and R.He Niebuhr,
Dawson's analysis of the importance of the greet Religion-Cultures of the
past in which religion end culture were completely fused is misleading.
He does not propose such & complete identification as an ideal for our
time (See Religion end Culture, pp. 206-208).

3Religion and Culture, p. 206.
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when culture becomes completely identified with religion it becomes
static, rigid, and lifeless. No longer judged by a religion which

stands above it, it leses the attraction of the ideal. Vhen all its
forms have become complete religiocus expressions, the free, experimental
development of new cultural forms is discouraged and restricted.l Time
and again Dawson draws attention to the Byzantine synthesis as an example
of the disintegration which results through a complete fusion of religlon
with culmre.e For the sake of its own vitality, a culture mst not
regard its achievements and values as nessessing a universal or absclule
significance .3 m- temptation applies not only to religion-cultures
but as well to secular cultures such as cur own. Any culture which
attributes finality to its own way of life is in danger of falling

into the fixed mould of a Bgzantine civilizaticn.

Religion, for its part, mmust maintain its transcendence ahove
culture and mst, as Newnan insisted, continually be at war with the
wrm."L It must not ascquiesce in some facile synthegis of religion with
the prevailing ideclogy. This would be paramount to a compromise of its
principles. Dawson seeks constantly to retain the dualism betwsen the
¢ity of God and the city of earth (or of man). The two are in unceasing
conflict and, although they mingle with one another in the institutions
of this world, they are sseparated from one ancther by en infinite spiritual

gulf and will ultimately be separated at the Last Judgment.? With Maritain

1lsee the discussion on the feollowing pages of the plage of amtono-
mous forms.

2 (An Intreduction inte the History of Buropean
Unity) Iond.on- Sheed eand Vard, 1934), p. 184 £; Progress and Religion, 160f.

Siadan sud Ak, 7 509 Vi Midans Mismas ¥ 135

5“’1’113 Christian View of History," pp. 317 f3 Enguiries, etec., p. 241
The Modern Dilemma, p. 109. The conflict between the twe cities assumes
different forms through the centuries. The early Christian conflict between
Church and world, for instance, later became a conflict between épposing
foroes within the Christian society (Beligion and the Riso of Western Culbure,

The Kingdom of Cod and Histery, vp. 206 f.)




200

and Lodourette, Dawson insists that Christianity must retain its tran-
1
scendence over culture as much as its transcendence over nationality.
Christianity must, in other words, be supercultural as well as super-
naticnal.
How:ver completely a culture may seem te be dominated by religionm,
there remains a fundamental dualism between the order of culture
which is part of the order of nature and the principle of faith

which transcends the natural order and finds its center ocutside
the world of man. :

As over against T.S. Eliot's too facile identification of religion and
culture, Dawson insists that the more religious a religion is, the more
it asserts its otherness.” Nevertheless, Dawson maintains that this
element of distance or separation should not be taken to indicate that
a religion thus witholds its support and transforming powsr from a
culture. On the contrary, Jjust as the judgment of self-centeredness in
an individual is not orposed to the development of his personality, so
the judgment of a transcendent religion is not oppesed to the develop-

ment of a culture. It is, in fact, a major element in the healthy

survival of that cultnre.h The ideal relationship between religion and

culture, then, is neither the complete rejetion nor the complete accept-
anes of culture by religion but rather a quolified acceptance agnd reject-
ion in vhich beth cemplete separation and complete fusion are equally

aveided.? (Actually, says Dawson, it is ddfficult to find a culture

e Mode P. 32.

Zwir. T.S. Eliot on the lMeaning of Culture," The Month (March, 1949)
I, 155.

313en.

l"It may be questioned, however, if Dawson always remembers this
principle himgelf, especially in relation to Catholic culture. He gpeaks
for instance of the "tradition of gacred culture which it has been the
mission of the Church to nourish and preserve." ("The Crisis of Christ-
ian Culture: Education," p. 49, italics mine).

Jpawson's review of R.H. Niebuhr's Christ and Culture in Religzion
and Iife (Spring, 1952) XXI, p. 299.
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which does not fail at one extreme or the cther. It is, of course, a
del.if.cate balance and when it is achieved, as in the Middle Ages, it is
usually short-lived.)

The necessary tension between religion and culture that
Dawson recommends definitely should nét be understeod as an ontological
dualism. The contrast of Christianity and culture parallels, for Dawson,
the New Testament distinctions between flesh (as an evil principle) and
the spirit (that dwells in the bodily temple) or between the “world"
as a kingdom of darkness and the world as an object of red.empticn.l
Distinction between these spheres is essential whereas complete sepa~
ration (as in ontological dualism) is herstical. The world, then, must
be "both renounced and remade."® Christianity mmust seslk to penetrate
its culture in the very act of standing apart from it in judgment.

The goal toward which we must work, then, is neither sevaration
of religion and culture nor their identification, but rather synthesis.-
Bat since the term synthesis tends to connote the idea of fusion, perhaps
the best tesm (and one that Dawson fregqueully uses) is "vital collaboration® -
a collaboratien in which the secular becomes consecrated tc the sacred and
in which man's life in every directicn becomes "gnided and informed by the

spirit of religious faith.ﬂh

The mission of the Church, then, becomes that
of finding a social means of expressing this religious spirit se that the

world may be transformed through "bringing every side of human existence

lpewson's review of R.H. Nisbuhr's Christ amd Culture, p. 300.
2Ibid., p. 301
3y.A. Demant illustrates the ideal relationship of relision and

eulture as that of marriage as over against hermaphrodism (fustion) and
geparation, or divorce. (Personal conversation with Demant, December, 1951.)

"Mr. T.S. Elict on the Meaning of Culture," p. 155.
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end every human activity inte contact with the sources of supserastural

1life .1

Vhen this ideal is fulfilled and religion becomes the very
center of things and the mainspring of the whole soceial life, it must
not seslk to dominate every form of expression from without but rather
to inspire from within. Any proper synthesis of religion and culture
must acknowledze the sutonomous values of the given culture. This,
Dawson belisves, is the true Biblical position. He npeints out that in
the 0ld Testament secular history and secular culture have a place in
God's plan as seen in the role of Cyrus and of the heathen nations as
instrunents of God's pureses.> And in the New Testament there is, he
believes, a still further recognition of a limited but intrinsic value
ascribed to the social order and sccial traditions that lie outside the
dispensation of grace. Augustine, he notes, rightly carries on this
view in maintaining that the earthly city has a place in the universal
order and that the social virtues of the world have a real value of
their omn. Dawson even seems to go s¢o far as to arprove of Dante's idea
that the temporal city should be regarded as "an autonomous order with
its own supreme end, which is not the service of the Church but the
reslization of 211 the matural potentialities of human c'ulture."q' On the
basig of this view, Dante speaks of the messianic role of the Italian

1"Goncordata or Catacombs?® p. 910
2wme Christian View of History," p. 316.
3mhe King God and History, p. 206.

l‘*m Christian View of History," p. 321. Dante's radical difference
from Sg. Thomas at this point is spnarent. Still, as Dawson neints out,
his idea of the correlation between the secular tradtion of the Roman
Empire and the sacred tradition of the Chmrch has its parallel in the
Thomistic concordance of nature and grace. (See: The Kingdom of God and
History, p. 209.)
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people as an instrument in the achievement of the goal of history, which
is a universal society made one through the political unification of
humanity in a single world state. This part of Dante's thought Dawson
rejects, for he conments that Dante's idea of the State as a secularized
imitation of ecclesiastical universalism led direectly to modern ideali-
zations of the State and the congsequent docline aof the Church's prantigo.]“
Havertheless, Dawson does seem to approve of Dante's aprreclaliuvm of the
indevendent value and significance of secular culture. Dewson's final
word, however., is that "whils Cathelicism recognizes the distinotion and
the autonomy of the natural and supernatural orders, it ean never ac~
quiesce in their ssgrogation."a All of life, he believes, 1s intended
to participate in the eternal and, as he says, "there is not the smallest
event in human life and social history but possesses an eternal and

spiritual significance. "3

Cultural Polarity

The relationship we have been examining between religicn and
culture might be called "dialectical' even though Dawson dces not use the
term in this connection. He does, however, frequently spealt of the
polarity Letween religion and culture. All of life, according to Dawson,
is a series of polar contrasts which form the very structure and dynamics
of culture. He gpeaks of the "polarity and duality of culture® as "an
example of that universal rhythm of life which finds its most strildng
expression in the d.ivision of the sexes."™ This conflict of opposing

lime Christian View of History," ». 323.

2pawson's introduction to Maritain's Relizion =nd Culture, v.ix.
3:@.

Ymo Juigent of the Nations, p. 121
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historical poles naturally leads to abuses and all varieties of tragedy.
Nevertheless, Dawson maintains that
If we condemm the principle of diversity cr polarity in history,
and demend an abstract uniform civilization which will obviate the
riskk of wars and religious schism, we are offending against life
in the same way as though we oondmesl. the division of the sexes
+ « « because it leads to immorality.
Without the contrasts of opposites, which are at the roots of higtorical
creativity, life would become a dead-level uniformity. The proper appre-
hension of the polar structures of life, then, is important not only for
understanding the relationship between religion and culture but as well
for understanding the relationship between variocus polar elements within
culture, of which religion is but cne.

The cppesing forces in society usually cluster around the
reles of race, ::*el.i,gi.o:1."2 or naticnality - or sometimes a combination of
two or three of these forces. An example of the polarity of rases within
the same culture is found in the case of the Ionians against the Dorians
of encient Greece. Conservative Anglicanism as over against Non-Conformity
in eighteenth century England illustrates the polarity of twe religious
forces within the same c:u]."."ctrra.3 The combination of both racial and
redigious elements involving alsc the pelarity of national sentiment is
seen in the opposition between the Celtic Catholics of Ireland and the
Anszlo-Saxon Protestants of England. Social tensions such as these
frequently lead to destructive ends but, once restrained within a higher

gynthesis, often become the most creative forces in history. The Buropean

e Juagment of the Nations, p. 121.

21t should be apparent that in this context we are thinkding of
religion not in its transcendence as an element standing over against
culture, but in its seciological form as an element within culture.

3peligion and Culture, p. 202; The t of the Nations, p. 121.
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achievement, for instance, "rests on the vital tension that exists
between a nuwmber of different racial elements that are held together by
the dynamic attraction of a common cultural aim-"l

At the very center of the process of cultural creativity,
however,stands the process of contrast, struggle, and fusion which
results from the influx of new elements into an established culture.
The pressure of foreign influences coming into a culture and demanding
incorperation into the old synthesis serves to destroy that synthesis
and press toward the creation of a new one. Such external influences,
says Dawson, are at the heart of the whole process of cultural change
and are the source of practically all of the sudden flowerings of culture
that history records.c

These cutside influences may be of many sorts: intellectual,
religious, or racial. The first type may be seen in the impaect of
Bestern thought upon Russia during the past century issuing in a remark-
able renaissance of literature (Tolstoy, Dostoevsicl, et.sl).0 The second
type -~ the creative force of a new religion coming into a culture from
without- may take two forms. A religion may come inte a culture that
is already fully formed, as with Islam entering Persia. Or it may enter
a culture which is still in the process of formation, becoming a con-
stituent element in the creation of that culture - a process seen at its
best in the effect of Christianity wpon the formation of Europo.h Usually,

I“Interracial cooperation as a factor in Buropean Culture,"
(Rome: Reale Accademia D'Italia Pamphlet, 1933), p. 3.

W, p. xvi £f.; Dawson makes his major criticism
of Spengler at this point. Spengler, failing to see the importance of
cultural interpsnetration, imagincs that culture is a physical organism
which, lilke a tree, blossoms and decays as a self-contained unit.

Jmderstanding Burove, p. 109.

1"1!19 next chapter will deal more fully with this develoyment.
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however, the new influences come through a third channel: the invasion,
either bellicose or peaceful, of a new peoprle. Such invasions make
necessary & radical process of racial fusion and secial adaptation.

But whatever may be the methed of cultural fertilization, the infiltrat-
ion of foreign elements is the key element in Dawsen's analysis of the

process of cultural growth.

Cultural Cycles

Can any over-all patiern be discerned in these continuous
movenents of cultural pelarity and interaction? Dawscen attempts to show
that thers is such a design and that this pattern takos a cyclicsl form.l
Every great civilization, he believes, tends to go through three succeed-
ing pericds which he labels as follows: 1) Growth, 2) Progress, and 3)
Maturity.

The first peried (the period of Growth) is, we might say, the
peried of childhoed when the civilization is dominated by a synthesis
it has achieved from the previous (parent) civilization. (One of Dawson's
main points here is the fact that the decline or death of a civilization
is not the end of its influence. Its great achievements of thought and

religion are passed on and become the fertilizing principle of a new age.)

lna.mn's verception of an hisborical pattern should not be con-
fused with philosophical idealism's attempt to trace the pattern of the
"Idea mirroring itself in the history of the world" (Hegel). Dewson's
approach ig sociologicaly he traces the general tendencies of the social
orgenism as a whole and arrives at his conclusions through the ouncrete
study eof historical and social forces. (See Progres 514 et on u6.)

CMis survey is drawn largely from Dawson's chapter in Mg_;_g
entitled "8ycles of Civilization" written in 1922. This paver cwes its
interest chiefly to the fasct that it was m-itten before Dawson's acquaint-
ance with Spengler's Dex ang d ] landes
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Daring this period of growth, the youthful culture is content to remain
under the sway of the older inherited synthesis, although it does expross
its unity of purvose in creative flowerings of culture from time to tlue.
Eventually, however, new forces within the culture begin te break through
the barriers. The child, we might say, becomes an adolescent who is

ne lenger content to remain within parental bonds. He wants to assert
himgelf and discover the world. This brings us, then, te the second
period - the period of progress. As the old synthesis leses its hold,

the culture turns to external influences. It rejects the traditional
guldance from the past and strikes out on new paths. The heritage of the
parent culture is abandoned in favor of self-expression and individualism.
Occidental elsments, such as activism, extroversion, and world-affirmation
prevail. All of this sudden progress coupled with the dissolution of the
old synthesis produces a state of chaocs and spiritual smarchy. The living
elements of the culture, consequently, are driven toward the desire for
the maturity of a new synthesis. The third period, the pericd of Maturity,
tokes place when the achievements and now developments of the adolescent
pariodl (the period of Progress) are fully assimilated, coordinated, and
harmonized with the valucs and traditions of the past. This new gynthesis,
Dawson remarks, is often attained only on the eve of the material decline
of the civiliz&tion.e Yet even though the synthesis is often short-lived,
it is of tremendous importance. It marks the creation of a Religion-
Culture, an age of social and internal unification. The perioed of Maturity,

lﬂthougx Dawson does not use this term, it seems an appropriate
designation for the characteristics of this second veried.

am_r_i_g_, p. 72. There were only eighteen years, for instance,
between the closing of the pagan temnles by Theodesius and the first
attackk on Rome by the barbarians. (Religio the Rige Vigste

Gulture, p. 28.)
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then, is more peaceful and sereme than the adolescent peried and is a
time in which oriental elements such as introversion and asceticisa pre-
deminate over the occcidentel onas.l This period, howsver, should not be
misunderstood as & negative period -~ an era of petrifaction and death,
as Spengler would have it.a It is rether a time when the civilization is
mest open to external influences and has the possibility of syncretizing
diverse elements. /nd the power of such a Religion-Culture is all cut
of provortion to the presperity or transience of the civilization that
produced it. Vhen the latter deelines and disappears, the synthesis
that has been achieved is, as we saw earlier, passed on to a new people
and becomes the seed of a new social order. This observation, then,
brings us back to the beginning of the cycle.

The complete cycle of Growth, Progress, and Maturity comprises
what Dawson calls a World Age-3 There have been three such ages in the
history of the world, each lasting roughly a thousand tc fifteen-hundrsd
yaa.rln and we are now in the midst of a fourth. The first age was the
age of the early Egyptian and Babylonian civilizations and the second, the
age of the late Egyptian and Minoan cultures. The third age was the age
of the Ancient Viorld from the rise of the Assyrian HEmpire and the Homeriec
pericd through the rise and fall of the Roman Bmpire. Egch of the sccie-
ties living during any one of these ages expsrienced parallel movements of

1Wi ete., »- 77
2Progress and Religion, pp- U1 f.

3Dawsan calls attention to his denendency upon Vico at this point.
Vico distinguished between what he called T™e Age of the Gods (the source
of the title for one of Dawson's books), The Age of the Herces, and The
Age of Men. Vico, however, failed te realize the important part played
by the Religion-Culture of the final peried (Znguiries, etc., p. T4).
Dawson comments that the remarkable similarity in the duration of
cultural cycles may be due to the fact that the process of racial fusion
and cultural assimilation requires a "fixed muunber of generations in which
to work itself out" ("Progress and Decay,etc.",p7; Progress and Religion,n.60).
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Growth, Progress, and Maturity. Dawson traces the details of these
cycles in reference to the civilizations of India, China, Islem, etc.

as well as to Eu.rope.l The fourth age, in the midst of which we are now
living, alsc evidences a similar cyelical tendency. It began with the
fertilization of the damghter culture (the embryonic Christian Eurepe

of A.D. 500-~750) by the parent culture (the Christian Hmpire of the
Patristic-Ryzantine age). It had its peried of Growth and the agcompany-
ing flowerings of culture (based on the inherited synthesis) in the Carocling-
ian Bupire and in the Middle Ages. The Renaissance, Reformation, En-
lightenement, Industrial Revelution, and Era of Werld-Discovery comprise
its Adolescent period (or period of Progress). Now our civilization is
in an intermediate period, perhaps tending toward a new synthesis and
certainly in quest of it. Vhether or not cur age will culminate in a
great Religion-Culture, as did the three previous World Ages, remains

to be seen. If this does come about, it will not be the result of any
mechanically-determined historical "laws." TFor Dawson there are n2

such deterministic stmmes-z The periods of Growth, Progress, and
Maturity are not stages through which every clvilization must necessarily
pass but are only tendencies (although, indeed, having remarkable cunsist-
encies). China and Islam, for instance, have had no adolescent period
paralleling that of Western civiliza.tion.3 A new synthesis for our
eivilization, then, remains an open possibility. The likelihood of such
a synthesis will be discussed more fully in the next chapter, following
an analysis of the historical background of the present world crisis

in terms of the principles discussed in this chapter.

ISee Dawson's elaborate chart of the parallel movements in the
various world eivilizations in Enguiries, etc., facing page 67.

2Religion and the Modern State, pp. 81 f.

Smouiries, ete., p- 73-
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CEAPTER ELEVEN
THE SOURCE AND SOLUTION OF THE PRESENT WORLD CRISIS

Dawson has much more than jJust an antiguoarian interest in
the past. ILike Tillich, he is keenly aware of living at a great turn-
ing point in history. Our civilization, he believes, is going through
a period of grest trial and testing, a veriteble "Judgment of the Nations."
In order to meet the present crisis and know what remedies to apply, we
ma=t, he feels, properly understand it. And in order te understand any
situation, we must kmow something about its historiecal roots. "It is
only by understanding our past that we shall ever be able to recover
our inheritance in the f‘u.ture.'l

This is especially true in reference to the complicated vroblems
of modern Burope. Dawson is particularly interested in the Buropean
problem and, through his intensive study of the various periods of
Buropean history, is paréicularly qualified to speak about Hurope's
present needs.? Burope, he feels is a microcosm of the world situation
and is thus the key to the whole problem of social reconstruction for
our time. It was in Burope that the world crisis originated and achieved
its most acute form, and it is Furope, he believes, that possesses the
greatest resources for desling with the problems involved in this crisis.
Economic and pelitical leadership may be passing frod Burcve to younger
lands; nevertheless, the Buropean problem remains centrzal and a solution

of the Baropean problem would carry with it the sclution to the world

lpawsoen's review of Ramsey and Hervey's 1 es o
Georgian Period (Sccioclozical Review, Jamuary, 1924, XVI, p. 76.
a.ut.hough primarily interested in Burone, Dawson shows a remark-
able ac tance with other civilizations. See espeédally Engquiries,etc.
pp‘ 79" '] 128-138, 159 ff‘
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problem. These problems, as already indicated, cannot be met and conquered
unless they are thoroughly understocd in the light of their antecedents.
Therefore, Dawson argues, the understanding eof the Fureopean past is of
utmost importance for "it is only by understanding Burope that we can
undaerstand whet is happening to the mrld."l

Dawson, as we have already noted, is somewhat of a dialectician
in his approach and discerns various rolar processes at work in the
history of culturs. Since this approach offers the closest parallel to
Tillich's constmctian? an attempt will be made to bring into relief
these particular elements of his thought. This chapter, then, will
center on the major polar forces which Dawson seées at worlk in the ¢reation
and dissolution of the medieval synthesis.
The Creation of Zurope

For ocur purpeses we shall consider Burope as beginning with
the coming of Christianity to Greece. Dawson recognizes, of course,
the existence of cultures on Buropean s0il long before this event and
has a good deal to say about pre~Christian cultures of the Latin and
Greslk worlds as well as sbout the pre=historic cultures of Buropes Still
he believes that Burope did noet really become an entity until the Christian
epa and that it is Christianity that has made Burope a cultural unity.
Burope, he argues, is not a geographical or vhysical wnity. It is not a

Ynderstanding Burope, p. 187.

2Damon. how-ver, emphasizes a social rather than an ontological
polarity.

Jpawson sees the development even in the prehisteric pericd as a
polar process. The foundation of ancient Burope, he says, was areated by
the interaction and combination of two elements: the neolithic peasant
culture of central HEurope and the metal-using culture of the Mediterranean
in contact with the near Bast. (Age of the @ods, vv. 60, 169 ££.)




continent at all but rather a peninsular extension off the great lamnd
mass of Asia. And its unity is not a racial one, for there have always
been diverse stocks populating it. The real force which pulled Europe
together and made it a self-conscious unity was a religion coming in from
the outside and from the cultural fringes. It was Christianity and the
Church that made "Hurope" possible and it was only by entering the
society of the Church that the various people comprising the Buropean
synthesis came to acquire a common culture and tradition. Thus, if

we wish to point to cne event which more than any other marks the foundation
of Burope, it would be the journey of St. Paul from Troy to Maesdonia

in A.D. 49. In this event Paul "brought to Burope the seed of a new

life which was ultimately destined to create a new mrld.."l

For this reason, the understanding of Buropeecn history domands
abofe all an understanding and appreciation of the Christian faith which
made Burope what it 19.2 What Dawson says of religion in general is
all the more true of Christianity in relation to Burope - that "Religien
is the key of history."3 "We cannot," he goes on to say, "understand the

inner form of a scciety unless we understand its religion."u

Three Basic Folarities
The penetration of Hurope by Christianity is an example of that
process already noted of an outside religion coming into a growing

culture and becoming an important element in the develepment of that

2Romnn catholics, Dawson ‘believau. have the best vantnge point for
understanding Burcpe's past because of their living continuity with that
past. The Monastic movement, for instance, serves as a living bridge
by which the mind can travel back to the Middle Ages (The Making of
Burope, p. xviii).

JReligion and Culture , p. 50.

“Idem.
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culture. This process can best be seen as a threse-feld cne involving
1) Christianity coming into Hellenie eivilization, 2) Hellenic Christianity
mingling with the Roman civilization, and 3) the transmission of latin
Christianity to the barbarians of northern Eurcpe. E.ch of these facets
will now be discussed in detail.

Te debt that Hurope owes to Greece is immeasurable. From the
Greeks has been derived 21l that is distinectively Vestern (as opposed to
oriental) in the traditions of Buropesn science, art, philosophy, liter:—
ture, and political thought. “Apart from Helleniem, Burepean e¢ivilization
and even the Europeen idea of man would be inconceivable."’ Bt the debt
that Europe owes to the Christian Church for preserving and transmitting
this Hellenic tradition is equally as great. Apart from the Church,
these great achievements may never have become an inherent part of
Buropean culdure. The Christian Church came iA to Greece at a time
when Helleniec culture was in decline and was responsible for taking over
and preserving the best of its tradition. It was, in fact, through the
Church that Hellenism "saved its soul" and became transmitted to future
generations. Although the Church was for several centuries hostile to
the Classical tradition, it gradually assimilated it and used ik in the
formation of a new Christien culture. This mutual penetration of Hellen-
ism and Christianity "has left a profound mark on our culture, and their
matual influence and interpenetration has enriched the Western ming in a
way that ne single tradition, however great, could have done by itself."

Ythe Maling of Berove, p. 4.
2Ibig., p. 60.
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Rome also had a great part to play in the preservation of

Hellenic ideals and it was perhaps more from Latin than from Greek
sources that Huropean Christianity derived its Hellenic traditions.
Rome's great achievement was more than of transmission than of origi-~
nation. Its place in the Luropean development was to serve as a bridge
between the Hellenic East and the rising culture of the North and West.
The Roman roads, the Roman peace, and the Roman e¢ities all played a
major part in the diffusion of Christianity to the barbarians. The Roman
walls at the outskirts of the Empire, says Dawson, "were the shielis
which protected the west-ward advance of the classical Mediterranean
culture."l Dawson approvingly quotes Prudentius as saying,

This is the meaning of all the victories and triumphs of the

Roman Empire: theaaoman peage has prepared the way for the

coming of Christ.
The intermingling of Christian and Iatin traditions produced a process
of creative interaction and interpenetration similar to that which occecur-
red in the meeting of Christianity and Hellenism. It was from the
Roman tradition that Latin Christianity got its orgenizational genius
and its specific forms of law and justice which so profoundly affected
the later canonical d.mlopnentu.3 Further, the influence of the Roman
tradition was especially widespread through its heritage of the latin
language which was to become the "sacred" language of the Church and the
foundation of the literatures and vernacular cultures of the Nort.h.l*

If we were dealing, however, with the most conspicuous flowering

of Christian culture for the meoment we would have to leok to the CGreek

lmgerstanding Burove, p- 29
The Making of Furove, ». 29
JUnderstending Burops, pp. 29 f.

l“'&:l:‘t::u:vemn Iiterature and the Latin Middle Ages," The Dublin Review
(January, 1950), p. 31.
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world. Iatin Christianity was poor and barbaric as compared to the
gimultaneous flcurishing of culture in such centers of the Helleniec

world as Alexandria, Athens, and Antioch. For the time being, the eastern
expansion of Christianity was far more rapid and impressive, but in its
importance for the succeeding eenturies and the development of Western
civilization, latin Christianity and its movement out into the barbarian
world proved ultimately of greater consequence. The expamnsion of this
tradition, therefore, will occupy our majer attention.

Upon the collapse of the Roman Empire in the third and feourth
centuries, Christianity again served as a transmitter of the best of the
classical traditions. The Church, under Constantine, had already begun
to gain preséige and power. During the succeeding decades its status
geew until, upen the fall of the Empire, the Church steod unchallenged
as the only real basis for sccial unity. For the Church was not entangled
with the civic institutions of the Roman-Hellenic urban culture. It could
therefore survive the disintegration of that culture and adapt iteelf
more readily teo the new social conditiona.l As people begsn more and more
to lock to the Church for leadership, the Church inereasingly found it-
gelf in the position of being the cereator of the new organs of culture.
Just as Rome had been the intermediary between Hellenism and the West,
the Church now became the intermediary between the Iatin West and the
barbaric Horth.a

But as the Gospel was moving out on the Roman roads, barbarism
was moving in. The final victéry. however, was not with the forces of
darkness. DBarbarianism may have conquered the Empir-, but the religion

1“Fdward Gibben," pp. 22f.

“Wderstanding Bureve, p. 30.
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of the Empire ultimately conquered the barbarians. This victory over

the barbarians, Dawson remarks, was no simple uniform process of advance
and conquest, but was interrupted by successive waves of barbarian advances
from the North and from the East, principally in the ninth century.l The
clash between the Church and the barbarians took the form, in the early
centuries of the Dark Ages, of a crude conflict of opposing forces. The
Church was out to conver the barbarians and the barbarians were out to
destroy the Church and the Empire. The conflict is perhans seen in its
sharpest form in the ethical dualism between the idesals of the barbaric
warrior and those of the Christian monk. Egch had his separate standard,
and the vices of the warrior were the virtues of the monk and the virtues
of the monk were the vices of the warrior. It was a conflict between

two spiritual worlds. On the one side was the cult of war, violence,
heroism, and aggression; on the other side was the peace society of the
Church with its remunciation and aseceticism. The resulting tension created
an atmosphere of eschatological dualism between the present world and the
world to come.3 The final victory of the monks over the barbarians was
not achieved, Dgwson insists, through the success of any sort of civiliz-
ing mission. The monks had ne such intention. They came bearing a mes-
sage of divine judgment and salvation. Any civilizing results were defini-
tely by-products .)3F In fact, the great impression of Christianity uwpon

the barbarians seems to have becn made not through the teaching of any

new doctrines but through the manifestation of a new power. The saints

lungerstanding urove, pp- 31 f.
e Making of Bureve, p. 287.
halzgg,on and the Rige of Western Culture, pr. 33 ff.

l*]Ja,wacm does not, of course, minimize the important role the monks
played in keeping alive the torch of learning and the traditioms of higher
culture during the Derk Ages. He does comment, however, that this reole is
rather ironic, for monasticism really began as a withdrawal from culture.
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and their miracles play a decisive part here. Although the atmosphere
of many of the miracle-legends seeme utterly alien to Christianity as
we know it teday, we must remember, Dawson cautions, that the Church was
confronting the barbarien mind and that
In such a world religion was able to maintain its power only by
the awe inspired by its supernatural prestige and the spiriéual
violence it opposed to the physical vielence of barbarism.
But as the barbarians became Christian, Christianity tended to take on
barbaric elemente. Much that is unacceptable in medieval Catholicism
is due, Dawson believes, to these barbaric elements and is not necessar-
ily a part of Catholicism or of Christianity as such.

Dawson speaks of the transformation from Darbarism to Christianity
as a transform tion, in Freudian terms, from the Id to the Super-Ege. In
pagen barbarism there was, he reasens, no individual consciounsness of
2uilt or personal responeibility. Ouilt was associatdd with the cult and

religicn centered in "an instinctive homage to the dark underground of
the Id.."a Christisnity, however, brought a whols new mentality centering
in a conscious moral faith demanding conformity to the standards of
gpiritual perfection - an emphasis, in other words, on the Super-Ego.
This transition, Dawson says, is at the roots of the whole Western
development and is the real source of the moral agtivism of Western
society.

The victory of Christianity over babarism whetdr it be described
in psychological or seociological terms, was of decisive influence for the
whole future of Eurcpe. The young peoples of the North, through the
accentance of Christianity, acquired a new culture and 2 new soul. The most

vital thing in the whole medieval development, Dawson believes "was not

eligic the Rige of Wesgte ture, p. 31
2Understanding Burepe, p. 15.
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the conversion of the Empire end the union of Church end State, but the
gradual penetration of culture by the Christian tradition,until that

tradition embraced the whole of the life of Western men in al) its his-
toric diversity and left no humen activity and no social tradition un-

consecrated .‘1

The Carolingian Synthesis

Perhaps the most momentous single step toward the establish-
ment of such & tradition which would "embrace the whole of life" was the
Carolingien Synthesis. Prior to the time of Charlemagne, the two great
foroes of medieval 1life (barbarien eand Christien) had clustered about
seperate poles. In proportion as the Papacy grew in power and prestige,
the Christian peoples of the West inecreesingly found their piinoiple of
orgenization in the Romen ocurie, The barbaric peoples, at the same time,
were finding their principle of orgenization in the Germen monarchies.
As a result, the Dark Ages were chracterized by a struggle between these
two powers = the Germanic Empire end the Papacy., But this dualism was
not permanent. Through the missionary activities of the Northumbrian
monks, especially Aleuin of York and St, Boniface, the barbarians of
northeastern France and northwestern Germany were converted to the Chrise
tian faith and an allience wes formed between the Frankish Kingdoms and
the Papaoy, This achievement was dramatically symbolized by the erowning
of Pepin s the King of the Franks by St, Boniface in A.D. 752, and marks
the foundation of what was later to become the Carolingien Empire. This
alliance was later reinforeced by the crowning of Charlemagne by the Pope

at Rome in A,D, 800,

iThe Kingdom of God snd History, p. 206.
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The aim of the Carolingian rulers was to establish a Christian
theocracy - a Latin Christian empire - in which Christianity along with
the elagsical tradition could be diffused te the peoples of Western
Eurcpe and serve as a bond of union between diverse vneoples. Although
the experiment lasted for less than a century, it marked, according to
Dawson, & "true renaigsance and the starting point of Western culture as

1 Regerdless of the fact that it collapsed later

a conscious unity."

under barbarian attacks, it marked the organic union of the Latin and

Germanic traditions and the cooperation of both elements in a common

social unity. And it succeeded in establighing a commonwealth of Christian

peaoples which served as the basis of the whole medieval development.
Throughout the Middle Ages, the Carolingian synthesis served

as an ideal which was repeatedly sought in varicus political cxperiements.

An atteupt was made to revive it und-r German hegemony by Otte I and his

successors in the tenth century, at a time when the Nporth was again brought

back into contaect with the Mediterranean world. The guiding ides of the

German emperors was to establish a commonwealth of Christian peoples governed

by the independent authorities of King and Popa. Althoucsh this was never

fully realized in practice, it preserved, like the Carclingian synthesis,

g kind of ideal existence like that of a2 Platoni¢ form, which was con-

tinnall:; seeking to attain material realization in the life of medieval

society."z Thus, regardless of the external failure and instability of

these syntheses of lLatin and Germanic elements in the political eiperi.-—

ments of the Frankish, Carclingian, and Germanic empires, two polar

elements were brought together whose interaction and fusion were, Dawson

believes, largely responsible for the great creativity of the Middle Ages.

Iike flint and steel, they lighted a conflagration which spread from one

el 8 S e, p- 71.
e Msking of Burope, p. 282.



end of Zurope te the other. Tor in the eleventh century, Western
civilization begen to expand from its Carclingian nueleus in all directions
so that during the next three or four centuries "it transformed Eurome from
a barbarian hinterland inte a center of world culture which egqualled the
older oriental civilizations in power and wealth and survassed them in
creative ansrg."l

The results of this mutual interaction of barbaric and Latin
(Christian) elements is visible in nearly every cultural expression of
the age. Their meeting and blending produced an especially crective flower-
ing of culture in northern France. Three social expressions of this
gsynthesis stand out conspicuously: Mightheed, the Crusades, and Shristi=n
Christian Kingship. The medieval institution of Knighthcod represents
in a dramatic way the fusion of barbaric and Christian elements, for the
imight was essentially a barbaric warrior inspired by Christian ideals.
Through Christian chivalry, the agsressive instincts of the barbaric
peoples were sublimated and brought into the sgervice of God and the

'311.\1.1‘;:..'!3..2

Tae kinhght was a consecrated person and, when he died on the
field of battle, was not just a "hero" but also a "martyr" for the faith.
St. Louls provides us with the classical example of this type. The in-
stitution of kmighthood was closely connected with the crusades which
represent in even more striking manner how the war-like energies of

feudal culture were turned from civil war toward external enemies threat-
ening the life of Christendom, such as the Moslems. The crusades, Dawson
believes, represent the most successful attempt of the Church to Christian-
ize medieval scciety in its most vital but least Christian aspect .3 Trough

lgnderstanding Burove, p. 33.
2)oqieval Religion, vp. 105 £f.

3"Hed:|.aval Christianity" in es in Co! i 2
E.C. Messenger, ed. (Londen: Catholic Truth Society, 1935) IV, 8.
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the idealism of the Church, war took on a more henorable character and

warriors were sworn to the protection of non-combatants and to the
ebservation of the "Truce of God" and the "Peace of God." And finsally,
the synthesis of the Christian and barbaric elements is seen in the
institution of Christian Kingship. Kingship as it has been kmown in
Vestern Civilization is primarily based on the barbaric pattern of the
priest-king who was not so much a law-giver as he was the symbelic repre-
sentation of his people - the hierophant of a sacred tradition.]' In the
consecration of Pepin, for instance, the barbaric King had conferred upon
him a new sacred character which was to serve as a medel for nearly all
the later Huropean soveroigns-a The earlier dualism represented by two
sharply contrasted types of rulers (the war-king and the peace-king) was
now overcome and henceforth the kings of the VWestern tradition were to
be more of a mixed type representing both elements of the Carolingian
synthesis. Perhans the greatest literary expression of this whole social
transformation is found in the chanson de geste - the feudal epics origina-
3

ting in northern France.

As a result of the centuries of interaction and fusion of the
Christian and barbaric elements, the former sharp dualism between the two
poles was transformed inte an internal, psycheclogical tension.u Both
elements came te be represented in the same class,or even in the same family,

producing at once both knights and monka.5 As we have indicated, Dawson

2]’01‘ the inflyence of this development upon the British conception of
Kingship, see Dawson's essay "On the Coronation of an English King," in
Beyond Folitics, pp. 95-115.

eligzion e of Weste s Doe 172 ££.,
41b1g., po. 180 £.

S1hid., pp. 180 £f.
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that this tension underlying medleval culture was the scurce of most of
the creative heights it reached. As long as the barbaric impulses were
mastered and held in check by Christian ideals, they were a source of
great energy and vitality.

Bat the synthesis of Latin and Barbaric elements in medieval
chivalry may itself be regarded as cne pole in still another volarity -
that between the Christian chivalry (of northern France) and the secular
chivalry (of sourthern France). The crusades had brought the Christian
knights into contact with the older oriental traditions of the Meslem
and Byzentine worlds. The Moslem civilization itself, having reached
the western mediterranean during the late Dark Ages, had produced in
Spain and southern France a new secular type of chivalry centered in
the cult of woman and romantic love and expressing itself in an extraor-
dinary flowering of music and peetry. In its gay and exotic love of life,
its cult of hedenism, and itslstress on wealth and beauty, it served as
somewhat of an anti-cmsade.l It became, in fact, anti-clerical and
gave birth to the Albigensian heresy. Through the crusades and the drive
to stamp cut the Albigensian heresy, the Christian chivalry of the North
came into contact with the secular chivalry (and courtly cultare) of the
South, particularly in Provence. But, as w:!.th the other polarities of
medieval culture, the initial conflict and opposition gradually gave way to
interpenetration and fusion. The feudal warrior class of the North gradu-
aliy tock over the courtly manners of the South so that, in spite of its
secular cherscter, Provencal culture had a civilizaing influence on a wide

area of Zurcpean life.z The attempt to bring both elements together in a

lyegieval Religion, pp. 107 £, 126 £.; Religion and the Rige of
Western Culture, »p. 105 £, 170 ££., 186 £.
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vital syntehsis is seen in the cyrle of Arthurian legends dealing with
the knight Lancelot and his quest for the holy grail.l But most dramati—
cally we see the two elements blending in the life of that greatest of
medieval herces, St. I‘rancls-a Here, says Dgwson, we see the best elements
of courtly culture de-secularized and spiritualized. In St. Francis the
gay troubadour of the courts becomes the joyful servant of the Lord -
"God's troubadour." Although Proven?_al culture was not strong enough
physically or morally to withstand the crusader's attacks, its influence
spread from one end of Eurcpe to the other and left a lasting mark upvon
Buropean culture and literature .3
The fusion of Christian and courtly (Islamic) cultures is one
aspect of the second great pelarity underlying the medieval synthesis -
that between the oriental and occidental elements. One aspect of this is
the recevery of the Greek secientific tradition through contact with the
Moslem world of the western mediterranean. Hellenic science was the one
important element left out of the heritage of Greece taken over by
Christianity in the early centuries of the Christian era. Dawson txiss
to show how this waes really the feult of the Romans and not of the
Christians for, as he says, the Greek tradition which Christienmity
received was largely that which had previocusly been assimilated by the
Romans .l" During the Hellenic peried of Roman culture, the latin rhetor—
‘icians, in their one-sided emphasis on the literary tradition, never
evidenced much interest in assimilating Greek sclentific thought. Con-

sequently, says Dawson, "the true responsibility for the failure of
lReligion and the Rise of Western Culture, po. 186 f.; Medieval
E..l&gt.en. pp. 111 f.

®Religion and the Rise of Western Culture, pp. 186 f£.
3pawson credits the art of the troubadours as being the starting
point of modern BEuropean literature (Medieval Religion, p. 128).

&_&Mﬂm, p. 61.
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medieval eulture to preserve the inheritance of Greek science rests not
on the church, but on the rhatorioiana."l Hellenlc science, however, had
een preserved during these centuries by the Arabs and, through contact
with the Moslem world in its far western flank on the mediterranean basin,
this thought (colcored of Course by the medium of its transmission) made
345 way into medieval culture. The re-discovery of Aristotle was especi~
ally of decisive importance for the medieval development. For Aristotelian-
ism with its antipathy to the doctrines of creation, immortality, and
personal deity came as an intrusion into the balanced system that had |
already been achieved.a This clash of ideas consequently produced a ferment
of new thinking. In the ensuing conflict, Aristotelianism was banned from
the universities and its adherents excommunicated. Byt finally, in Aquinas,
an attempt was made to assimilate this new thought and bring it into corre-
lation with the truths of Christian revelation. Thus the recovery of
Hellenic science (made possible through the interaction of Christian and
Moslem cultures) had an important part tc play in the development of the
medieval synthesis.

The erusades also brought medieval culture into renewed contact
with the Byzantine world. During the Dark Ages, the Papacy had under-
gone a gradual process of reorientation from the Byzantine Egst to the
Germanic Nortia. The establishment of the Carolingian Empire ,for instance,
was one important event serving te turn the gaze of Western Christendom
away from its old ties with the East. Upon the decline of that Bupire,
the Roman pontiff stepped more and more into a position of authority and
].eui.do:'sl:L:I.]:t.3 and Byzantine spirituality gradually lest its appeal. Byt

1me Moling of Burope, p. 60

®Medieval Religion, vp- 69 f.

3.&3 might be expected, Dawson stresses the fact that "the new position
of social hegemony in Western Burope that the Papacy acquired at this period
was thrust upon it from without rather than assumed by its own initiative"
(The Making of Burope, p. 264).
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through the opening of new channels of trade end communication and thought
(during the erusades) the Byzantine tradition wes egeim brought into relation
with ooccidental thought. Through such trading eenters as Venice, Ravenna,
Salerno, and Naples, Byzantinism gained a new foothold in European life.

The sassimilation of elements of Byzantine &nd oriental spirituality was,
Dawson believes, of basic importance for the medieval achievement. And
conversely the dissolution of this orientaleoccidentel polarity in the

leter Middle Ages led, as we shall see, to en impoverishment from which
Western civilization has never quite recovered.

Still enother polerity which helps to round out the picture of
the soeciel processes underlying the medieval synthesis is the interaction
between Eastern and Western Europe. During the greater part of the Middle
Ages, many of tho "nations" of Eestern Europe (Poland, Hungary, Lithuenia,
end parts of Russia and the Bulkens) shered in the common life of medieval
christendom.l These peoglos, Dewson believes, are therefore no less EBuro-
peen than those of Western Europe and the failure to realize this has led
to various felse racial theories of the past ecenturies (Pen=Germenism, Pan=-
Slavism, Pan-Turenienism) which have contributed directly to the world wars

e Eastern and western Europe,

of our century end their ochaotic aftermath.
Dawson insists, ere "not rival representatives of conflicting traditions of
culture but members one of nnother'."'3 Dawson has little to say about the

specific results of this process of interaction between eastern and western
Burope during the Middle AZes. He does comment, however, thet the mutual
enrichment of each tradition through cultural interpenetration was tragieally
lost through the Mongol end Turkish invesions of the liiddle Ages, end, in our

time, through the ersction of the Communist "wall of partition.“h

InCchyistian Culture in Pestern Burope,” Dublin Review, Spring, 1950, p.18.

2pawson's Preface to Halecki's Limits end Divisions of Europeen History,
Pe ix,

31bid., pe x fo
L"Ohdaratanding Europe, pe 8L,
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In summary, the great achievement of the Dark Ages consists
essentially in the transmigsicn by the Church of the best of the Hellenic-
Latin tradition to the barbaric peoples of the North. The great achieve-
ment of the Middle Ages, on the other hand, was the synthesis of these
various strands(along with Moslem and BHyzantine elements) and the encorpe=-
ration of the peoples of eastern and western Zurope into one spiritual

community .

The Medieval Synthesis

T™e chief characteristic of the Middle Ages was its unity of
spirit. The Carolingian ideal of Christendom as a social unity was at
last in process of being realized, although now the primary expression
of the unity was not the Empire, as in the Carolingian system, but rather
the Church.® The underlying dualism of Christianity and barbarism and of &
the Church against the world which had characterized the previous centuries
had been transcended. The Church no longer took a hostile attitude toward
sscular culture but had learned how to use the forms of secular culture
to the glory of Ged.

But this achievement of unity of spirit was not due just to the
conquest of the barbarians and the Christianization of 1life or to the
fact that Christianity had become the established and accented religion.
It was due above all to the influence of Aristotelian y:-lﬁ.lost:mhy.2
Aristotle had taught that Reason is the cosmic principle that is active
in the symmetrical arrangement of the natural and social life as well as
in the ordering of the heavens. In thig emphasis upon the basie harmony
of the universe, the conflict between nature and grace, reason and faith

was transcended. HReason came to be geen ag a spiritual prineinle not in-

LUngerstending Bupove, p- 33-
®Religion and the Rise of Western Culture, pp. 210 f.
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congrucus with faith but rather an anticipation of it. Reason, it was
now thought, could provide a type of knowledge which is confirmed and
developed by revelation.l Thus, although the medieval synthesis sought

to retain the distinctions between reason and faith, nature and grace,

the world and the Church, it stressed the essential harmeony and concord-
ance of these spheres. The whole medieval system, inspired by Aristotelian
philesophical, ethical, and sociological principles, was based on the idea
of a systematically arranged hierarchy of spiritual substance from reason
up to divinity. Aristotelianism thus provided an idealogy for the
"gomplex corperative development of medieval society in which every religi-
ous and soccial function finds its autonomous organic expression. . . ."2
The chief operating idea characterizing the age as a whole was the pro-
gressive incorporation of the different levels of society into one great
divine order. As a result, says Dawson, "no where else in the history

of mankind can we see such a mighty stream of intellectual and moral
effort directed through so many chamnnels te a single end."3

This singleness of purpese manifested itself in a remarkable
flowering of culture which gives this age perhaps a greater claim for
the title Renaissance than that of the fourteenth centu.ry.u Mankind was
one great soclety and the organic unity of religion and culture was
everywhere visible. Nearly every aspect of life was given a religious
significance from the trade guilds and the communes te the universities.
Philosophy and literature were dedicated to the medieval ideal. Above all,
the gothic cabthedral symbolized the great spiritual achievement of the age.

Although a complete and final synthesis was not attained, there has never

lpeligion and the Rise of Western Culture, pp 210 f.; Medieval Religion
pp. 77 L.

21big., p. 21l.
3vThe Crisis of Christian Cultures Education," p. 37.

ll""l-la;(li.e*ira;]. Christianity," p. 7.
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been an age, Dawson says
in which Christianity attained so complete a cultural expression
as in the thirteenth century. ZEurope has seen nn greater Christian
hero than Sg. Franeis, no greater Christian philesopher than St.
Thomas, no greater poet than Dante, perhaps even no greater Chris-
gian ruler than St. Louis.l

The Disintegration of Europe

Beneath this great unity and completeness of system achieved
in the Middle Ages was, as we have ncted, a network of pelar tensions.
The néw covered these as in a palimpsest, but the new was never quite
able to efface the old. Now it was these very tensions between the old
and the new (particularly in the latin-nerdic polarity) which were the
source of medieval creativity. Nevertheless, the source of vitality
was at the same time a source of disrupticn - as a crater from which
destructive forces might at any moment erupt.

The two chief dangers which constantly threatened to disrupt
the medieval synthesis,were 1) the complete fusion of polar elements,and
2) their complete separa.tion-z If the first had ever been accomplished,
it would have amounted to an obliteration of the original creative ferces.
The underlying diversities and polarities with the Buropean culture were,
as we have seen, the very fountainhead of Europe's creativity. The over-
coming of these dualisms through the complete fusion of diverse elements
would have meant the blocking of Buropean creativity at its source. Now
medieval Christendom, especially in its guest for theoccracy, strove for
this kind of complete unity. Fortunately for Europe, however, a complete
synthesis was never achieved. If it had been, medieval Christendom wonld
have become a closed system, static, lifeless, and non-progressive, such

as we see in the oriental and Byzantine worlds. And the next step after

the complete fusion of Religion and Culture, according to Dawson, is

l¥edieval Religdon, p. 119.

2This discussion, it is apparent, is a concrete application of the
principles set forth in the previous chapter.
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gecularization. UVhen no line is kept between the sacred and the secular,
the secular soen comes to control the sacred as we see so well in
Byzantine theocracy.

The other dangsr (which ultimately proved a more substantial
threat to the medieval synthesis) wae the pulling apart of the elements
comprising the synthesis. This disintegration, as might be expected,
could take two different forms. I, reference to the Christian-barbarie
poelarity, for instance, the barbaric elements could pull apart from the
synthesis refusing any longer to be subservient to the social unity.l
i’he Christian elements, on the other hand, fearing too complete an
identification with the existing culture, could pull apart from the syn-
thesis and become more transcendent. Both trends can be seen running all
through the Middle Ages.

The medieval synthesis depended, then, uron a delicate balance
between complete identification and complete separation of the peolar
elements. As long as the varicus elements coculd be held together in
tension, the society remained healthy. When the balance finally was

upset, it was through a combination of beth threats;.

The Dissolution of the Medieval Synthesis

The danger of a complete identification of religion and culture
and the consequent secularization of life was the earliest tmmptation
medieval culture had to face. Dawson calls attention time and again to
the various reforming movements of the Middle Ages which attemnted to
keep this from happening. "The real age of Reformation," he writes, "was
not the sixteenth century but the whole later medieval peried from the
eleventh century omrard.“a Dawson is, for a Roman Catholic, unusually

aware of the evils in the medieval Church and of the pressing need for

lpawson motes that thers is a general tendency for the submerged
barbaric elements to reassert themselves. It happened in the case of
Rome and in modern Germany as well as in the Middle Ages .

PMeaieval Religion, p. 191.
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reform. Although the scandals and abuses within the Church were not chronmo-
logically limited, there are two periods in medieval Christendom which
were particularly hazardous to its spiritual life: the first in the tenth
century and the second in the fifteenth century. Both perieds, Dawson
comments, were characterized by a flourishing of secular culme.‘l In

the earlier period, it was the crusades and the opening of new trade
routes which brought with it a new influx ¢f secularism. This spirit soon
permeated the whole of culture. Moral laxity, avarice, and unchastity
were widespread. Bishops and arch-bishops had their mistresses and wasted
their epiecopal revenues on frivolous entertainments.> Even the mon~
asteries succumbed to these evils, and finally the Papacy itself became

so morally bankrupt that the French bishops were openly declaring that

the Papacy was the embodiment of the anti-Christ.

As in the later period,
the reforms came froem the North but they did not, as in the fifteenth
century, turn against the Papacy at this time. In fact, one of the
reforming French bishops himself became the Pope. Henceferward, for the
next twoe or three centuries, the Papacy itself became the champion of
reform and the natural leader of all those dissatisfied with the moral
decadence of the times. Bﬁe major reform, it should be understood, was
not s¢ much directed against moral laxity as it was against the seculari-
zation of the Church which had taken place through the seizure of ecclesi~
astical authority, property, and offices by secular rulers. The wealth
of the churches and monasteries, it is to be admitted, provided a great
temptation for plunder and appropristion.u Such activities led in many

cases to the secular control of ecclesiastical appointments and to all

‘the Maing of Burope, p. 278.
21p4d., ». 272.
31bid., p- 278.

Yupedieval Christianity," p. 16.
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kinds of sbuses, espetially among the Germanic prince-bishops. It was
against these practices that the Reforming movements of the Middle Ages,
under the leadership of the Franciscans, primarily fought. The most
important single aspect of the whols period was the two-or three-century
long struggle between the Empire and the Papacy over the rights of the State
in the appointment of ecclesiastical offices and the contrel of the
episcopacy (the "Investiture controversy"). Through the persistence of
its reformers, the Church finally won and grew in international prestige
in proportion as the Empire declined in prestige. But the heightened
position and power of the Church was, irenically, a source of new tempta-
tions in the abuses of power and wealth. As an international organization,
the Church increasingly made use o¢f the temporal means &t its dispesal

to extend its »nower through Papal taxes and rGVBnues.l Scon the Friars
themgelves, who had been the spearhead of the reforming movement,became

fgubordinate to the demands of ecclesiastical power politics. . . ."2 In
addition, the tremendous international power of the Church was a temptation
for the secular powers to try to conguer and dominate it. The success
of this attempt is seen in the Avignon captivity in which the Papacy,
according to Dawson, reached its lowest depths and lost its international
prestige.
The charismatic aspect of the Papacy fell inte the background,
and Avignon came tc be regorded simply as the center of a vast
bureancratic and fiscal organization which was governed by finan-
cial rather than spiritual motives.3
The spiritually sensitive, such as St. Bernard, attacked these abuses with
a feeling of an impending crisis and judgment, and many, like Joachim of

Flora turned to apocalyptic speculations. Dante in his Divine Comedy

gligsi e Rise of Veste e, p. 256.
2Ibid., p. 262.
3Medieval Religion, p. 191.
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classically expresses this revelutionary criticism of the Church in the
spirit of the Franciscans and Joachimites. The Franciscan movement it-
self was split within over the question of lax as over against strict

1
observances and could ne longer back the Papacy in its drive for reform

Henceforward the reforming mevements began to abandon the Papacy, looking
increasingly to the secular powers for aid in the fight against the evils
in the Church, sometimes allying themselves with definite national movements
(as did the Hussites in Bohemia). Some of these movements became increas-
ingly anti-Papal and were in danger of turning anti-Catholie. Prom this
time on, the line becomes increasingly difficult to draw between those
reforms inside and those ocutside the Church - between genuine reform and
heresy. It is, says Dawson, the delicate line between Wycliff and Langland,
between St. Francis and the Wa.ldensianl.e The spiritual Franciscans

were sometimes on one side of the line and sometimes on the other. The
whole situation demanded the utmost skill of the Papaey in order to kmow
when to apply techniques of repression and when to be discreet and

3

tolerant.
The second wave of secularization, the Renaissance of the fif-
teenth century, presented even greater temptations to the Church. The
rebirth of secular culture coincided with an even more complete loss of
opposition between the Church and the world. The Church of Rensissance
1taly had entered into a whole-hearted acceptance of the new humanist
culture which, accerding to Dawson, "stretched the medieval synthesis
to its breaking pc»i.nt-..")4 Even the Papacy, now deserted by the reformers,
became inextricably absorbed in humanist culture. The Curia, says Dawsen,

was thronged with "bright young men" who "regarded the whole medievsl

luedieval Religion, p- 53-

°1bid., p- 191.

13‘12311&% and the Rise of Western Cultuee,p. 254 ff.
Ihe Modern Dilemma, p. 109.
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develonment as an unfortunate episede that was best forgotten and who
looked back to pagan antigaity with romantic enthusiasm.®l Heanwhile,
the last great reforming activity, the Concilar movement, was proving
ineffective because "it based its action on a kind of ecclesiastical
constitutionalism which was incensistent with the divine authority of
the Holy See. "2 Through the combination of secularism, pelitical Yeaptiv-
ity" of the Church, heresy, nationalistic movements, anti-Papal reforms,
and ecclesiastical power pelitics, the last two centuri=s of the Middade
Ages saw the gradual disintegration of the unity that se laboriously had
been built up.

The sixteenth-century Protestant Reformation, then, is seen
by Dawson not as a sudden event but as the culmination of a long process
in which the various elements of the medieval synthesis had been mmlling
apart. Ope of Dawson's most interesting analyses is that in which he
describes the Renaigsance and the Reformation as two aspects of a single
movement of disintegration: the breaking up of the old Carolingian synthesis
- which had brought together Christian and barbaric (Letin and nordic)
elements - sourthern BEurope and northern Europs.
The Renaissance represents the breasking of the synthesis in,

we might say, its southern hemisphere. It was the peculiar reaction of
the Latin peoples to the thrill of recovering their lost traditions and
the glory of their ancient past. Though in its origin it was not hostile
to Christianity (and was, in fact, a preduct of the desire for spiritual

renewal) it soon became a purely secular movement.’ It was also prompted

Ludedieval Christianity," o. 13

ristia and_the AZE s an the e
Western Culture, p. 9; Ihe e the Natioms, ». 70. With Tillich,
Dawson b@lives that the Renaissance was much more than a discovery of
pagan antiquity. Both say that the author of the discovery was Chrigtian
man.
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in nart by a nationalistic reaction to the barbaric, gothic culture of
the North. The Italians felt that their own native culturéhad been too
long sacrificed to the universalism of Christendom. They were becoming
aware again ef their own higher traditions which could be tapped and
asserted once more against the encroadhments of the less civilized culture
of the rest of Christendom. The return te classical tradition, therefore,
was not Jjust a scheolarly interest in the dead past, but a truly national
awakening. The desire for new life for Italy thus expressed itself in a
mystical type of patriotism.

The Reformation, on the other hand, represents the splitting
off of the northern hemisphere from the medieval synthesis. It marks
the separation of the barbaric elements (just as the Renaissance marks
the splitting off of the Latin elements) from the old Carolingian syn-
thesig. Dawson sees the Reformation primarily as a barbaric resurrgencel
which "gave free scope to the centrifugal tendencies of the Western mind-"al
He sees it also as a nationslistic movement. Ths Germans, along with the
Italians, were beginning to react againet the universalism of the Middle
Ages and to assert their cultural autonomy. The pecples of the North,
however, had no older cultural tradtions (as did the Latin peoples) to
which they could return. Theri’ore. Dawgon reasons, they directed their
energies toward the transformation of the Christian tradition itself v

Mizxed with national sentiments, this reaction tended to become a revelt

1"Im:.tar'rauaial Cooperation as a Factor in Buropean Culture," p. 7;
Progress and Religion, p. 178. Dawson is, of course, not using the term

barbarism in a crude sense but only as an expression of the eseential
nature of that racial element (the gothic or nordic element) in the
Carolingian synthesis.

2Christianity and the New Age, p. 68.
SProgress and Religion, pn. 178 ff.
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against the whole tradition of latin-Christian culture.l This, Dawson
believes, explains the vernacular character of the Protestant Reformation,
the enthusiasm for translating the Bible into German, and the popularity
of the national hymns. The Reformation was, in fact, an attempt to create
a new and simpler form of Germanic Christianity based on the Bible and
individual conscianco.g This theory of the Reformation as a nerdic
renaisgsance ig confirmed, Dawson believes, by the fact that the Reformat-
jon failed to advance cutside the boundaries of northern @urcpe. He
calls attention to the fact that the religious divisions follow the lines
of the old frontier of the Roman Impire. The Iatin peoples remained
solidly behind the Mother Church while the newer barbaric peoples to the
North were the ones who revelted against the Church and Latin culture.
Therefore, says Dawson, we find Imtheranism te the North and Cathelicism
tc the South, with Calvinism (which, of all the Protestant groups, stands
closest to Catholicism and has more appeal to the Latin mind? ) along the
border territory at the Rhine, the Damube, and in Switzerland. The two
intermediate regions, France and England which were always more national-
istic, retained their traditional faiths while remaining at the game time
more national than either Protestant or Ga.tholic.h
Dawson believes that the Protestant schism was primarily a result

of these sociological forces and that the basic tension between the Latin
and nordic elements was far more important than any difference in faith,
dogma, or rite.

Underlying the theological issues that divide Catholicism and

Protestantism there is the great cultural schism between Northern

and Southern Burope which would still have existed if Christianity

never had existed, but which, when it exists, inevitaebly translates
itself into religious tsrms.5

dpawson notes that even the French Protestants showed Germanophil
end anti-latin tendencies ("Interracial Cooperatiocn, etc." , p.7).

aﬂaticnalism, Dawson believes, has always been a characteristic of
German Christianity - from the days f S¢. Ambrose to the Nagzi movement.

3Both Catholodsm and Calvinism stress the supremacy of the Church
above ltlm State and the claim of the Church upon the whole of life.

Erogress and Religion, p. 178 £.  DJudgment of the Natioms, p.120,
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This is, Dawson believes, a general pattern with all schism. Hidden
socciological conflicts such as those between races, nationalities, or

economic entities in competition with one another are the real motive
power behind achism.l Heresy, then, is just an excuse for schism (not
the cmuse of it) and doetrinal disputes are really a camouflage for the
deep-seated desire to revolt. DBehind the Donatist movement, for instance,
was social disconternt and national fanaticism. The primary impulse at
the roots of the great oriental heresies of the fifth century (e.g.
monovhisitism) was the political conflict between the Greeks and the
Arminians .3 At the background of the Arianism of the Goths and Vandals
was the pelitical and national desire for self—-expression-h Eohemian
nationalism was the driving force in the Hussite movement,5 and the
awakening of national consciocusness in the assertion of the State against
the claims of the Church was the real cause of the Inglish Raformation.s
Behind the division of Non-conformists and Churchmen in the England of
the eighteenth and nineteenth centuries was the conflict of culture

7 The Protestant Reforma tion, then,

between liberals and conservatives.
is for Dawson just another example of how socieclogical conflicts masquer-

ade in religious cloth-s. It was the passion for revelt cof a whole peonrle
that drove Martin Imther inte schism and hereay.g The motive here, Dawson

holds, was "not purely religious in origin but was the outcome of a

lme Juiement of the Nationg, vp. 118, 124%; Enguiries, etc., p.ix.
2Mi ete., p- 235.

3The Making of Eurove, p. 130; The ent of the Nations, p.l118
“Medieval Religion, p. . The Jugement of the Nations, p.12l.
S5Ibid., p- 53- T1pig., p. 122.

Dawzon's notion that cultural differences mask themselves in
religious forms seems to presuppose the psycholegically doubtful category
of a "group mind" on the part of the societies in question which, through
the operation of unconscious forces,enables those societies to cover their
real differences (cultural, economic, political) with a religious facade.
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spiritual conflict in which religious metives were hopelsssly confused.'l

(Dawson recognizes that non-spiritual motives, such as avarice and the
protection of vested interests, were operating just as powerfully from the
Roman Catholic side causing the Church to oppose necessary raforms.z) If
these motives had been recognized for what they really were, the great
schism, Dawson bel;%as. could have been avoided.3

The Renaissance and the Reformation can alse be seen as a
splitting off of the occidental and orientzl elements from the medieval
synthesis. As we cbserved, the Middle Ages held together both elements
through its ties with the Mpgslem and Byzantine cultures. The ultimate and
unfathomable gulf which had separated Greek and Roman as well as modern
Europe from the orient had temporarily disapnaarad; But sinece the
Renaissance and the Reformation, modern civilization has increasingly
emphasized the specifically occidental characteristics of activism, extro-
version, and material organization which had previocusly characterized
Greeco-Roman civilization. Protestantism, says Dawson, "gave free scope
to the develorment of the occidental mentalitydu in its elimination of
asceticism and monasticism, its substitution of action for contemplation,
its divorce of intellect from dogma, and its vpragmatic morals.5 Protes-
tantism thus joined hands with the secularism of the Renaissance in
affirming the extroversion of life and denying the validity of abselute
metaphysical principﬁes-s This occcidental emrhasis is seen espetially,
Dawson believes, in Calvinism and its influence upon the Industrial

Revolution, which will be discussed later.

lme Judement of the Nations. ». 12L.

®14eg.

3Fur a criticism of Dawson's sociological determinism, see Chapter
Twelve.
YuThe Revolt of the Kast," p. 1l.
OWThe Revolt of the East," pp. 10-13; Christisnity end the New
Age, pg. 89 ff.
"The Revolt of the East," pp. 11 f; Progress and Religion, p. 181
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2. The Aftermath of the Dissolution of the Medieval Synthesis

Dawson tends to attribute most of the present evilg of
society (especially secularism) te the dissolution of the medieval
synthesis and the Protestant revelt. When the unifying factoer of Catho-
lic Christendom was broken, the whole edifice, he believes, began to
crumble. The completed effects of this process were not immediately
perceptible; nevertheless, the disintegrating process has proceeded
relentlessly until the present century in which it has reached its
fullest destructive force.

According to Dawson, there are thiree major ways in which
Protestantism has contributed to the rise cof med:-rn saculariam.1 Firstly,
he attempts to show how the religiocus strife generated by the Protestant
schism was a major cause of secularism. The century of religious wars
following the Reformation, Dawson believes, discredited religion in the
sight of the masses and paved the way for religious indifference. While
the sides were at war, it was necessary for the world of affairs to carry
on as best it could. It was soon discovered that men could meet for
business and trade regardless of their religious affiliations. As the
wars drageged on men increasingly came to feel that the real world was the
world of business and sccial life in which they could meet one ancther in
the spirit of tolerance. Thus a neutral territory was ereated which,
serving as an opening wedge between religion and culture, gradually expanded
to include the whole of life.2 During the stalemates of the religiocus wars
it was further found thet men of differing faiths could cooperate for

common political sction. Religious wars, then, stimlated the rise of

1It should be mentioned that Dawson nowhere launches into a whole-
sale attack on Protestantiem, as the above seems to indicate. These
eriticisms of Protestantism are culled from a number of different infer-
ences. A real attempt has been made, however, to keep from forcing a
pattern on his thought from the outside.

2The Judgment of the Nations, . 72.
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new political parties champicning national unity as over against religious
divisions. This in turn led to & new attitude toward government. The
duty of the govermment, so it camc o be believed, was not to defend the
faith but to secure toleration, to keep peace, and to protect the rights
of private property.l Religion, meanwhile, more and more came to be
considered a private affair which must not be allowed to become too major
& soeial vheoncmenon lest it only generate further strife. All of these
tendencies served to strengthen the arm of the secular State which
increasingly displaced the Church as the center of life. The Protestant
Church, espeecdally in its Imtheran form, only smgmented this movement in
its reliince upen the secular pewers. The religious strife of the seven-~
teenth century was therefore detrimental, Dawson believes, to Protestantism
and Cptholicism alike, for it drove scclety at large to the necessity of
constonucting some working compromise upon which soeial life ooﬁld continue
to function. It is apparent that any new ethos would have to aveid an
explicit doctrinal foundation, for that would only accentuate social
strife. The result of this quest for a new basis for society was the
Liberal creed built uron Christian moral ideals divorced from Christian
dectrines - a sublimated Christianity-z But such & make-ghift foundation
could not support Buropean society permanently. Although Liberalism did
succeed in holding soeciety together for a considerable period, the great
European ideals could not perpetually survive apart from their dectrinal

foundations. The Liberal Compromise, then, was doomed to fall, The

1Progress and Religion, p. 187-

2This must not be taken to indicate thet Dewson has no appreciation
of I4beralism and its contribution to Western society. The importance
of the Iiberal Creed will be discussed later in this chapter.
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catastrophe of our century, Dawson believes, is basically tied up with
the collapse of that compromise resulting in an almost complete secular-
ization of life. Much of the onus for this state of affairs, according
toc Dawson's analysis, goes directly back te the religious strife engen-
dreed by the Protestant Reformation.

Another way in which Protestantism paved the way for secularism
was through its puritanieal reforms. Dawson believes that, as a rule,
puritanical reforms are self-destructive and that all radical attempts
to de-secularize religion culminate in the secularization of culture.
And this, in turn, leads directly on te a secularization of religion! b
The attempt to purify religion and free it from its cultural aceretions
necessarily involves an alienation of that movement from its culture.
Such separation of religion and culture leads, as we saw in the previous
chapter, to the impoverish ment of both elements, for culture apart from
religion becomes secular and religion apart from culture ultimately
becomes ineffective. This was the error of Protestantism and esrecially
of Imthuranism. Inpther posited an extreme dualism in which Nature and
Grace, Law and Gospel had aothing whatever te do with one ancther. His
extreme supernaturalism, in which the Gespel has ne word for earthly,
political affairs, could not help but lead to secularism, according to
Dawaon.z This, of course, was far from the intentien of the Reformers.
Nevertheless, as we saw earli-r, Dawson believes that there is a straight
line from Luther to modern seculariam and from the Intheran idea of the

State as a God-given order tc the Nazi regime.3 If we were to reply with

lDawson. of course, does not believe that all reforms are futile.

We have noted that he heartily approved of the reforming movements of the
Middle Ages. These reforms he considers as constructive because they
remained within the Church which, in turn, kept in close touch with the
contemporary culture. Reforms become destructive, he believes, only as
they revelt against the Church and in doing so sevarate themselves from

culture.

2The Judgment of the Nations, pp. 94 f.
33[]:!1;},., pp. 28 £.
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John Baillie that the aim of the Reformers was "not the creation of a

gsect that would achieve purity by separating itself from the lifs of the

1

community, but a theroughgoing reform of the commnity itself,"™ Dawson

would reply that that attempt to reform the commmunity as a whole
actually produces a reaction epposite from its intention. The attempt to
popularize asceticism by making it binding on everyone, he says, only
serves to render it more unattractive and repulsive. Thus it has been
historically that every fresh assertion of the Puritan claim was followed
by a reaction that only increased the secularization of nociety.e

W¥here Puaritanism was defeated, as in eighteenth-century England and
Germeny, the state-churches became more secularized than the
medieval Church at its worst, and where it was victorious, as in
Scotland and New England, it had a narrowing and cramping effect

on the life of culture.3

The mistake of the Puritans, then, was not in attempting te reform or to
transform 1life but in trying to make their high standards binding uven
everyone rather than making perfection a wvocation of a minority.u Since
the attempt to universalize asceticism could not permanently succeed,
ascetic practices unfortunately became the mark of a sect rather than a
vocational expression within the Churoh.5 Dawson, of course, does not

condone the easy acceptance of the world by the Church. He insists that

ljonn Baillie, What Is Christian Civilization?(London: Oxford
University Press, 1945), p. 18.

®Enquiries, etc., p. 302.
J1den.
1‘Dllmrtson is supperting here the view of monastic asceticism.

ODawson's attitude toward monastic asceticism seems equivocal. On
the one hand he lauds William Langland's "inner-worldly asceticism.®
"For Langland," he says, "the other-world is always immediately present
in every human relationship, and every man's daily life is organically
Bound up with the life of the Church. Thus every state of life in Chi#is-
tendom is a Christian life in the full sengé - an extension of the life of
Christ on earth." (Religlon the Rise of Western Culture, pp. 270 £., ital-
ics mine). On the other hand, as in the discussion above, he speaks of
Christian perfection as the vecation of a minority and says, for example,
that it is "only in the saints that the Christian life is completely

realized." (Enguiries, p. 297)
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Christians must not compromise their Gospel or shut their eyes to the
evils of the world. But,as he goes on to say,
it is also easy, and it is a more insidious temptation, to adopt an
attitude of negative hostility to the spirit of the age and to
take refuge in a narrow and exclusive fanaticism which is essentially
the attitude of the heretic and the sectarian and which does more to
disecredit Christianity and render it ineffective than even worldli-
ness and time-serving. TFor the latter are, so to speak, external
to the Church's life, whereas the former poimons the gources of tis
spiritual action and causes it to appear hateful in the eyes of men
of good will.
Large sections of Protestantism, Daweon believes, succumbed to this
latter temptation and thus contributed directly te the disintegration of
post-Reformation society.
A third way in which Protestantism has been res»onsible for the
secularigm of our time is, indirectly, through the impetus it gave to
the rise of Capitalism and Industrialism. Dawson follows the theories
of Troeltsch and Weber in refer :ce to the manifold social consequences
of the Protestant (especially Calvinistic) "innerweltlicher" asceticism.
The moral drive, the conscientiocusness, the unremitting industry and
thrift so firmly implanted in the Puritan tradition have had, Dawsen
believes, a great influence upon the rise of capitalism and industrialism
and have been the moral vower behind the technical achievements of the
past two or three centurias.a The Industrial Revelution, Dawson believes,
"would have been impossible without the moral earnestness and sense of
duty that were generated by the Rgritan ideal. . . ."3 The Protestant
emphasis upon the occidental elements, of which mention has already been
made, stressed moral activism as over against contsmplation and served to

stimlate the more practical and utilitarian aspects of life. C(Closely

correlated with this was the Protestant interest in Biblical education

lpevond Politics, p. 133.

2The Judsment of the Nations, p. 26; "The Crisis of Christian Culture:
Edueation," p. U2; Enquiries, etc., pp. 277 f£.; Progress and Religion,p.20l
"The Crisis of the West," Dublin Review (October, 1927),CLXXXI, 263.

Johristianity end the New Age, p. 9.
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which encouraged literacy and intellectualism and gave additiocnal support
to the tendency toward the creation of a utilitarian culture-l Now all
of these forces, Dawson recognizes, have been productive of great good
and have contributed te the advancement of science and an amazing rise in
the material standerds of life. DNevertheless, they have also been
responsible for most of the harsh and unattractive charactericstics of
meodern life. Industrialism led to the rise of the great factory towns
"huddled together at the mouths of the coal pltn."2 and, worst of all,

to the creation of a techno-centric mass eivilization which has had an
overvhelming secularizing influence. Thus Protestantism through its
contribution to the rise of industrialism, capitalism, and technelogzy

has been indirectly responsible for nmch of medern secularism.

The Quest for Huropean Reintegration

The centuries of modern history subsegquent to the dissolution
of the medieval synthesis have been marked by repeated attempts to
recover the unity, direction, and sense of purpose which characterized
the Middle Ages. A civilization needs to have some unifying center, some
spiritual purpose to direct it and give it meaning. Wibhout some common
ideals and prineciples which can appeal to the loyalty of its members,
a society falls to pieces. ‘"Normally," Dawson says, "this dynamic is
supplied by a religion, but in exceptional ecircumstances the religiocus
impulse may disguise itself under philesophical or political forms."3
The whole post-Renaissance, post-Reformation era has been one of such

"exceptional circumstances” and has b-en characterized, Dawson believes,

“#The Crisis of Christian Culture: Education," p. L2.

2Enquiries, etc., p- 51. Dawson has a great deal to say about the
disintegrating effects of urbanization both in ancient and modern cultures.
Urbanization leads to the loss of the agrarian foundations and, as we saw
in the last chapter, once man's ties with the soil and the life of nature
are severed, his life becomes artificial.

3!?05;95; and Religion, p. viii.




1.

243

by a whele series of such extra-scclesiastical movements toward inte-
gration. We shall now turn to a discussion of these movements and
shall consider them in their double asnect as substitutes for the Chris-
tain faith and as quests for the social unity that had once been the

1
product of the Christian faith.

The Post-Renaissance Scene

that was it that held Furope toggher following the religicus
disunity precivitated by the Reformation? Why was it that Burope
remained a cultural unity and was not divided into various compartments
according to religious lines of demarcation? The answer ig that the
humenism and scientific culture of the Renaissance had provided a new bond
of unity between the varicus nations, classes, and religions of Burope.2
For nearly two centiries following the dissclution of Cathelic Christen~
dom, Renaigsance humanism served as a common unifying center so that in
spite of religious controversy and persecution, Hurcpe could remain a
cultural whole. The splitting of Europe intc twe hostile religicus
campg, then, did not succeed in dividing it into two mutually alien

cultural spheres (as it would have done had the Reformation occurred a

few centuries earlier-)3 Te the contrary, Eurcpe, following the Reformation,

became even more consciocus of its unity, its self-sufficiency, and its

destiny.h This new bond of unity, however, was not entirely indemendent

lmhis aspect of Dawson's thought reminds ms of Tillich's method
of theonomous analysis. Dawsen goes a step farther, however, in his
attempt te show how even Protestant movements are a quest for the unity
end wholeness of the Catholie faith. Fellowing Canon Iacey, Dawson holds
that "the sects in Protestantism correspond to the religious orders in
Catholicism.” "But," as he goes on to say,"whereas the religious order was
part of a vniversal whols, and had its raison d-'8tre in the life of the
whelg, each sect get itself up against its predecessor and existed as an
end in itself." ( es, efc., p. 3723 Cf. "Religicus Enthusiasm," in

fhe Month (Jamuery, 1951) V, 12 f.
®Religion and Oulture, pp. 3 f.
3mhe Maldng of Europe, p. 289.
T



24k

from Christianity - or as independent asﬂgdvocatea believed. The Renais-
sance itself, as we have seen, was not originally hostile to Christianity,
but actual drew much of its inspiriation frem Christian ideals. And the
unity achieved during the post-Reformation period was greatly dependent
upon the underlying "spiritual substance" (as Tillich would call it) which
was carmed over from the previous age. Dawson calls the classical education
of this period, for example,"an intellectual superstructure that was built
on a common spiritual tradition.“1 Nevertheless, the recognized basis of
cultural unity was no longer religious, but 1ntellectual.2 A common
allogiance to classical traditions expecially in art, sciemce, and
literature, took the plage of the liturgy, holy days, and ecclesiastical
festivals as the center of interest. The Latin grarmer replaced the

Latin liturgy, a2nd the scholar and gentleman usurped the place of the

monk and the knight as the typical figures of the a.g,e.3 This second
European syntehsis, as it might be called, was a new tyre of international-
ism based on Renaissance scholarship and art rather than en the religious
internationalism of the Middle Ages.u Thus the Latin and Germanic traditions,
whose interaction and interpenetration had contributed so much to the
flowering of medieval culture, were still able, in this new Renaissance-
humanist synthesis, to meet in a common intellectual world.s In this
humanist compromise, there was no compleie break with the past or with the

religious tradition. Giordano Fruno and Machiavelli, for instance, "gave

L#Interracial Cocperation as a Facior. ete.", p. 8.

®Thus Natural Theclogy which had previously existed as part of the
total Christian tradition came to have a new significance as a separate
discipline. It quickly came to acquire "a new value as the one certain
and universal foundation of religious truth in a world where everything
was disputed! and where nociaty ne longer pessessed a religlous unity.

(Religion end Culture, pp. 6 f.)
3&%&@% p. 299.

5"I§terracial Gooperation as a Fgotor, etc.", p.8.
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their whole-hearted support to Naturalism, but for the mest part both
statesmen and philosophers endeavered tc serve two masters, like Descartes
or Richelien. They remained fervent Christians, but at the same time
they separated the sphere of religion from the sphere of reascn. . . .*1
In was not until the eighteenth century (in the period known as the
Enlightenment) that this separation became complete and conscious.

The Enlightenment, according te Dawson, was the fulfillment of
the Renaissance, for in it the various rationalistic and humanistic ten-
dencies of the Renaissance finally reached their culmination.z These
elements had been somewhat subdued during the age of intense religzious
controversy, but in the age of the Enlightenement they finally came into
their kingdom. Certain aspects of the Enlighten ment evidence a quest
for the unity and purpose of Christendom comparsble to that found in
Renaissance humanism. Two of these may be considered here: Deism and
the doctrine of Progress.

The Enlighten ment had sprung from the courtly culture of
post-Henaissance Burope and was entirely lacking in religious foundations.
As the culture of the Church grew weaker, the culture of the courts
grew stronger. Movements attacking the truths of Christianity, the moral
values of humanism, and even the historic achievements of European culture
grew in popularity and, by degrees, the attack on religion was transmated
into somewhat of a t:t:mni;ew—-ralig:ls:m.3 As we have noted, Dawson believes
that men mast have some sort of a religion or an ultimate. Vhen the
gupernatural faith of Christianity seemed impossible to hold any lenger,

the rationalists tried to manufacture a religion of their om.u The Deism

lEnquiries, etc., p. 109.
2u0n the Development of Sociology" (Reprinted from Sociological Review)
(Manchester: Sherratt & Hughes, 1921) ». 75.
grstandin ope, p. 38.

Dawson surveys other similar attempts te crezte an artifical
’3}%%;"“ :ixd. dfcﬁeﬁu;ﬁt “mrgiatta;ptitu create a new&religion on

rationa e} ations is inevitsbly doome M
“The Dark Mirror," p. 178). f 3 oo
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that resulted was not as successful as its proponents had hoped in de-
surernaturalizing t9ligien or in purging it of its suppesedly obsclete
elements. Its utter derendence upon reason was in itself a type of
faith. Dawson quotes Whitehead as saying that"vhile the Middle Ages were
an age of faith based on reason, the eighteenth century was an age of

1 Deism, then, was but a ghost or a shadow

reason based upcn faith."
of Christianity. Nevertheless, it retained many Christian dectrines
especially in reference ot its optimistic and teleological conception
of life. The doctrine of ppogress, for instance. is & good example of
how a basic Christian ideal can be retained by a secular scciety through
a process of sublimation. The doctrine of progress alsc gave a unity of
purrose to the new age and thus helped fulfill the unconscious quest for
one of the important elements lost in the dissclution of the medieval
synthesis.
As the modern world gradually lost touch with the organized
Christianity which had been the governing svirit of Buropean
civiligation in the past, it began to find 2 new inspiration
for itself in the ideal of Progress.2
Thus through the channel of the Enlightenment and its optimistic ration-
alism, the doctrine of Progress entered the mainstream of Western thought
and became the new working religion of modern civilization.

The barren intellectuslism and rationalism of the Aufklirung,
however, produced a reaction in the movement known as Romanticism.
Romanticism is an elusive term which can mean a number of different things.
In this context we shall be concerned with the movement of the third
quarter of the eighteenth century centering in Roussean and having the

worship of nature as its keynote. Rousseau's doctrines of the perfection

Progress and Religion, p. 220.
2won the Development of Sociology, etc.", p. 75
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of nature and the original gecodness of man have had a profound influence
on the history of mcdern Burope. "This moody neurotic dreamer," Dawson
comments, "was one of the few men who have moved the world proroundly."l
Foussean turned away from the rationalism of the Enlightenement (and the
attempt to transform the world by external organization) toward the laws
of nature written on the human heart{ and toward the emotional and the
subjective. Nevertheless he was very cleose to the rationalists of the
Enlighten”ment in his passion for social reform. His doctrine of the
verfection of nature in its original forms led to a radieal eriticism of
the corrupting influences of civilization. Particularly under attack as
an institution out of harmony with the essential laws of nature was the
Sgate. So what appears at first sight to have been a reactionary move-
ment turned out to be an unparalleled source of revolutionary dynamism.a
Rousseau's optimism and faith in the perfectibility of man and socisty
was another contributing factor. Thus through the impact of the emotional
forces generated by Roussean, the rationalists found new vower te carwvy
through their reforms and Romanticism thus joined forces with rationalism
and liberalism in a "new Reformation," as Dawson calls it, this time
directed against the Sgate rather than against the Church.3

Rousseau's dectrine of the Sovereignty of the General Will
as over against the autocratic ideals of the enlightened despots of his
age was truly a revolutionary doctrine. It aroused a wave of enthusiasm
and fanaticism which finally culminated in the French Revolution. Through
that revolution, Rousseau's doctrines became one of the great driving

forces in the transformation of the médern world..l'

Yenquiries, etc., p. 150.
2Ibid., pp. 150 £.

3Progress end Relizion, pp. 193 f.
hEnmieg. ete., p. 150.
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The French Revelution, according to Dawson, brought together
two currents of thought: 1) the gospel of Progress from the Enlighten-
ment, md 2) the neture worship of Roussesu involving a radical criticism
of the Stata.l The convergence of these two streams created what Dawson
calls an attempt "to restore the unity of Burcopean society on the foun-
dation of new ideas" and raticnal 'px'i.m:iples2 thus evidencing ancther
type of hidden longing for the spiritual community of the Middle Ages.
The aim was to found a perfect society on the bagis of pure dectrine.
(The introduction of a new calendar is symbolic of the extreme to which
these designs were carr:lsd-3 ) This required, of course, = clean sweep
of the past and an unfavorable attitude to ecclesiastical as well as to
pelitical traditionalism. As with the Enlightenment, howsver, the
hostility to Christian dogma could not disguise its dependence unon
Christian foundations. Although the Revolution was outwardly anti-
Christian, it passionately adopted much of the Christian moral teaching
and social intention .h ‘The Revelutionary slogans of "Liberty, Bquality,
and Fraternity" are, Dawson affirms, Jjust secularizations of Christian
principles.

Wotwithstanding its high moral idealism and its efforts to
vindicate human rights and freedoms, the French Revolution ended in a
denial of these rights in the "Reign of Terror." In the midst of con-
fusion, disorder, and disillusionment, totalitarian techniques were intro-
duced and within a very few years the average man was more enslaved than

5

he had ever been under an enlightened despot.” As a result, society

luon the Development of Sociology,etc." p. 76.
®Progress and Relizion, pp. 19% f.

3bid-, p. 195.

Y1pid., p. 196 .

5Damon claims that nearly sll the essential characteristics of
codern totalitarianism were anticipated by the first French Republic.
Religion and the Modern Sgate, p. 47; Beyond Peoldtics, p. 71).
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turned with gratitude to the dictatership of Napoleon Bonaparte and
hailed him as a Savior and second Caesar.

As a successor to the unfulfilled questiof the French Revelution
for e new spiritual commnity, the Napolecnic Empire itself, Dawson
believes, was another attempt to re-establish Burope's lost unity.l This
attempt, however, was foredoomed to failure, for Burope, with its long
tradition of freedom, could not ultimately succumb to a military dictator-
ship no matter how beneficent it might be or how productive of peace
and unity. Farther, it was tco much at odds with the idealism of the
French Revelution to be able to endure.

The failure of beth the French Revelution and the Napeleonic
Empire precipitated a liberal reaction which found its major expression
in the nineteenth-century Liberal State. The abuses of French totalitar-
iznism and imperialism naturally led to 2 desire to limit the power of
the State to its minimal functions. Bat the reaction against liberal
jdeals following the Reign of Terror was onlyhtemporary and the optimism
and belief in social progress, coupled with the liberal doctrines of
free trade and individualism came back into full force in the middle of
the nineteenth century. Especially in ingland, through the creative
friction of utilitarianism and non-conformity, moral idealism and the
passion for reform became great motivationg fomes.a The result was
that Liberalism and Fumanitarianism became thepmmctical substitutes for
religious orthodoxy and, for large sections of society, provided a

center of meaning and purpose for life.”

Yngerstanding Burove, p. 4O.
Z“Devotion to Compromige" in geries "Ideas and Beliefs of the
Victorians," The Iistener (February 5, 1948) p. 214.

Snmteaﬂ_.th‘centw Liberalism, however, was a half-way house to
secularism. Its idesals were based on a Christian foundation and could

not be preserved apart from that foundation (Religion and the Modern
State, p. 63f).
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The nineteenth century was also characterized by what we
might call a second romantic movement. This movement originally had no
ties with Rousseau but derived its impetus from the recovery of chivalric
peetry and the consequent renewed appreciation of medieval litorature.l
It was only in its later stages that it mingled with Rousseauean nature-
worship and became a vague sentimental movement. In its origins it was
a purely literary movement and its attempt to recover the literature of
the Middle Ages forms a strict parallel to the return %o classicism
during the Renaissance. Previocusly the scholars of the Enlightenement
were so sbsorbed in the absolute value of their own civilization and in
their optimistic prospects for its future that they passed lightly over
the whole era of the Dark and Middle Ages as beneath their concern. The
Romantic movement, however, discovered the beauty, majesty, and riches
of ancient Christendom with something of the same enthusiasm Rensissance
scholars had shown in reference to the classics. Now for the first time
there was an interest in one's national heritage and in the origin and
diversity of national traditions.a This deep interest in the past,
coupled with a genuine concern for social tradition marks the birth of
the full historical consciocusness as we know it taday.3 Although this
historical consciousness is a fruit of Christian culture, it also owes
a great debt to the humanist's interest in classical tradition and above

all to the romanticist's interest in medieval culture. Both traditions

Yyedieval Religion, vp. 124 f£.

2The Romantic movement also stimulated an extensive investigation
into orisntal religions in their diversity and uniqueness. The research
was dominated by a willingness to see other cultures and religions according
to their own laws and principles. This led to the rise of a systemstic
study of comparative religions which soon displaced the study of Natural
Theolegy in most seminaries.

5The Kingdom of God and History, p. 199.
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tanght the Eurepean mind "teo study the achievements of . . . civilizatien
and te value human nature for its own sake.ﬂl
The revival of interest in the Middle Ages naturally expressed
for many a nostalgia for the unity and wholemess of medieval culture.
This tendency was esgpecially atrongamong Romgn Catholics and, as Dawson
realizes, often led to an idealization of the Middle Ages and its achieve-
ments.2 History, in other words, was made into a department of apologetics.
The recevery, through the Romantic movement, of the richness
and diversity of national traditions went hand in hand with the rise of
na-tionaliam}{}riginally nationalism was not hostile to the Christian
tradition or to the common cultural unity of Hurope. In Ireland and
Poland, for instance, nationalism was closely tied up with the sense of
a Christian vocation and mission for the naticn. And even in Italy where
nationalism was not so definitely Christian, it was far from being secular
and was inspired "by a thoroughly religious ideal of the nation as a
spiritual com:mm:l.ty."u And even in later centuries when it became more
aggressive, nationalism was nearly always regarded as a Messianic vocation
which was exercized for the good of Europe as a whole. At cne time or
ancther each of the major European powers - France, Italy, Spain, England,
Germany, Russia, Poland, and Ireland - regarded itself as the heir and
guardima of the universal ideal of Christendom.5 It wae only when national-

ism became detached from the romantic idealism that had nursed it and

lme Kinzdom of God and Histery, p. 199.

2ymile evidencing a great admiration for medieval culture, Dawson
nevertheless tiies to guard against this danger and beliefes that histery
ghould be studied for its own sake and not for apologetic purposes.
(Mumﬁ. p. xvii; The Spirit of the Oxford Movement (London:
Sheed and Ward, 1945) ,p. 8; Cf. Haleckl, Limits and Divisiong, ete., ».
192 for a similar approach.) by

3Wa are speaking here of the modern variety of rampant nationalism.
Dawson would prebably say that nationalism has always been a BEuropean
gocial phencnomenon.

l;zmq_mism. p. 66.

The Judgment of the Nations, p. 1li2.
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became reinterpreted in terms of popular Darwinimn bieclogy that it
acquired a definitely anti-Buropean e.haracter-l The regult was a series
of pan-racial theories which, especially in Eastern Europe, have been
so destructive. Nevertheless, in each case of its inception, nationalism
was a hidden quest for the social and spiritual unity Burope had once
known. 4Although Nationalism and ragialism are atemistic and individual-
istic in relation teo the Burcpean society as 2 whole, within their om
national bordsers they represent movements toward secial solidarity and
spiritual integration.a Thus nationalism may be added to cur total 1ist
along with humanism, rationalism, romanticism, and liberalism as one
further attempt to recover some of the lest elements of the medieval
synthesis.

Now all of these movements we have been considering have
been largely spontaneous and svoradic. Bat the disintegration of
Western civilization in ocur century (accelerated by the shock of World
Wars, the collapse of the econemic structure, and the failure of all
spontaneous movements of integration) has led to the nesd for more
deliberate and planned attempts to reintegrate our c!.vilization.3 The
remainder of this chapter will be concerned with =n assessment of the

major movements of this type within our century.

The Modern Scene
One valiant attempt te reintegrate our civilization and usher
in an era of international peace was the League of Nations. This attemnt

failed, Dawson believes, primarily becanse it was founded on a basic

YMme Judement of the Nations, pp. 1Y £.
2motalitarianism will be discussed more fully later in this chapter.

30£. Ti1lich's analysis of the transformation our civilization is
witnessing from automatic harmony to planned unity.




253

sociclogical misconception - the idea that nation-States are the ul-

timate social and political \mits.l States, according to Dawson, are

only temporary and artificial political entities. Any peace which attempts
to preserve existing state boundaries as ultimate in the midst of a rapidly-
Chang ing world is foredoomed to failure and is bound te be considered by
the defeated nations as an injustice. Just why the boundaries of 1918
should be ccnsidered as final instead of those of 1848, for instance, was
not asked by the makers of the Versailles treaty. Bu the guestion as to
why the clock should be stopped at = time unfavorable to them was asked

by the have-not nations, and with some justiﬁca.tion.a Such grievances
would not have arisen had the League paid sufficisnt attention to the

real cultural unit vhich is not the State but the nation.3 In refsrence
to Burope this mezns Burope as a whole (as a cultural uwnit) in comperison
to other great cultural units such as India, China, and Russia. Such
largze cultural units or confederations of states are what Dawson means

by "mations" - cultural areas with permanent, long-standing traditions .lt-

A realistic international order, Dawson believes, would talke sgccount of

these five or six world cultures and build its system around them.5

Failing te realize the basic significance of these national cultures,

the League of Nations, in spite of its name, was only a Leage of States.

It mistakenly regarded every de facto State as a do Jjure Nation and thus

attempted totreat them all alike as having having equal abstract ri@ts.s

This Juridicial standard of equality for all sovereign states naturally

o ent of the Nationg, »p. 5% f£f.
2"Symposium on Ver and Peace," The Colosseum (March, 1937), III,pp. 33 f.
sm MQEt of &3 nﬂ!i,ﬁm! P 5""'

ete., pp. 58 £.; "Burope and the Smaller Psoples,"
Dublin Review %J‘uly, 1943),0p- 4 £.

e Modern Dilemma, p. 19.
6"%1'01:3 and the Smaller Peoples," pp. 4 f.
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does an injustice to the larger oriental civilizations which are much more
than "States." Dawson maintains that if it is to be realistic, the
structure of world organization must conmsider the cultural (national)
unit which acutally stands mid-way between the State and the world
nociety.l The most natural form of world organization, then, would be

a Confederation of confadarations.a China and India, for instance, are
such Confederations and Burope should also be treated as such a unit.

The major mistake of the League, according te Dawson, was the failure to
recognize Burope as & cultural unity. And since European disorder is at
the heart of international disorder, he argues, international organization
should net have been attempted until Burope had found pelitical expression
for its basic 1.::11:!.‘:.:,;'.3 In putting first the organization of the world,

the League was premature and idealistic.

The Leoague also failed because of its false cosmopolitan inter-
nationalism. It made the mistake of asking people to transfer their
loyalties to a formless, nebulous werld society that did not as yet exist.h
The League, then, was too all-embracing in its superstructure and so
was no more than a "juridicial skeleton." The largest unit which as yet
possesses sufficient commnity of culture and historic tradition to arcuse
a real senge of loyalty is the cultural unit. Cultural unification,
Dawson argues, must therefore come before international pelitical uni-
fication.

Another defect of the league was its failure to reconcile its
cosmopolitan idealism with its political-military basis. In snite of its 5
high idealism, the lLeague was dependent in practice upon an alliance of
the victorious powers of World Ver I. Ipn order to carry out its program,

1@9 Hudgment of the Nationg, p. 148.
°Ibid., pp. 149 £.
3bag., p. 62.

on cautiops that "there is no such worl mmun
attempt negqbﬁ*paas existing real commgitiaarig ggder %:yrggcdhgﬁch
an ideal willl only land the werld in some kind of super-totalitarianism

« « « «"("Pywo Currents in the Modern Democmatic Tradition," p.16)
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Dawson comments, it was necessary for it to preserve the gtatus quo
and the military supremacy of these powers whose union was the only
real foundation of the system.l Changes in the political and eccnomic
scene led to a decline in power of the victeriocus States and consqquently
to an undermining of the foundation of the League. Bat apart from this
the original political-military basis had been too narrow,for the largest
power unite, the U.S.A. and the U.S5.8.R. had not been included. To
summarize, in Dewsen's words, "the failure of the L-ague was due to its
real political-military basis being to narrow and one-sided and its ideal
superstructure toc universal and all.l-emhrasl.c3.1:.g."'2

Are any of these defects overcome in the United Nations Organ-
ization? Vhat does Dawson think of this latest attempt at international
cooperaticn? Although he has not yet written much about the United
Nations, he does comment in his latest book that the same structural
defects are repeated. The United Nations, he believes, is essentially
a cosmopolitan structure just like the old League and is "the organ of an
1dcal world commnity which does not as yet exist." As with the League,
it has failed to take acccunt of the organic cultural communities which are
the real sociological realities. And even more than the League, the
United Nations has failed to realize the basic inportance of the Buropean
cultural community. "The Iuropean peoples,” he notes, "have a smaller
share in this organization than in any of its predecessors, and the
existence of Burope as an organic socliety of nations is completely ig-
nored-"u Out of a total membership of fifty-nine, Western Burope has
only eight members and can easily be cutvoted by much smaller cultural
units as well as by separate Stateg.b— Dawson therefore believes that

1"Symposi.um on VWar and Peace," pn. 33 f. l%ﬂ., P 57
2he ent o e N , p. 62. v sDs B8

Sunderstanding Busoge, p. 57-
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the Christian principles of liberty and intermaticnal justice mmst
find expression in an internaticnal order which is at once more real-
istic than the Ieague (and the United Nations) in its recoznition of
the historic cultural complex and more spiritual, taking into account
man's deepest longings for a commnity of justice and love which can
only be fulfilled in reference te¢ the transcendent spiritual order.
MAnother type of deliberate attempt to reintegrate modern
life in our century is evidenced in totalitarianism, Behind modern
totaliterianism lies a whole gamt of forceal such as the decline of
Liberalism and Capitalism, the revelt against the nineteenth-century
Sgate, the rise of militarism, the failure of the treaty of Versailles
end the Ieague of Nations, the development of mass commnication, and
the scientific contrel of public opinion. But most basically, the
appearance of totalitarienism on the modern scene marks a radical and
dramtic attempt to re-establish the spiritual commnity which has been
lost since the end of the Middle Ages. Tne vacuum caused by the dis-
integration of the religous and humanistic unification of Eupope had to
be filled and the varicus totalitarian movements set about this task in
what Dawson calls the mest deliberate approach since the French Revelut-
ion. "Human nature," says Dawson, "needs a holy conmmity."a and when
this spiritual commmunity is not provided by religion, men must turn to

lnawson is not fully consistent in his various analyses of the
origins of totalitarianism. In one place he insists strongly that the
"totalitarian idea was not Fsoscist or Italian or German in origin® but
rather "a distinctively Russian reaction which could not have arisen with-
out centuries of cultural segregation and politico-religious unity which
formed the Russian national consciousness" (The Judgment of the Nations,
p.25). From Russian, he maintains, the totalitarian idea spread westward
into the very heart of Europe. But elsewhere he insists with equal vigor
that it was in Prussia that the totalitarian pattern of military and
economic efficientey and scientific mass organization of a people was
first born and that Russia (and other nations) borrowed Prussian methods !
("Religion and Mass Civilization," p.3: "Christian Culture in Bastern
Europe," pp. 22-24).

®Beyond Folitics. p. 131.
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political substitutes. Dawson sees Nagzism, Fasciasm, and Commmniem as
as attempts to create secular substitutes for the broken unity of
Christendom. All were trying to find a substitute for it "in some

primary social element which is permanent and 1nﬁestmtibla'!1 such as

race or an economic group. All of these movements represent a reaction
to nineteenth-century Liberalism which, as we saw, attempted to set up
idealism and positivism as substitutes for the Christian faith. Bat the
ethos of liberalism was too artifical and failed to satisfy men's minds.
The reaction was particularly strong against the liberal State which,
accerding to Dawscn, had been a breoker, a policeman, and sometimes a
hangman but never a king or a priest .2 Men felt the need for a political
community which would be more than Jjust the legal framework of an indi-
vidualistic society and thus turned to the tetalitarian State.

The revolt against the liberal State which had become geparated
from the community had its counterpart in a revolt against the Church
which had likewise become isolated from social reality in its individual-
istic sectarianism. The Church, too, was often regsrded as a stronghold
of privilege and an ally of capitalism. It is no wonder, then, that the
trend tomard commmnity left the Church as well as the (liberal) State to
one side. This does not mean, however, that the totalitarian movements
have been lacking in spiritual dynamic. As ah attempt to fulfill a basic
human need for & spiritual comlty, these movements have quite naturally

‘e Juisment of the Nations, p. 115.

2ps well as being o reaction against liberalism, totalitarianism

also represents the last stages of liberalism! Dawson shows how capital-
ism (or economic liberalism) led to the mechanization of life and how
masgs society in turn necessitated a type of State which would assume
mass contrel. Through this process, the liberal State was gradually
transformed into an anti-liberal State. (Bsyond Politics, vn. 75 f£.)
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been driven to religious forms of expression. Dawson thus refers to
Nagism and Commnism as “Church—Statos."l Their "religious substance"
can be seen for instance in the fact that these movements have aimed at
the subordination of material and selfish interests to a higher end.

The try to see life as a whole and refuse to divide it - which is more

than can be said, Dawson believes, for the average brand of Christianity.g

Totalitarianism, then, is not an evil to be condemmed cutrightly. Its
quest for a spiritual community, as we have seen, is an attempt to satisfy
a basic hunan longing.

If therefore Christians take up a negetive attitude to this
movement. . . they may find that they are fighting against
God and standing in the path of the march of God through history.J

Tms, as Dawson says in another vlace, totalitarianism

"ig not irrelevant to the work of grace nor impenetrable te its
influence. If it do-g not destroy itself, it may be transformed
and reconsecrated as the power of the barbarisn warrior Recame
transfigured into the saecred office of a Christian King.

Nevertheless, Dawson is far from blind toc the evils of totalitarianism.

The fact that totalitarianism aims to fulfill a spiritual need does not
make it any less the enemy of Christianity. The distortions of its
spiritual aim classify it as a type of heresy or apostasy which must be
vigorously combatted by the Church. Thus, although Dawson may be sensitive
to the hidden spiritual quest evidenced in totalitarianism, he declares

anequivocally thet it must be dencunced as the anti~Christ of our time.)
One specific totalitarian attempt to create what Dawson calls

a "spiritual commnity" rmast be considered at greater length, and that

lpeligion and the Modern State, p. 57; Beyond Politics, vp. 9,83;

2wConcordats or Catacombs?"p. 909; Beyond Politics, p. 131. Arnold
Toynbee, in similar fashion, says that totdlitarianism at least teaches us
that religion is indispensible to a culture. If the choice is between a
society based upon individuslistic freedom (with no religiocus suppért) end
one based upon the claim of a corporate Juggernant demanding, in religious
terms, the sacrifice of the individual to the whole, the latter is bound

to win: (Moyabes's review of Dawson's Religion and the Rise of Western
Culture, p. 8 f.)

3meyond Politics, p- 132.  MConcordats or Catacombs?™ p.909.
ne ent of the Nations, pp. 112 f.
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is Commmnism. As with the other movements we have been considering,
Commmnigm made its appeal to the Russian people largely because of its
disguised spiritual forces and its answer té the longing for a spiritual
community. Dawson therefore sees Commmnism primarily as a creed rather
than a pelitical movement. He shows how the essential elements of Jewish
prohpeticism and eschatology coming out of Marx's Jewish background,

were transmuted into Commmunist forms. The gentiles of the 0ld Testamént,
for instance, have become the bourgeoisie of the Marxist system and the
poor have beeome the proletariat; the Day of Jehovah has been transformed
intoc the Marxist dialectic and the Messianic Kingdom into the dietator-
ship of the proletariat.l Marx's conception of abstract justice as well
as his sense of community, Dawson declares, has been taken directly from
the Jewish faith. 3But not caly has Marxian theory a definitely religious
background but the major ingtitutions of Communigm as well evidence
strong religious affinities. The old theocratic traditions of anmcient
Russian have been carried over in revised form, Dawson believes, so that
the Commnist ideology corresponds directly to the old orthedexy. In
similar fashion, the Commnist Party corresponds to the Church and the
Commnist State to the old maupire under the orthodox Gna:r.a Comrmnism,
then, has not succeeded in banning religion but only in erecting a sudb-

stitute one equipped with its own form of inquisition, excommunication,

2 an a 2 ate, vp. 86-89.
2This quasi-religious character of Cemmunism (its absolutism and
apocalyptic millenialism) is, of course, incongruous with Marxian material-
ism, relativism, and determinism. This provides, accerding to Dawson, a
basic contradiction in Communist thought which ne amount of rationalizing
has been able tc bridge. ("The Christian View of History," p. 325).

3iynat is Russia?" (Changing World Series pamphlet, London, 1942),
p. 5.
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and infallible scriptura.l As Dawson so adequately puts it,

¥hat drives men t0 communism is net merely economic discontent

nor even dissatisfaction with the external sccial order. It is

something deeper than these - a discontent with human life it-

self: a divine discontent Ena.t can only find full satisfaction

in the sphere of religion.
It is umneeessary to analyze the defects of Commumism in order te show
whay it is an unsatisfactory means of uwnifying Burcope and restoering the
spiritual community for which Europe secretly yearns. Its despotic methods
conflict teo greatly with the traditions of Buropean freedom to allow
it to be considered sericusly. Further, its claim as the necessary "next
step" in the development of I dustrial civilization is, according to
Dawson, eantirely without foundation. Contrary to Marxist theory, Commun-
ism was accepted originally and fully only by a backward agrarian nation
and not by a highly industrialized one. Communism in Russia was a new
experi‘ment that grew up with the advance of industrialism, scierce, and
technology and was not a panacea for a soclety already suffering from
the dieeases of industrialism, as Marx had preﬂicted.3 Therefore the
Russian experi'ment can be of little guidance for Burope as a whole,
for Russia has not had to face - and consequently has not had to solve-
the great problem of modeen socliety: how a modern mechanized seciety can
become a closely-kmit community without sacrificing its ideals of justice
and froedom.h To this problem, Communism is unable to give an answer.
Ve must thersfore lock elsewhers.

In a less spectacular way, sccialism alsc aspires to meet the

modern quest for the reintegration of culture and the establighment of

a true commmnity. With communism, it marks a turn of the tide away from

Mode 1 » D+ 95.

[ e e ate, ». 71.
3&@:’13;, etc., p. 12; Religion and the Modern State, p. 3.

$5eyond Politics,p. 79 f.; Enquiries, ete. p. 12.
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liberal individualiem and an effort toward secial planning for the benefit
of the masses. Socialism, Dawson believes, is to be commended for its
attempt te translate the abstract ideals of liberal demccracy into

gsocial reality and to emtend liberal ideals to the spheres of econcmics
and culture .1 Dawson fears, however, that socialism has acquired some
definitely anti-liberal elements such as its concern for the mass instead
of for the individual and its condoning of the use of poewer by the State
in order to smother oppesition. And in a final analysis, Dawson believes,
socialism is just another form of secularism and materialism. This,

he feels, is the real basis for its appeal to the common man and the rsason
why it is so difficult to check once it gets in power. It is easier,
Dawson says, to resist a totalitarian State that relies on concentration
camps than it is to resist a benevolent State that relies on free clinies
and free mnkta But the greatest threat of socialism, espscially for
Great Britain, is that it tends to undermine the Parliamentary system

of government. This system rests, according to Dawson, upon a basic
conformity of interest among all the political parties and factions in
which there is room for an agreement to differ and a chance to effect

a balance of comflicting intetests. Through the rise of the Labor

party, however, class conflict has entered into the picture and, as a
result, the opponents of the Laboring class are geen as sinlster forces
which have ne right to ezi.at.3 Socialism, in this respeect, is like a
religion which cannot sacrifice its princivles in the interests of a
pelitical compromise. For it to regerd the constitutional order as a
sacred cne to which it must conform "is like asking a religlous fanatie

to postpone the millenium in the interests of the Iondon Stock Exchange Iﬂu

1__'3.‘_139 Judement of the Nationg, p. 45; e MNode emma, p. 103.
23311.@,0:1 and the Modern State, p. 27.
3whe Puture of National Gewernmment," Dublin Review (April,1935)p.237 f£f.

ﬁm., p. 240.
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Purther, undér socialism, the political order becomes subordinated to an
erganization based on industry and governed by purely economic consider-
ations .1 And finally, when the govern’i\nent. through socialism, is given
power over large sections of the industrial system, elections are lilkely
to involve fundamental changes in economic policy. Such issues as these,
Dawson believes, cannot properly be sclved by the ballet box and ne nation,
on the basis of such decisions, can afford to vacillate from one economic
gystem to another every few years .2

Dawson's hostility to socialism docs not mean that he favers
laigsez-faire capitalism. He recognizes the need for large-scale social
planning for the modern mass soeiety, but differs from the socialists in
that he prefers to see this planning less under the control of a central
government. Dawson seeks to maintain a position somewhere between
capitalism and socialisn. He would like to see socialism purged of its
totalitarian tendencies and capitalism purged of its ties with narrow
economic individnalism.. He criticiges both capitalisn and socialism
(and commmunism as well) for their bias toward materialism. They are all,
he believes, typical products of nincteenth-century industrial society
with its secularism. Vhat is needed instead is

a political philosophy that is more catholic and more humene -

cne which does not exclude or depreciate the non-ecnomic functions
ard values, but which treats man as a frﬁe personality, the creature
of God and the maker of his own destiny.

Of all the existing political and economic systems, Dawson gives
priority to fascism (net so much as materialized in Italian practice, but
rather as a theory). Faseism, too, is an attempt to re-establish the old
tradition of European unity and is even more conspicucusly reminescent

1peyond Telities, p- 17.

on e lode . s 2
3The Judement of the Nations, p. 46.

1"‘Ihe Future of National Governement," pp. 250 f.
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of the medieval political system, particularly in the alliance it sought
between the Church and the State. Fascism, according to Dawson, is based
on the idea of & eorporate or co-operative State composed of a federation
of a large munber of local organizations and functional units.l It in-
volves the ineorporation of both emplOyers and employees in a series of
great corporations and national syndicates. Although Mussolini took =
geod many of his ideas from Georges Sorel (who had & great influence as
well on Ienin), he put aside Sorel's idea of class war and advocated
instead a policy of national unity. Dawson describes Fascism as Sorel's
Syndicalisa purged of its Marxist elements and reorganized on a national
and cooperative basis .2 Rather than liquidate whole classes as in
commnism, fascism stresses the union of all the creative forees of the
nation. It tlus arrives at a high degree of political efficiency and
economic contrel without sacrificing the existing social atructurs.3
Among the other advantages cited by Dawson are that it puts an end to
competition, suboerdinates private profits to the national interest, retains
a large margin of individual initiative, and allows for self-government
on the part of each ind.uatry.h Fascism thus meets most of the criticisms
levelled against both capitalism and communism. Wigth the decline of
liberalism and parliamentary democracy, Faccism, Dawson believes, may
increasingly become the pattern for the mture.5
Even through fascism msy be good in theory and may actually
recover much that was good in the medieval corporate 112‘6.6 Dawson admits
that it has, in practice, become but another totalitarisn instrument in-
volving the ruthless suppression of opponets and the utilization of mass

lonauiries, etc.. p. 55-
EBeliggg and the Modeyn State, »p. 8 f.
3&@;;13;, ete., pp. 13 £.

eligion the ern State, p. 12.

6;3!&.' p. M.

gser T'Hooft levels a major criticism against Catholicism at this
peint. He holds that Catholicism's apparent liberalism in reference to
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prup&ganda.l Dawson's writings during the late war show a waning sym-
pathy with the fascist state (in its Italian form). At one time he called
it "a unitary mass driven by an aggressive will to powor-"a Nonetheless,
Dawson believes that these defects were due primerily to the nationslistie
form in which the fasecist idea was expressed. He feels that if the fascist
concept of a corporate state counld be internationalized into 2 society
extending, for example, over Hurope as a whole, it would be close to the
Christian ideal and would be a real step toward reace.

Qur survey to this point has considered a number of different
movements in medern Burope, each of which has, in its own way been a quest
for unity and an attempt to restors the foundations of the Buropesn com=-
mnity. All cof them, however, have only served further tc disrupt the few
remmants of that origzinal unity. Thus the chacs and confusion of moedern
Burope is, paradoxically, a mesult of the clash and life-and-death granple
between the various cempeting revolutionary movements (ecommunism, national-
ism, socialism, liberalism, fascism) which were all egqually inspired by
a belief in social progress and the hope of a more ideal Buropean Order13
The result is that the achievement of a Buropean order and spiritual commmn-~
ity based on common ideals is actually more distant and mere impessible of
fulfillment than it has been for centuries. Europe thus all the more

urgently cries out for a sclution to its predicakent.

the camuse cof labor is decepiive and that in reality it is acting on the
principle that whatever is reminiscent of the pre-capitalistic crder of the
Middle Ages is to be encouraged. For this reascn, he says, Roman Catholicism
opposes movsments of the sccial and relitical left-wing and especially
anything challenging the rights of nrivate nroperty or the mcreas‘ng
controel of the State over life (I nrch's Witness t sigs
Ansterdan Vorld Council Series, II, 3_ ’

1&@;; es, etec., pp. 138,
2upsage Aims and Power Pelitics," Dublin Review (April, 194%)
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D. Meeting the Crisis
The present orisis confronting Europe, Dewson believes, is of

world=shaking proportion &nd is equally es soripus as thet confronting the
Roman Empire in the years of its declina.l Dawson frequently calls attention
to tre close parallel between the forces at-work in the decline of Rome &nd
those beseiging ocur ocivilization tod€§.2 Among these are the vast develop=-
ment of material resources and luxuries, the physical unification of the
world,3 world-wide economic expension involving the exploitation of natural
resources end subjeot populations, the opening of vast systems of communi=-
cation, extensive urbanization and the consequent loss of agrarian foundationa?
the collapse of the femily and the feilure of the citizen class to reproduce
itsolf,sthe increase of State control end govermmental bounty, and the develop-
ment of a standardized cosmopoliten oivilization.6 Our oivilization, of
course, is infinitely richer and more powerful; yet, like Rome, in conquering
and orgenizing the world it seems to have lost its own soul. If anything,
our civilization is even more threatened today then in the age of Rome., For
the fall of Rome, Dawson believes, wes an external disaster which could be
complacently accepted by Christians, whereas the civilization being threatened
todey is & Christien civilization and the values under attack are Christian
values.7 The adversaries of higher civilizetion are not barbarians but

rather the totalitarien State "armed with modern secientific techniques and

1Although Dewson constently reverts to this anslogy, he is careful to

point out thet it is not a fatelistic one involving predictions according to
eny oyclicael "lew," (The Judgment of the Nations, p. 23).

EDawaon also points out thet the deoline of our ecivilization parallels
that of Greece in the loss of e&n agrerien fourdation end in the fact that a
high degree of intellectual and seientific achievement co~exists with a stage
of decline. (Progress and Religion,pp. L5, 65 ff; "Progress and Decay,etc.",p.5)

dcrisis of the West," pp. 262-268,
Lgnquiries, pp. L5 £f.
Ibid., pe. 275,
Beyond Politics, pp. 88 ff. There is & general tendency, Dawson notes,

for culture to decrease in quality es it inoreases in quantity.
7The Judgment of the Nations, p. 9.
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a religion of its omn.*! Even worse, it is not just the outward structure

of society which is at steke but also the soul of man,

BEurope's Role and Responsibility
These thrests to our civilizetion must be met and conquered.

And this viotory, according to Dawson, must first of &all be won in Europe,
for “urope is at the very heert of the world problem. It therefore hes both
e peculiar responsibility for end e distinctive role in this crisis, Its
responsibility is due to the faet that world civilizetion todey (in so far
as there is such a thing) is & product of Europeen ailture. Moving out from
this coradle of modern civilizetion have been innumerable creative end
destructive forces. Although some of the revolutionesry forces have beoome
even more revolutionary eutside of Europe, their cumulative effect has been
most drastic upon the parent civilizetion itself, If these destructive
forces cen be eonquered in Europe, Dawson argues, there is hope for the
world., Europe, seocondly, hes & necessary role which no other cultural unit
can fulfill., The new world that is emerging, seys Dewson, can realize itself
only in and through Eux-n:vpe.2 In spite of its material and economic disinte-
gration, Europe still lesds the world in science and in thought and retains,
although in erippled form, t he moral and spirituel leadership of the world,
"Purope,"” Dawson believes,"still remaine the greatest center of world populat=
ion and the richest and most highly ocultured erea in the world."> Whatever
the situation mey be & century or two hence, there is no foree outside Europe
todey capable of taking her place.

Even the United Stetes, for all their weelth and prosperity are in a

very real sense dependent on the oivilization of Western Furope, eand

if the latter were to disappear it is at least highly doubtful whether
Americen ocivilization would be able to carry on,

1ohe Judgment of the Nations, pe 9o

27he Modern Dilemma, pe 335.

Ef§ﬁg° 2 g Society of Free Peoples,” Cathclic Truth Society Pamphlet,
» e e

The New Decline end Fall," Commonweal,(June 20,1932), XV, 320.

In
London:
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The other greet world civilizations such &s Chine, Russia, and India are
even more spirituel exhausted end open to the invasion of anti=-spiritual
forces than either Eruope or the United Statea.l The world therefore is still
greatly dependent upon Europe's leadership. If Europe feils in this responsi-
bility and role, it mey spell doom for the civilization of the world as a
wholo.a
Europe&an Unity: Necessity and Actuality

Europe, however, camnot lead the world in its present divided
and disintegrated state. The moral, spirituel, and political unification of
Europe, then, is absolutely indispensible for the continuetion of Western
oivilization., The idea of Europeen unity is no longer a vague utopian
ideal, according to Dawson., It is & pressing politicel ngoossity.3

In the deepest sense, of course, Burope is already & unity. One
of the greatest disintegrating factors in modern times, &s we have already
noted, has been the failure to teke this basie unity into account. The
fact that Europe has never been & unified political Stete hes led many to
believe thaet Europe is, after all, just a convenient abstrection. But,
Dawson argues, just as Germeny and Italy were nations long before the German
Empire and the Itelien Kingdom existed, so Western Europe has been for
centuries a real social unit even though this fact has not yet attained
politiocal expression, Europe is not ean abstraction; the real abstractions
are the various nationsl cultures which owe their very existence to their
pertiocipation in e spiritusl society common to all the Western pooples.h
Germeny, France, snd Italy, for instance, are nothing aspert from Europe; they

draw their very life from their membership in the wider Eurocpean society. This

_lTha Modern Dilemma, pe. 3l.

2Prq§;esa end Religion, pe 215
5Dawaon'a preface to Haleoki's Limits end Divisions, ete. , p. viii.
hThu Modern Dilemma, p. 15.




is shown, Dewson believes, by the fact that those nations which try to
withdraw themselves from the common Buropeen culture in order to accentuate
their own traditions end up by destroying the roots of their own higher cul-
ture end become immeasurably impoverishad.l The seme thing is true physically
as well as culturally, for in the wars of the past the European States have
stood or fallen together.2 This is spparent in the cmse of the smeller
states which have been so quickly absorbed by the larger ones. But the

last war has shown that even the larger states such as Frence and Italy
could not stand alone, The essential unity of Burope is also seen in-the
rapid diffusion of intellectusl and revolutionary movements from one end

of Europe to the other, Even those movements most closely conneocted with
particular states such s the Renaissence, the Reformation, end the French
Revolution have had Europeen-wide repercussions. Dawson further points out
that the typical represemtatives of European civilization, such as Erasmus,
Leibnitz, and Goethe were first of ell citizens of Europe and not of any
particular atnte.3 The feilure to recognize this unity has been the root
cause, Dawson maintains, for the disasters of the last fifty years which
threaten to destroy Western civilization. Now the essential unity of Europe
has not ceased to exist beceuse it has been disregarded. On the contrary,

says Dawson, it has gone on developing end is sctually more complex and
highly orgenized today than at eny time in the paat.h If further disasters

1“European Literature end the Latin Middle Ages,"Dublin Review (Jenuary,
1950), pe 32+ T.S. Eliot speeks of the decline of British literature during
World War II when contacts with continental movements of thought were restriocted
end uses this es an example of how internationel cooperation end the process
of mutual fertilization is absolutely necessary for the flourishing of nationel
cultures. (Notes Toward the Definition of Culture, pp. 116 f.)

2Uhderntanding Burope, ps 55 Because of this close interdependency,
Dawson maintains that every European war is either a civil or a revoluticnary
onee.

3"Burope end the Smeller States,” Dublin Review (July, 1943) p. 10,
he Modern Dilemma, p. 15, :
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are to be avoided, Europe must become conscious of its orgenic unity
and oreate some form of politicel expression which will embody this common
European consciousness.

What politicel form shell this expression of European unity
take? At present there are three live alternatives: 1) European unity
under the hegemony of the United States, 2) Europeen unity under the
hegemony of Russia, and 3) a United States of Europe, The first two
solutions must be ruled out at once, even though they may seem the most
likely. If Europe should come completely under the contrel of outside
powers, it would no longer be Europe., The notion of a United States of
Europe , however, immediately raises many problems. The term "United States"
is, first, @ misleading one and suggests e tightly-knit federation such as
found in the U.S.A, This would be entirely out of line with the whole
Europeen tradition of wide diversity within en underlying unity.l The
term further seems to imply the abolition of nationality in the creation
of one giant super-State. But this, Dawson believes, would be no solution,
for nationality is at the very heart of the European tradition. All that
is strongest in European life hes its source in the locel traditions and
"to destroy nationality would be to ocut the roots of our social vitality.“g
The only reelistic solution is & loosly-knit federation which ellows for
great diversity end which is especially mindful of the autonomous tredit-
ions of the smeller states, Now what are the chances of arriving et such
a federation? A number of difficulties stend in the way., First there is
the possibility that if each state retains its sovereipgnty, fresh struggles

of power among the member states of the federation might break out. Agein,

lrne Judgment of the Nations, pp. 149 f.
2

Enquiries, etc., p. 8.
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the union might become so big and powerful as to be & threat to the rest
of the world., There is, in addition, the extreme national sentiment in
each of the States which would block eny proposed amalgamntion.l And
finally, there is the problem of the present divisionof Germany creating a
great cleft right through the heart of central Burcpe. This tregic divise
ion would seem to meke the urification of Europe completely out of the
question. Dawson believes, however, thet this division has still not
destroyed the unity of Europe and thet it will ultimately prove to have
been only temporary eand artifioiul.a Thus regardless of the faot that
this solution is difficult to achieve, Dawson believes thet we must press
towerd some kind of Furopean federation,

The development of a common Europeen conscicusness in & European
confederation is not incongruous with the need for internmational vision,
according to Dawson. For he insists that if a true world civilization
is ever achieved it will not be by ignoring the existing historicel units
of culture but only by en increase of mutual campruhension.3 If a Europeen
confederetion could be achieved, it would be & reel step toward world
unity, for that confederation would be in a position to cooperate with
other great federations in the development of a world f‘«aclex-lad:..'t.-'.m.1'l It
is toward this goel thet we must work, for, as Dawson puts it,

The world is faced with the choice between world federation or
world ampira.5
3+ Spiritual Foundetions for European Unity

Although Dawson insists upon the importance of politiocal and

social planning, the analysis just given, if teken alone, would give a

I“Europe and Christendom," pp. 117 f.

aﬂhderstanding Burope, ppe 43 f. The recomstruction of Europe cannot
be achieved without the unification of Germeny, Dawson states. (Op.oit. 65 ff).

3Tho Making of Europe, p. xxiii.

ll‘l'ha Judgment of the Nations, p. 1)8.
5Underltanding Europe, pe 83,
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distorted pioture of his thought., He believes that no eoccnomie or politieal
system alone can solve our problems. For, as he says, "The foundations of
our world are shaken and we shall not save it by replenning the superstruc-
turo.'l In other words, the basic diseases of our ecivilization must be
oure& before it can become healthy again, OUtherwise they will reappear in
new forms, The essentisl tesk, then, is to create not a new state machine
but new men &nd & new spirit,

A purely practical and opportunist system of international cooperation

is insuffioclent. Economic and political action oan do ljittle without

common spiritual eims and a common intelleotual culture,
Spiritual renewal and social regeneration, according to Dewson, are not
Jjust moralistioc platitudes but have become a basic sociological noneasity.3
Some way must be found to restore contect between the life of the spirit and
the 1life of society, As it is, the spirituel foroces ere existing separately
as a soul without a body while the outward life of soeciety has become a
body without a soul.h A culture cennot long survive with such & dichotomy;
it must become spiritually reintegrated or perinh.5

Now the need for spiritual reintegration has been vaguely felt

for a long time, according to Dawson. In faot, ever since the dissolution
of the medieval unity there have been innumerable movements, &s we have
seen, searching for the lost spiritual values of Christendom. Although this
quest has usually been & hidden one, sometimes it has been recognized for
what it is and men, feeling the need for a spiritusl baesis for social life,
have tried to create an artifiocial religion. Thus we have the de-supernatural-
ized religion of the Deists, the sociological faith of Comte, and the various

attempts of men of our time such as Aldous Huxley, Je. Middleton Murry, and

1Uhderstand1ng Europe, p. 227.
2"Inter-raoia1 Cooperation as a Feotor," p. 9.

J®Religion and Mass Civilization," p. 8.
thligion and Culture, pp. 216 f. Dawson also desoribes this as the
lagk of balance between the inner end the outer worlds or es the dichotomy
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D.H. Lawrence to create & religion without revolation.l But nothing

could be more pathetiec, Dawson believes, than the repe&ted failure of

all suoh s ttempts to manufacture a religion. Artificieclly-produced religion
naturally fails, says Dawson, because it lacks the essential element of
transcendence which alone makes faith both possible and necessery. Men
cennot permanently worship himself or something which is the creation of

his own mind.2 But most basically, en artificially~constructed religion
will ultimately feil beceuse it is out-of=-touch with the long-standing
traditions of ites oulture.

All of these attempts to create a religion to meet our social
needs are absurd, seys Dawson, for we elready have at our finger=-tips the
spiritual means of reintegration in the Christien faith which has organic
ties with the great traditions of the past end is in faet the very soul
of Western society. Because of this, Dewson believes thet it is sociologi-
cally realistic to advoocate & return to Christianity es the basis for
European order,

The true foundation of European unity is to be found not in political
or economic egreements, but in the restoration of tga spirituel
tradition on which that unity wes originally based.
Although the Christian basis of European culture has been obscured and
weakened until it is elmost invisible, Dawson believes that it is still
the only ultimete bond of social unity. The process of secularization,
he says, hes gone a long way, but it has not yet become complete. There is
therefore still a chence of recovering our Christian foundations, for because

Buropean civilization "derives its life and u ity from a higher spiritual

between the religious end the scientific traditions (Enquiries, ete., pp. 70,
963 The Modern Dilemmes, pp. L2, Tl; Progress and Religion, pp. 233 fe, 247 f.)

“When the deeper spiritual impulses are nct given en outlet, Dawson
cautions, they turn against life and become destructive. ("The Renewal of
Civilization,” p. 9; "The Crisis of Christian Culture: Education," p. L7;
Progress and Religion, pp. 228 ff.; Christianity and the New Age, p. L9

IChriatianlty end the New Age, pp. 50 ff.; "The Dark Mirror," p. 177.

€The Modern Dilemme, pp. 105 f,

“Ibide, pe 27.
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prineiple, it is not bound to the fatal oycle of birth and death. It has
in & sense an immortal soul -~ at least a possibility of spiritual ranawll."l
If our civilization feils to choose this peth, there is but one alternative.
The road that leads away from Christianity leads away from humenity also;
it leads to the anti-Christian order of the totelitarian mess state.a
Dawson therefore pleads thet

The time has come for us to retrace our steps, to see whet we have

lost in two centuries of economic progress and world conguest, and to
consider how we cean recover contact with the easgntial realities on

which the existence of our civilizetion depends,
The recovery of the Christian foundetion for Europe, then, is

importent not only for Europe but for the whole ®orld, for the spiritual
foundation of Burope, according to Dawson, is the only basis upon which a
world civilization cen be erected. As we saw earlier, Dawson believes that
the unity (co=existing with underlying diversity) which Europe schieved

at its height is a principle which cen be broadened to form the basis for

& universal society of peoples. This unity was created by mesns of the
Christian faith, Dawson believes thet the feith thet brought together

Roman end barbarian in e common Buropean socisty can also bring together

the nations and peoples of the world into one uriversal femily. Christianity,
is not just a Buropeen religion = as if it were only the product of the
Europeen pest. It ceme into Europe, made it what it is, end has now passed
on through Europe to the rest of the world., Therefore European Christiesnity
is but one phese of the wider movement toward what Dawson believes will

be & world eivilization based upon the Christian faith, If the faith of

Europe, thersfore, is destined to be the basis for world order and if

_lTha Judgment of the Netions, p. 98,

2W1th similar emphasis, TS, Eliot declares: "I do not believe that
the culture of Burope could survive the complete disappeerance of the
Christian faith." (Notes Toward the Definition of Culture, p. 122)

3“The Crisis of Christian Culture: Education,” p. 37.
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Burope is to be the oreative agent in this development, it is of cruciel

importance that Europe regain that foundation for itself,

The Roman Catholic Contribution
It is not, of course, just Christianity in genersl that Dawson

considers as the founteinhead of Buropean culture, but Romen Catholic
Christisnity., We will want to ask then to what extent the spiritual
reintegration of which Dawson speaks implies & return to Roman Catholicism,
Does Dawson feel, for instance, that the only epproach to Buropeen (and
world) reconstruction is through the Curie and the Papacy? Although Dmrsc‘:n
does not often discuss this issue specifiocslly, he does say that

If Christianity is necessary to Furope, the Catholic Church is no

less necessary to Christienity, for without it the letter would

become no more then & mass of divergent opinions dissolving u{der
the pressure of rationalist eritieism and seculerist culture.

The Catholiec Church is considered by Dewson as the one remaining center
of unity and spiritual order in Europe. For the type of Christienity that
is needed is & social Christianity in contrast to the individuelism of
the seots in their preoccupation with personel salvation. Further, as he
goes on to say,
this society must not be merely e part of the existing sociel and
politicel order, like the established churches of the gaat; it must
be en independent end universel society, not & netional or local one,
The only souigty that fulfills these conditions is the Catholis
Churche « « »

Agein, when Dawson speaks of the indispensibility of a doctrinal foundation

if our civilizetion is to survive, he is really thinking of Romen Catholie

1"rh!! Modern Dilemma, p. 111, Cf. the statement of T.S. Eliot, "Every
culture is dependent upon thet from which it is en of fshoot., The life of
Protestentism depends upon the survival of that against which it protests
e o o o' (Notes Towsrd a Definition of Culture, ppe 74 f.) Tillich agrees
with both Dawson end E110C end holds the t the Catholie Church plays ean ime
portent pert in the exi stence of Protestentism., Protestentism survives,
he cleims, only through reference to whet he oells tle "Catholic substance."
("The Permenent Significsnce of Romen Catholicism," pp. 26 ff.)

27bid., pe 110,
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doctrine, The only hope for & disintegrating civilization, he mainteins,
is the recovery of the dootrinel tradition upon which its intel lectual and
social order wes originally based. In the case of Hurope, he writes,
this means a return to the tradition of medieval Christendom which,
however obscured by centuries of spirituel revolt end social disorder,
still survives in the Catholio Church, the only remaining Isprononts-
tive of the tradition end spiritusl euthority in the West,
But above all, Dawson feels that Roman Catholieism alone has preserved
inteot & real spirituesl community having & living continuity with the
pest, Catholicism, he believes, stresses the incarnetionsl principle "in a
fuller, more concrete and more orgenic sense” then does Protestantism.a
As the Christian faith in Christ is faith in a reel historical person,
not an abstraet ideal, so the Catholic feith in the Church is feith in
& reel historiec society. « » ol
This, he believes, is as it should be, for Christianity in its origins
was not just en intellectual theory of salvation (such as found in Buddhism,
the Gnostio sects, or Liberal Protestantism) bu§ was en heir to the Hebrew
tradition fou.ded on the idea of & holy aooisty.h Christienity, then, was
not merely & set of dootrines or a morel ideal, but a conorete messianie
society living in expectation of a coming supernatural order. Agein, the
Church of the Middle Ages, says Dawson, was not just a "pious ideal, but a
juridieiel faet"? - a Kingdom with its own constitution end laws, Now in
the past, Europe found its cultural unity through entering this concrete
spiritual community. It was not just & common faith that welded the various

races and traditions into a unity, Dewson insists, but rather their joint

lnohe Revolt of the Eest and the Cetholic Tradition," p. 7.
2rhe Kingdom of God end History, p. 21L.

3It?h'am.

hChristianity end the New Age, pe. 79; En;;iriea, etcspe 2973 "The Crisis
e}

of Christisn Culture: Rducation, pp. L8 f Modern Dilemma, pe 107.
5Underatanding Burope, pe 13; Medieval Religion, p. 2L,
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participation in en orgenic soeciety. The Roman Cetholic Church of today,
says Dawson, is the historical continuation of this seme aooiaty.l

Wherever Catholicism exists there survives some contact with the
spirituel roots from which Europeen culture sprang.2

Thus the Catholicism which was so influential in the meking of Europe
is potentially just as poweriul a force for the re-msking of Europe. The
return to Cathecliecism, therefore, would seem tc be indispensible for the
survival of Europeen oulture-3

The next question we would went to &sk, then, is to what extent
does 2ll of this involve a return to the standerds end ideels of the Middle
Ages? It must be seid at once that Dewson is no "mere medievalist” who
believes that all our problems would be solved simply by & return to the
Middle Ages. For the whole idea of a "return to the Middle ages" is, for
Dawson, self-oontradictory. As he says,

it is impossible today to return to the undifferentiated unity of
medieval oculture. The rise of humanism and the modern sciences has
oreated an autonomous sphere of ﬂulturo which lies entirely outside
the ecoclesiastiocal domain. « o

In another place he asserts that it is a truism to say that we cannot

return to the past, but that it is "an entirely different thing to assert

1This faotor, it is interesting to note, was en iuportemii element in
Dawson's conversion to Romen Catholicism. "I followed the usual Anglo-
Ccatholic path,” he writes, "very much like Newman, since whet tipped the
balance was my realization thet the Anglo=-Catholic conception of a Catholie
Church made up of & number of separated "branches" wes & moders inmoveticn
and that the partristic conception of Catholic unity was not merely a unity
of fuith bul & unity of coumunion.” (Personsl lstter to the writer, Januery

19’ 1952)'

2" purope and Christendom,” p. 118,

3Dawacn gooms here to bo taking & oonservetive Romen Catholie position
in his demend for a return to the Mother Church. His viewpoint, however,
is broader than this suggests. He also insists, as we shall see leter, that

the erisis of our time calls for the union of ell Christien end liberal
foroes in & common front ageinst totalitarienism. .

hBeyond Politios, p. 20.




that society cennot return to the spiritusl tradition on which it was

banod.“l

The return to & former spirituel tredition does not meen, for
Dawson, & return to the medievel pettern of life but instead is closer to
what Tillich means by a "theonomous direction of 1ife,"® Thus, says
Dawsgon,
We 2are not indeed, going back to the Middle Ages, but we are going
forward to a new age which is no less d%fferent from the last age
then thet was from the medievel period,
In en even more explicit reference, Dawson declsres that the Middle Ages
do not represent a final social expression of Christienity,
We cannot of course regerd medieval civilization es the model of
what e Christian civilizetion should be = as m idesl to which modern
society should conform itself, It is admirable not so much for what
it achieved ac for whet it attempted = for its refusal to be content
with partial solutions, and for its attnypt to bring every side of
life into vital reletion with religion.
In one passage, Dewson comes strikingly close to the spirit of Tillioch
when he writes,
No age has the right to call itself Christien in en absolute sense;
all stand under the seme condemnation. The one merit of 2 relatively

Christien age or culture - and it is no small one - is thet it recog-

nizes its spiritual indigence end stends open to God eand the spiritual
worldy while Lhe age « o o that is thoroughly non-Christien_is closed
to God and prides itself on its own progress to perfeotion.

One finel question in reference to Dawson's conception of the
role of Roman Cetholicism is, "To whet extent does he believe thet the
Christian forces of our time whould be orgenically re-incorporated into
the "Mother Church'?" From time to time Dawson has had & good deel to say
about the necessity of the union of Christian forces in order to meet the
onslaught of secularism end toteliterienism. With Cerdinal Hinsley, he was

one of the founders of the "Sword of the Spirit" movement which tried, as one

lrne Modern Dilemme, pe 27

©pewson's theonomous direction, however, points more toward the
institutional church,

37he Modern Dilemma, p. 101.
hEnquiriaa,(ato.). pPe 301, \
Sreligion end the Modern State, p. 120.
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of the features of its program, tc promote the cooperation of Catholics

and Protestents in a spiritual erusade against the dark forces of our time.l
But how far this movement aimed at the eveniusl consolidation of Christian
foroes within the'Mother Churech'is not clear, We have already seen the
importance thet Dawson attaches to the Reformation &s one of the major
causes of the present disorder end secularization of modern life., The
logicel conclusion of this enelysis would seem to be that the re-union

of Christendom (under Romen Catholicism) is @ necessery step toward the
re~integration of Euopre end the salvetion of our ecivilization as a whole.
This is never stated explicitly es his position, although at times it seems
to be implieds The only thing that can definitely be said, the refore, is
thet Dawson advocates the cooperation of all Christian forces though not
necessarily their orgenic union.

Of course, that in itself is no mean goal, and Dawson has much
to say ebout how Christien cooperation cen be furthered. This problem,
Dawson believes, has been consistently approached too intellectuelly, es if
& full understending of one esnother's dootrinal positions would result in
mutuel comprehension., But doectrinal end intellectusl differences are only
superficial, according to Dewson. The resl differences ere social and
reduce ultimately to differences between cultures, races, nationslities,
end economic groups., It is here that social conflicts arise which later
egsume religious forms, as we saw earlier in this chepter., It is one of
Dawson's chief contentions that religious differences can nsver be overcome

until these basic social conflicts are resolved. The way to heal divisions

1"'I.'he: Social Factor in the Problem of Christien Unity," The Colosseum
(April, 1938), IV, 7.3 The Judgment of the Netioms, pp. 118, 123, 125,
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csused by heresy end schism, therefore, is not to treet them es intellectual
problems but rether to see thet all parties concerned understend the basiec
sooial ceuses for their animosity which, in most cases,heve long since
diseppeared or lost their disruptive power. Once these motiveting forces
are seen for whet they really ere, the religious issue is freed from all
extraneous motives end 8 new basis for cooperation is achieved. This
method, Dawson seys, might be cel led "socialeenalysis™; it would serve the
same purpcse O r society that psychoe-anel ysis serves for the 1nd1vidual.1
Because of the great possibilities through this approech, Dawson is quite
certein thet significent strides toward Christian unity will be made in our
time, Wherees in the past national, class, end adonomio moti ves had to
disguise themselves in the dress of religion, they have now come out into
the open as the dominant foroes of our um.a This has increasingly freed
raligioh_from its entanglements snd hes helped to clear the religious issue,
Dawson is therefore of the opinion that "the present age is more favorable
to the ceuse of unity then eny time since the liiddle Agel."3 Another
indication that Christian forces mey be moving oloser towsrd unity and co-
operation is the preseing need for & common front sgeinst the new anti-Christ:
the totalitarian State. This is one enemy, Dawson believes, egeinst whioh
all Christians cen occoperate without compromising their principles. But
totelitarienism is not just a Christien enemy; it is the enemy of humanity
end threatens the basic humen velues: men's freedom, dignity, and retionality.
This denger is so great and so real thet it demands the cooperation of all
the living forees in our culture which recognize thoir mutuel involvement

in the common spiritual tredition of Western civilisation.h Libersls,

Inon the Development of Sooiology,” pe 171s
2Tha Judgpent of the Nations, p. 125,
3Ih1d.pp- 112 f, (see elso p. 125)

dam.



Se

280

humenitarians, and Christians alike have become brothers in the common
oause of preserving man's basic frndoms.1 In the past, Liberalism and
Christianity have often been hostile to one another, especielly on the
Europeen continent. But since they are being attacked by en enemy hostile
to both religion and humanism, they must join forces and seek to understand
one eantther, Liberels, Dawson believes, must become increesingly conscious
of their rootage-in.Chriatianity; Christians, on the other hand, must take
seriously the presenmt thre&t to the basic humen liberties which liberals
seek to defend. Although Christiaens ere justified in oriticiging liberal=-
ism's "ocut=flower" humeniterienism (which often tended to become 2 rival
religion), the liberal ideals are not just empty abstractions but are the
very foundations of our civilized life, If these values fall, our civili-
zation fells with them.2 Both Christiens and liberals, therefore, need to

realize their deep kinship end understand thet in the present orisis "the

cause of God end the cause of Humanity ere ons."3

Spiritual Regeneration: Sociological Signs end Eschatologiocal unpo

We have continually celled attention to Dewson's observation
that spirituel regeneration is ebsolutely indispensible if our civilization
is to survive. Ve have already noted some hopeful signs pointing to the
poseibility of greater Christien cooperation in the future. But 2re there
eny indications that our eivilizetion will witness & genmeral spiritual

awakening or a large-scale return to religion?

La1though these thoughts were written by Dewson during World War II,
with German totaliterianism particulerly in mind, it is certain that Dawson
would apply them with equal foree todey in reference to the totelitarien
threat of Russia,

27he Judgment of the Netions, p. 21.
3Ibid., ppe 4 Lo
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Dawson's esnalysis of the social tremds of the past four or

five centuries points to & number of hopeful signs. The general pattern
of action and reaction which Dawson notes in relation to the major movements
of recent centuries would seem to indiocate that & new age for Christendom
lies ahead, All of the characteristic movements of the past four hundred
years such es capitalism, individualism, liberalism, retionalism end
soientific materialism are, according to Dawson, passing away. Now the
rejection of religion (or at least the relegation of it to a secondary
place or to & private sphere) was one of the chief characteristics of this
whole pm'i.c:’cl.:t The last two hundred years in partioular have witnessed
the completion of that process = so much so that Dawson calls them a
"post-Christian” age.2 Hostility to religion, then, is no new thing.
But the hopeful sign is that it seems toc be tled up with that whole series
of movements which have now nearly worksd themselves out.

Everywhere we ere witnessing a return to corporate ways of thought

and aotion, a now gsonse of the religious significance of the community,

and an inoreasing interest in the expression of collective conscious=-

ness in myth and ritual and ert. This mgrks a great change from the

individualism of the nineteenth century.
A comparable reection is to be found in relation to ell the other character-
istic movements of the past few centuries, Further, the various contemporary
movements of revolt, says Dawson, are not directed primarily against the
old Buropeen culture end its Christien spiritusl tradition, but against
those movements which themselves revolted agsinst Christendom and the

L

European tradition, Capitalism, it must be remembered, was a revolt

“he Modern Dilemma, pp. 100-103.
@%purope end Christendom," p. 113.

BDﬂuon'a review of Latourette's Advance Through Storm, p. 363. With
Tillich, Dewson finds in art a barometer of spiritual change. He notes, for
example, "the tendency of modern ert to abandon the naturalistic principles
that governed its development from the Reneissance to the nineteenth century
in favor of new canons of style thet have more in common with the art of
Byzantium and of the ancient east" (The Modern Dilemma, p. 101).

J"‘I.‘hes Modern Dilemma, p. 29




282

against feudalism, Although the socialist revolt against capitalism does
not automatiocally bring us back to the medievel tradition, it is not
necesserily hostile to it. It is the post=-Christian othlcal compromise
(the vague humanitarianism snd faoile optimism) and not Christianity that
is the real %target of the revolutionary movements of our day.,‘ The new
age that is about to dawm, then, will be far different from the poste
Renaissenee age and there are good reésons to believe that it will contradiot
the dominant charaoteristios of that age. For history, as Dawson sees it,
doas seem te follow a course of alternate setion and roaetion.a Each
generation, each century, and each age to some extent contradicts its
predecessor, We are living, Dawson believes, through one of the latter
types of transformetions - when the ends of the eges meet, Such times as
these are "times when the whole spirit of civilization becomees trensformed
and the stream of history seems to change its ocourse and flow in & new

.3

direction, Such movements of alternation, Dawson believes, are the
very stuff of history. Therefore, although secularism has become particu=-
larly rampant in our time,
there is no reason to believe thet it will not ultimatelir be succeeded
by & movement in the other direotion toward religious belief and spirit-
val integration as, has been the oase with all the more limited move-
ments in the past.h
Thus there is the possibility = indeed the likelihood - that the old spirit-
ual tradition of Europe will reassert itself. For this reason Dawson believes
that the Churech which oreated Europe may yet save Europe and through Europe,

the whole world .5

The Modern Dilemma, pe 29.
Ibide, Pe 99

Ibid., p. 100.

eligion and Culture, p. 216.

5'1'110 Modern Dilemme, pe 113, Tillich, on the other hand, points out
that the Church cannot save soeciety, but only Christ.

1
2

|
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Another hopeful indicetion provided by Dewson's sociologicel
anelysis is what he calls en historical tendency towerd "richer and fuller
group consoiousnsss "t

The history of menkind, and still more of civilized msnkind, shows a
continuous process of integretion, which, even though it seems to
work irregulerly, never cesses,
Although Dawson does not hold the old liberel view of progross,- he does
believe thet this movement of integretion has procedsd from the dawn of
olvilization end that it is real and incontestable. It will continue to
operate, he believes, until mankind as a whole finds social expression in
a common o.‘..wnr.’u.ll..'t.zm:.‘..ton.3

Another hopeful sign is found by Dawson even in the comparison
we have already disoussed between the decline of our oivilization and the
decline of Rome! The grounds for hope lie in the faot thet whereas the
cultural unity of the Romen Empire was artificisl and shallow, our spiritual
heritage end cultural unity has been far :r.'i.t.\her-.."l The final decline of
Rome, he comments, was prededed by eenturies of pesce; the disintegrating
forees of expension, exploitetion, end civil war did not work themselves
out for centuries. The Roman deecline, in other words, was graduel whereas
the decline of our civilization hes been swift and sudden. Therefore,
Dawson believes, our decline will probably not be permenent or final .5
And the fall of Romen eivilization was followed by spiritual resurreetion
and radieal conversion. Perhaps, then, "the strife and discords of the

trensitional period of modern Burope mey elso be the prelude % an age of

1*0n the Development of Sociology," p. 8l.

aEnguiries, Pe 1253 The Age of the Gods, p. xix.

"On the Development of Soeiology," p. 82.
L“'The Crisis of the West," p. 275.

5This ergument seems weak in the light of Dewson's analysis of the
great disintegrating movements at work since the Rensissance and the Refor-
mation. Further, the fact that our deecline has taken place at the "height

of our social and educational aetivity" (Understending Burope, p. LL) is of
little ocomf'orte Fur us Dawson says el sewhE T I TOTETEITe To—the deviine of
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world civilization under Western 1eadarah1p."1

And finally, there may be grounds for optimism in Dewson's
analysis of the great cultural cycles of Youth, Progress, end Maturity.
As we noted in Chapter Ten, the three preceeding ages of history have all
culminatad in a great synthesis which incorporated the achiovemonts of the
period of Progress end reconciled them with the fundamental achievements
of the synthesis it inherited from the previous age. Whether or not our
present age will also culminate in such 2 synthesis remeins to be seen.
Only one thing, according to Dawson, is certain: no oivilization can cone-
tinue indefinitely in a stéte of erisis; "it either achieves its synthesis
or it dios.“2 If our eivilization does achieve maturity, it will bring
together the various polar elements that heve been pulled apart through
the disintegrating movements of recent centuries. Both oriental and occi-
dental elements will be 1nnorpoff§tod, for true progress requires the cooper-

ation of“borbh.3

If it is truly a Buropean synthesis, it must also involve
a renewed collaboration of northern and southernEurope (as in the Carolingian
synthesis) as well as eastern and western Burope.
Yot the calculations based upon an analysis of sociological
trends if teken by themselves would give a false impression of Dawson's

views, His thought also includes 2 strong apoecalyptioc elemont.s Faith

Romn,?”ﬂbre there wes no question of senescence., Society came neer to its
dissolution while at the height of its cultursl sctivity. . « " (Progress
and Religion, p. 213,)

inphe Crisis of Christian Culture: Educetion," pPe Lbe
2Enquiries (etcs) , Pe 9o
3221.9_.: Pe TTe
Inter-racial cooperation as a Feotor in Buropean Society," p. 10.

5To the writer's knowledge Dawson has made no attempt to bring these
two levels of thought together. As a sociologist and historian he enalyses
the great social movements end trends and claims to see general patterns such
as the progressive integration of society., Yet as & Christian thinker he holds
firmly to what he conoceives to be the New Testament eschatology with its
antipathy to the ecalculable progressive achievemsnt of the good.
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in the ultimate victory of Christianity does not, for Dawson, depend upon
any visible grounds or humanly predictable trends. According to the
Christian view of history, the world is not petting progressively better;
evil, in faect, increases and grows stronger as the end of history approaohuol
The Kingdom of God, Dewson meinteins, does not come by the elimination of
confliet but by the increesing opposition of the Church and the world.e
Christiens, therefore, must not expect an easy victory for Christianity

but must be prepered for persecution, This does not mean, of course, that
evil hes the last word, But it does meean that the time of darkness, failure,
end suffering is the time for the greatest hope, just &s the time of the
Church's epparent success is actuelly the tine of its decadence and doolino-3
Consequently it is in the dark eges of history when humen failure eand im=-
potence are most keenly felt thet the power of eternity is manifest.

Thus, although Dawson does not believe in the nineteenth century
optimistic theory of progress, he does believe thet there is spiritusl
progress through a society's dying and rising agein. There is no general
law of progress which can be objectively measured, &s the nineteenth
century thought. Nevertheless, the Kingdom continuves to march forward -
not through visible and tangible success but through feilure, suffering,
and defeat, Dawson believes in spiritual progress, then, not es & natural

development but as &n eschatological fulfillment,

17ho Kingdom of God end History, p. 216, Religion end the Modern
State, p. 7/e I1lllioh shares this view and commente Chat &8s & mOW Kairos
approsches, the demonio foreces tend to acquire increased power. ("Christ
the Center of History," Contemporary Thinking About Jesus: An Anthology,
Thomes S, Kepler, editor, (Nlew ‘ork: Abingdon=Cokesbury, 194L), Pe 22%)

2phe Kingdom of God end History, p. 215 f.
3Reli.§i.on and the Moderan State, p. 120.
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CHAPTER TWELVE

EVALUATION AND CRITICISM
(Dawson)

The oritique of Tillich's thought was largely on the basis of

his theology and philosophy because thet is the area of his special work,

Since Dawson on the other hand devotes his major attention to sooioclogical
and historical enalyses, these will form the basis for the mejor criticism
of this author.

Dawson's anslysis of the source and solution of the modern pre-
dicament whioch we have been discussing in the previous chapter hinges around
his interpretation of the disruption of the medieval synthesis snd this,
for Deawson 1s seen primarily in terms of the Protestant Reformation.
Because he sees the Reformation as the chief disrupting factor, he looks
hopefully to the reunion of Christians in the Mother Church as the solution
for the orisis of the post-Reformation era, Dawson's view of the Reformation,
then, is of central importance in an appraisal of his total social analysis
and greatly affects our judgment concerning the proposals he advocates for
the solution of "the modern dilemma,” We shell therefore need to examine
his view of the Reformation in order to form & judgment ebout the wvalidity
of his total thesis. First, we shall consider Dawson's enelysis of the
cesuses of the Reformetion.

Dawson sees the Reformetion largely in terms of his soeciological
determinism. Although he recognizes the need for reform and does not use
his sociological analysis as a means of disguising the evils of the Church,
he does minimize the theological controversy end cleims that something
similar to the Reformation would have occurred whatever the specific

theological differences may have been. The real root force behind the
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disruption of the medieval synthesis, Dewson believes, was the breaking
apart of the Latin and barberic elements comprising that synthesis, the
Rensissance being & nationalistic resurgence in the southern hemisphere

end the Reformation the reecisl end mationsl revolt in the northern hemi-
sphere, To label this enalysis a sociologicel determinism does not intend

to suggest that Dawson, by sttributing the Reformation to underlying socio=-
logical feotors thereby deflects blame from the Prctestent Reformers. His
analysis is, in faot, en additional wey of pointing the finger of concemnation
. for, vs Dawson sees 1t, 4if the Protestant Reformers had been truly spiritual
men they would have realized the sooial background to their revolt. They
would have sensed that the resl motivating forces were racial and national
and not primarily religious., A£And, although the Church stood in the need

of drastic reform, they would have mede that reform from within the Churech,

thus preserving the medieval unity.l

But can the Reformation be so simply deseribed s merely the
result of the interplay of sociologicel forces? Are the Renaisssnce and
the Reformation nothing more then just a separation of the Letin end
barbaric elements of the medievel synthesis? Dawson himself recognizes the
danger of seeing a pheonomenon t 0o exclusively from one standpoint. Theo=

loglians, he says, too often negleot the historical and culturel faectors and

thus oome to see life in too abstract and idealistic a fashion. Soociologists,
on the other hand, too often see only the social forces at wurk.a On the

whole, Dawson succeeds admirebly well in combining the theologicel and

_IOne defect of this view is that it assumes the Protestant Reformers
are guilty beocsuse they withdrew from Ceatholic Europe to found & separate
Churche But could not the case be made t het the Reformers did not wilfully
seceed from the Church but were rather excommunicated?

aPrggpesa and Religion, p. viii; Enquiries (etc.), p« Xe
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soclological epproaches. But is it not fair to esk whether through a
Romen Catholic bias he has not slipped into too one-sided & sosiologieal
englysis in reference to the Reformetion? Does he give sufficient attention
to the spiritual factors involved? As we saw, Dewson believes that heresy
end schism are the overt menifeostations of hidden sociological conflicts
and that the Protestant Reformation is just one additional exemple in e
long history of such conflieots, Could it not be said that Dawson is too
eager to see sociologiocal motives as the driving foree rather then spiritual
idealism? T.S. Eliot seems to have & more balenced view here, While
sharing Dawson's observetion thet religious divisions of'ten become the
symbol around which @& host of other interests cluster, he maintains never-
theless that

There are, certainly, situations in history in which & religious

contest can be attributed to a purely religious motive. The life-

long battle of St. Athenasius sgainst the Arians. -« need not be

regerded in any other light than the light of theology: the scholar

who endeavored to demonstrate that it represented a culture-clash

bomon_klenndria and Antioch. 7 would sppear to us at best to

be talking about something else,
Thus may not Protestants meintein that, regardless of the sociological
foreces Dawson points out, there were also spiritusl issues at stake in
the Reformetion end t hat thése, indeed, were central? May we not rightly
hold that the Protestent Reformetion wes the only sufficiently radicel way
that the reform, which Dawson himself recognizes as & pressing necessity,
could have been effected? Could not the Reformetion then be regerded as
within the divine plan?

Another aspect of Dawson's sociologicel determinism is seen in

his appreisal of the velue of diversity end conflict in the dialectiecal

mowement of history. Polarity, as we noted, is seen by Dawson as an

essential element in life and is not to be condemned. He insists that

1 Notes Doward the Definition of Culture, p. 76.
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to "demand en nbstraét uniform civilization which will obviate the risk
of wers end religious sohisms" is en offence ageinst 1ire,t Strife,
struggle, and conflioct, he believes, ere far more healthy than complete
synthesis or dead-level conformity., But, we may ask, is not 2ll of this
inconsistent with Dawson's tendency to criticize the Reformers for disrupt-
ing the medievel synthesis? If hs believes, &s in the gquotation cited, that
the risk of schism is healthy for a soociety, why should he be so critical of
the schism once it has taken place?

Still enother aspect of Dawson's sooiological determinism is
his analysis of thecoultural cycles o Growth, Progress, and Maturity,.
According to Dawson, one of the characteristios of the second period is
the bursting forth of new creative energy and eritical experimentation
which ultimately breaks the hold of the old synthesis and moves toward
the creation of a new synthesis. According to this, schism and heresy are
natural concomitants of the adolescent period end have their plece in a
healthy end growing society. How, t hen, can Dawson fail to see the Protes=-
tant Reformetion as en example of this principle? Aecording to his own
enalysis, such revolt is a necessary pert of the complete life cycle of
e civilizetion without which it would stagnate and die.

So much for Dewson's enalysis of the causes of the Reformation.
Let us now consider his view of its results. Dawson attributes the modern
orisis to the dissolution of the madiovall unity end implies that the
Reformation was the chief element in this disintegreting proeess. He
explicitly seys thet the Reformstion (through the divisive sectarienism

it insugureted) wes the olLief force behind modern uoular:l.ntion.a Is

1phe Judgment of the Netions, p. 120.

2pawson also calls Ceapitalism the "main cause" of the secularization
of our oulture (The Judgment of the Nations, p. 137), but does not follow
through on this pronouncement &s he does in reference to the seculerizing
effects of the Refoymation,
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this not another Romen Catholie bias - & disposition to place the blame
upon Protestant shoulders? According to Dawson's own analysis of the
great social forces et work in the dissolution of the medieval synthesis,
did not the southern hemisphere (in the Reneissance) breek away first from
that synthesis and result in a far earlier secularization of culture?
Why, then, should Dawson seek to plece the blame for secularization on
Protestantism? 1In another context, Dawson recognizes that the Reformetion
was in part e reaction ageinst the secularism which had already set in
during the Rensissance. Me speaks of Luther as coming to Rome and being
shocked at the extent of the socularization.l Dawson himself is not une
sympathetio to Luther's reaction, for he believes that it was "the coming
of the Renaissance and the whole~hearted acceptence by the Papacy of the new
humanist oculture that stretehed the medieval synthesis to its breaking point
e .“2 Dawson at times admits that the Renaissance hed a secularizing
1nf1uenoe3 and notes that with the Renaissance secular culture "emanoipated
itself from the tutelage of the Church and ereated en independent order of
humanism end aoionoe."h Nevertheless, when dealing with the Reformation
he seems to forget these facts end inconsistently treats the Reformetion as
if it were a new beginning toward secularization,

Dawson speaks of Capitelism and Industrielism as eamong some
of the other results of the Reformation (end also es fectors contributing
to the rise of modern secularism). As we saw, Dawson follows Troeltsch
and Weber in tracing the Capitalistic, acquisitive spirit (industry, thrift,
prudence, etec.) back to the Protestant ethic. To what extent is this view=

point justified?

Lupedioval Christianity,"” p. 14
2Tbid.

Ibid.' p. 22.
OyOnd Polities *y Po 16.
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Although Dawson may have the right to hold this view, he is
certainly behind the times, sociologically speakinge. Contemporary sociol-
ogists have largely ebandoned Weber's t hesis as an exaggeration., There
seems to be sufficient proof thet Cepitelism existed long before the
Protestant Reformation, Lewis Mumford, for insteance, meintains that "it
existed as & mutation at least three centuries earlier and by the fourteenth
century it pervaded Italy: a country where Protestentism has never been able
to gain a 1‘o::u1:l'u'::l.d."':L R.H, Tawney in his introduwtion to Weber's The Protes-

tant Ethic and the Spirit of Cagitaliama comments thet there wes no lack of

"capitalistic spirit" in the Venice or Florence of the fourteenth century

or the Antwerp of the fifteenth c»n‘l‘.uz-y.3 In fect, there are good grounds
for meinteining that Capitalism eotually grew ocut of Catholicism rather

than Protestantism. Lewis Mumford, for one, successfully makes this oau.h
He shows how thrift, regularity, and prudence mede their first appearance
not in Calvinism but in the Benedictine monalteries.s Further, medieval
trade, he believes, wes always moving in the direction of capitalism

and the Church itself &noouraged this development through the crusades which
combined spiritual and materiel motives with the latter increasingly making
a larger olai_m.é' And with the growth in the finencial power of the Church,

its interests became inoreasingly involved with business, investment, and

17he Condition of Man, p. 159, See also John Baillie, What Is Christiean
Civiligation, p. 23

CNew Yorks: Charles Soribner's end Son, 1930, p. 7.

pawson himself eadmits in another context that Cepitelism had arisen
by the fourteenth century (Medieval Relgién, p. 159).

hl'hoao conflicting enelyses are all the more interesting because both
Dawson and Mumford studied under the same Sociology teachers: Patrick Geddes
and Vietor Brumford (Letter from Dawson to the writer, Januery, 1952).

IMedievel Religion, pe 1604
6Idem.




bnnking.l Not only did the growing finencisl power and prestige provide
temptations to the Church to become engrossed in secular affeirs, but as well,
according to Mumford,
the very offices of the Church served further to undermine its spirit-
ual authority. Economically speeking the Catholic Church had become
& machine for menufecturing salvation., Its churches, its shrines, its
art, above all its relics, were so much capitel goods devoted to the
production of its peculiar form of immateriel weaslth., As the institu=-
tion grew in power, this whole apparatus of production rested more
and more upon an elaborate szstam of eredits end debits, cleared
through its 'musiocal banks',
Therefore, as Mumford goes on to say,
If economic historians were es versed in theology &s in economics,
they would have realized long ago that credit finence has a close
affiliation with the system of ecclesiastical agoountoanoy for sins
end good works thet preceded its establishment.

Now it was egainst this whole system of ecclesiastical accountancy that

the Reformers revolted. For this reason, Mumford holds thet Protestantism
came into being "not as en ally of capitalism but as its chief enemy. « « b
The originel Protestants of the twelfth end thirteenth centuries (the Walden=-
siens, Fraticelli, and the Lollards) "were all in opposition to the over=
heated desire for worldly geine. « o "2 Thus at its source, "Protestentism
was an attempt to check the commercial spirit and prevent it from getting
hotd of the Churche « » ."6 Mumford admits, however, thet by the sixteenth
century, Protestantism and Cepitalism hed grown closer together so thet the
Protestant emphasis upon morel duty and honest work did serve as & hand-
maid to the rising mercentilism end industrielism, The Protestant contri-
bution to Capitelism and Industrialism, then, was not in respect to its

origin but rather to its later development. By preaching the duty of the

_IDavson admits thet Avignon ceme to be regarded by its contemporaries
as nothing more than a vast bureaucratic fiscel organization.

¥he Condition of Man , pp. 155 f.
sIbidI' Pe 1%-
ido. Pe 182,

Idem,
Idem,
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morel life end the holy significance of daily tasks, Protestentism served
to make industrialism more tolerable. Drudgery, in feect, "served the

Protestant as a valuasble mortification of the flesh, + « ."1

Through
Protestantism, men developed a special faculty for deriving pleasure from
the industrial grind 12

If Mumford is right, Catholioism thus shares with Protestantism
any blame that mey be deserved for the rise of Cepitalism end Industrialism,
Although we mey egree with Dewson thet these have been disrupting forces in
modern civilizetion, we cannot follow him in attributing the major respon=-
sibility for this situation to Protestantism,

Let us now turn to another of Dewson's major arguments against
Protestantism, that concerning the disintegrating asnd seoculerizing effeots
of sectarianism. Although, as Protestents, we may deplore the endless
multiplicetion of sac.ta and long for the reunion of Christendom, ocen we
agree with Dawson thet schism is elways wrong because it leads to cultural
disintegration? Dawson believes that if our civilization had retasined its
religious unity it would be much more healthy today. But is there any
real basis for this contention? T.S5., Eliot's view agein seems & more sober
and sensible one, He doubts whether sectarianism is alweys a negative foroe
and points out that Methodist evangelicalism, for instance, prepsred the way
for the Oxford movement with its positive, integreting offects. As Eliot
puts it,

The esotual choice, at times, has been between sectarienism and
indifference end those who chose the former were, iﬁ so doing,
keeping alive the culture of certain social strata.
Therefore, says Eliot, the loss of religious urity does not autometically
lead to cultural decline. Indeed, as he says elsewhere,

we must acknowledge that many of the most remerkable achievements of
culture heve been mede since the sixteenth century, in conditions of

17he Condition of Men, p. 199, 3Notes Towerd The Definition,(etc.).peBl.
2Idmo J"Idﬂnc
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disunity: snd that some indeed, as in the nineteenth century France,
appear after the religious foundations for culture seem to have
orumbled away, We cannot affirm thet if the religious unity of Eupope
had continued, these or equnll{ brilliant schievements would have been
realized. Either religious unity or religious_division may coincide
with cultural efflorescence or cultural decay,

This rether negative appraisal of Dewson's snslysis of the cesuses
of the modern orisis points to the necessity of raising some additional
questions about the velidity of the solutions Dawson proposes for meeting
the present world crisis. As we have already noted, the enalysis of the
causes of any orisis greatly conditions one's attitude toward the type of
remedy that 1s reqpirad.2 Since Dawson traces the disintegration of modern
times to the disruption of the medieval unity, he naturslly longs for a
recovery of thet religious unity es & basis for the reintegretion of our
olvilization, This, for Dawson, seems to involve e return to the Roman
Catholic Church, But, according to Dawson's more genersl anslysis, whet
is needed most is not an externel, legel conformity, but inner, spirituel
change end regeneration at the springs of personal end social life = at the
"deeper levels of humen oonaoimsmu."3 Would not the return to Cathclieism
thet Dewson sdvooates be an exemple of the more externel end legalistic
sclution to the problem? May we not rightly cleim thet Protestantism is
much more capeble of offecting the type of spiritusl change thet Dewson
desires? In speaking of the popularity of peliticel and economic panaceas,
Dawson cautions that "& purely practicel and opportu ist systems . « is
insufficient. » « "4 But does not Dawson's proposal for the return to

Catholicism smack too much of such practical and opportu.istic solutions?

1Hotos Toward the Definition of Culture, p. 70

21‘1111ch, for instance, sees modern disintegration largely ms a conseguence
of the capitalistic spirit and naturally, therefore, looks to Religious
Socialism as an answer to this situation,

3"The Renewal of Civlization," Peace Aims Pamphlet (London: National
Peace Council, 1913, p. 8.

Inter-recial Cooperation as & Feotor, (etc.)", pe 9.
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Dawson is critical of the United Netions and of present schemes for World
Govermment because of their externsl end abstrect fremework and their denial
of the oculturel and religious foundations for unity. What is needed, he
believes, is "not & new state mechine, but new men and & new apirit.“l
Similarly, could we not sey thet whet is needec is not a nsw totelitarien
Church, but new men end & new spirit? Of course, we would recognize with-
out hesitation that the Church should be the agent for the creation of new
men with & new spirit, but would insist, nevertheless, thet a Church which
requires legel confomity end external obedience is not the best channel
for the invesion of the divine spirit. Protestants, toc, long for the day
when there shall be "One Lord, One Faith, and One Chureh"™ but do not believe

that external obedience to a hetercnomous institution is the way this shall

be achieved.

Protestant Crigiticism of Roman Cetholicism

On the whole, however, it is difficult to critiecize Dawson's
Romen Catholic position - espeeially in the usuel Protestant fashion, for
Dawson either admits the validity of these criticismior rises above them.
Roman Catholicism is usually oritiocized, for instence, as forsaking its
distinctive spirituel voecetion in its quest for politicel power., As
Arnold Toynbee points out, the Pepecy's downfall was deserved because "it
failsd greviously to live up to its own sublime ideels. It had betrayed
its principles, first in order to fight for power, and then in order to
raise the funds that are in indispensible sinews of worldly warfare,"@
Paul Blanchard exhaustively documents ways in which the Romen Catholie

3

guest for power is & present reelity as well as an historical fact,

IEnqpiries (etce), pe 194

Toynbee's review of Dawson's Religion &nd the Rise of Western Culture,
P 5 fo
3Communinm, Demoeracy, and Catholic Power (Boston: The Beacon Press,

1951).
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Similarly. .Tlll-ich, speeking of the Romen hierarchy, seys

It is an international power, pleying the internationsl power
geme, fighting for the preservation of iwry stronghold and for
~ the conquest of new positions of power.

But whether or not these criticismsare justified, Dewson at leest is
careful to indicate that this is not his view of the proper funotion of
the Churoh. He severely oriticizes the attempt of the Church to wield

worldly end political power. As he writes,

Whenever the Church hes seemsd to dominate the world politically and
achdeves a victory within the secular sphere, she has had to pay for
it in a double measure of oral and spiri{;ual misforture, Thus

the triumph of the Orthodox “hurch in the Byzantine Empire was followed
first by the loss of the E&st to Islam end then by the schism with

the West. The medievel attempt to create a Christian theooracy was
followed by the Renaissance ana the destruotion of the religious

unity of Western Europes: ¢« « «

And agein,
It is notorious thet ecclesiastiocs of ten meke the most unserupulous
politiciens, as we see in the case of Wolsey, Richelieu, Mazzarin,
end Alberoni, and in the same wey the politicel parties which adopt
religious programs. « « khave always distinguished themselves by their
fanaticism and violenoce: in fact by e general lack of all the politi =
cel virtues. Political religion is an offence alike to religion and
to politiess it takes from Ceesar whet belongs to him of righy and
£ills the temple with the noise and dust of the market place.

Dawson believes in putting the stress instead on religion as & spiritual

power operating from within and transforming social 1life "not by competing

with secular politics on their own ground but by altering the foous of

humen thought. « « ."h Although he believes that the Church is ultimately

the greatest power in the world and thet it will ultimately be vietorious,

its power end vietory are not menifested openly end visibly, but rather

I“The Christien Churches and Europe,” p. 33L.

EReligion end the Modern State, pp. 120 f.
3

Itid., pp. 122 f.

B et

thido. Pe 123,
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secretly and obscurely through spparent defeat and porsecution.l

Again, it is thought by meny Protestants that the Romen Catholic
quest for power is an attempt to construct a theocracy in which the Church
rules supreme over the State., Tillich, for instance, eriticizes the
Roman Cathold demsnd

that the hierarchically constituted Church should direct the entire
religiously relevant life of the people, The ultimate consequence
of this demand is the medieval belief =« and it has never yet been
given up = that every political hierarchy must subordbate itself to
the spiritual and priestly authority.2
Dawson admits that the ecclesiasties of the Middle Ages wrongly sought for
a theocretic soociety and that this quest in turn was a factor giving rise
to the Reformntion.3 Although he does not renounce the idea that the
spiritual principle should reign supreme over the political principle,
Dawson does believe that Church end State should not be fused, E&ch has,
according to Dawson,
its own formel principle without which it would not be itself. The
State exists for the pecple, and by the people, but the Churgh exists
for the Divine Word and the Spirit of which it is the Organ.
The ideal arrengement, therefore, is an autonomcus spirituel society
co~existing with the national politicel units "without either absorbing
or being absorbed by tham."s In place of theoeracy, they, Dewson believes
in a dualism between Church eni State. The tension end friction between the
two is, he bellieves, a healthy one, for Church end State need toc cross swords

in order to meintem their vitality. Deawson believes that such & duslism was

dBeyond Politics, p. 130; The Kingdom of God ami History, p. 216

2nohe Totaliterian State and the Cleims of the Church, ™ p. L22. As
Visser T'Hooft puts it, Romen Catholicism belicves in a separetion of the
Church from the State but not in a seperation of the State from the Church
(The Church and the World Society, ps 61). Theoorsey is perhaps & misleading
designation for ecclesiastioal dominetion since it can also indicate & Church-
State in which the Stete dominetes (as in Byzantium). "Ecclesiooracy” is per-
haps & better designation, ss used by John Baillie in Whet is Christian
Civilization?, p. 2L.

ogress and Religion, p. 140,

bBoyond Polities, p. 91
IProgress and Religion, p. 2L9.




298

the very foundation of the medieval schievement. Because the Church in
the West was an autonomous order it wes esble to survive the collapse of the
Western Empire., The Church of the Byzantine East, on the other hand, was
80 closely inter=twined with the Empire that "it fommed a single social
organism which could not be divided without being daatroy'd.”l
A correlative oriticism of Roman Catholicism is that it condones
the use of force end coercion in upholding whet it conceives to be true
and thet it discourages autonomous oreativity. This is probably Tillich's
major eriticism of Romen Catholicism., Agein, whether or not this oriticism
is justified, Dawson has no hesitation ebout upholding the rights of full
religious freedom and autonomous oreativity. He admits that the late
medieval inquisition was & bleck spot in the history of the Church end
that the Church's activity here was far less enlightened than anything in
the darkest period of the Dark Agea.z But elthough Dewson recognizes that
Catholioism hes been oriticized for its failure to grant religious freedom,
he believes that such a criticism of contemporary Romen Cetholicism is un-

fair.5 His own view of the polarity of life necessitates that he acknowe
ledge that differing spiritual treditions meks & definite ocontribution to
social vitality and progress. He believes, therefore, that it is unjust to
deprive any seoct or religious body of free expression in education and social
lire.h As he says, "only a bigot cen demand thet the mind of every men
should be forced into the seme mould, irrespective of the spiritual traditéon
to whioch he belongs."5 Dawson insists thet the autonomous velues of culture

must be recognized and protected.

Lone Making of Burope, pps L6, 185,

2"Medieval Christianity,” p. 26.

3The Judgment of the Wetions, p. 11l

hﬂnquirioa (ete.), pe 623 The Judgment of the Nations, p. 11l.

51&&m; It might be noted that this viewpoint comes from ean English
Roman Cetholic living in a country where Catholicism has hed to struggle for
its freedom, In countries where Romen Catholics dominate, they quite of ten
speek differently in reference to minority groups.
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Agein, Roman Catholicism is frequently criticized &s producing
too complete an identification of religion and oulture. As Tillioch sees it,

Catholicism gives unconditional significence to certain limited and particu-
lar cultural forms: it idealized & particular philcsophy or a partiocular
pelitical form as an abaolute.1 Such proceedurs necesserily involves, he
believes, the deniel of the right of autonomous cultural forms to develop
according to their own laws, But Dawson is not guilty of this error, He
recognizes the value of autonomous forms, as we have seen, end realizes
that religion should not "ford it over" culture, His view seems to be
that religion should inspire the culturel forms from within, eand use these
forms without abusing them. And further, as we seaw, Dawson does not believe
that any partioular oculture (such eas that of the Middle Ages) is the complete
expression of Christianity,

And finally, Romen Catholicism is frequently criticized by
Protestants as mistakenly identifying the Church with the Kingdom of God
or at least oconsidering the Church to be a visible meanifestatidn of the
ultimete Kingdom. As & result, according to Karl Heim, the fruitful tension
is lost between the ultim:te Kingdom and the limited end finite Church, This
in turn tends to obsoure the contrast and distinction between the Church
end the world. To put it in doetrinal terms, the contrast between Roman
Catholicism and Protestantism cen best be seen, according to Heim, in the
differing evaluations given to the Rsaurreotion.2 Romen Catholicism sees
the Resurrection as a visible manifestation of power - a mirsculous spectacle
designed to rehabilitate Christ in the eyes of the world, But for Protes-

tantism, says Heim, the Resurrection is not an infallible proof of Christ's

ISystamatic Theologz, I, 28,
2Sp1rit and Truth (Londons Lutterworth Press, 1935), pp. 78 ff.
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olaim for Lordship but is an added spologetio difficulty that only serves

to heighten the tension between the gospel end the world, The practiocal
consequences of this difference in doetrine ere that in the Roman Catholic
view, the victory of Christ's resurrection is carried on end enforoced by

the omnipotent, infallible Church &s the agent of Christ's victorious power
over the world, But in the Protestant view, as Heim sees it, Christ has
not yet won the finel viectory; He is still at work battling his foes. There-
fore the historical tension between the Kingdom erd the Church (and the Church
end the world) remeins and, in fact, increases @s the end of history draws
near .t According to this view, the Catholic claim for worldly power and
dominion is the ultimste sinful pretention. Through its identification of
the Church with the ultimate Kingdom Catholiecism thus, to quote Reinhold
Neibuhr, "consistently obscures the contradiction between the historiocal

and the divine. « « ."2 The result is thet the ultimete Kingdom of per=
fection becomes domesticated into e Kingdom of this world, and the
transeendence end otherness of the divine in its judgment upon the Wworld

is hopelessly blurred.

But again, Dawson does not leeve himself open to this eriticism,
at least not in its fullest force. Following St. Augustine's tension
between the City of God and the City of BEarth, Dawson consistently main=-
teins the transcendence of the divine. Accordingly, the City of God, he
believes, can never be identified with the visible, hierarchical Church
nor with the conecrete milleniel Kingdom of the old apocalyptic tradition.z'

It is difficult in all of this to say how closely Dawson follows the

lgarl Heim, Spirit snd Truth, pp. 86 £f.

2Faith and History, p. 299.

snnquirlu (etcs) p. 247« Yot Dawson does scem to follow Augustine

in idemtifying the Church with the millenial Kingdom so thet the prophecies
of this Kingdom are believed to have been fulfilled im the Church (The King=
dan of God and History, ps. 206; Enquiries, pe 255). And further, althou
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traditional Romen Cetholic view, But at leest he does not dissolve the
tension between the conditional and the unconditional, Although he sees
the Church &s in some weys the visible menifestation of the Kingdom, his
major empheasis is on the distinction and tensicn between the two, Even
though he says that the society of the Church "is the only Kingdom of God
on earth that we have any right to look for. « » ."1 he insists with equal
vigor that it is not the Kingdom of Christ or the City of 'Gt:uh2

These observations along with what we heve already noted concern-
ing Tillich's immunity to the usuel Catholic eriticisms of the Protestent
position suggest that in Tillich and Dawson we are deeling with represent-
atives of the two great Christian traditions who are large-minded enough to
transcend many of the limitations of their particular traditions and to
appreciate the unique contributions end dynemic elements in each other's
faiths. This in turn gives hope for the possibility of an ecumenical
interpretation of history ineorporating Catholic as well as Protestant

elements. Our survey will close, in the next chapter, with a discussion

of the possiblities and conditions of such a development,

The Church is not to be idencified with Uhe ultimke City Of God it is, he
seys, certainly not to be seperated from it (Enquiries, p. 2l8). The Church,
although not the City of God, is the visible, sacrementel orgen of it ("The
Christian View of History," p. 319), and the Church and the Kingdom ere
orgenicelly releted since the Church is "the future Kinpdom in embryo"
(Christienity and the New Age, p. 8L).

]'Roli.g;_ion and the Modern State, p. 113,
2Ibid.‘ Pe 119.
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CHAPTER THIRTEEN

PROTESTANT AND CATHOLIC ELEMENTS IN TILLICH AND DAWSON

Tillich and Dawson, as we have seen, are representatives of
two great branches of the Christian faith who, although steeped in their
own traditions and completely loyal to them, have sufficient breadth and
olarity to transcend some of their limitations. In the various levels
of social and historical enslysis e&s well a&as in philosophical snd theolog-
icel doctrines we have noted many comperisons, Although the contrasts at
times are sharp, t he similarities are far more prominant.

One basic reason for these similarities is the faet that in
Tillich we have 2 Protestant who is much more metaphysieially and liture
gically-minded than most Protestants and in Dewson we have a Romen Catholie
who is less Thomistic end much more Augustinien then most Cetholics. A
brief snalysis of these factors will leed us to a discussion of how an
interpretetion of history setisfactory to the modern mind must ineclude
Cetholic and Protestent elements mutually re=inforeing (end mutuelly

eritiecizing) one another,

Reason and Metaphysics

Tillich's concern with metaphysics has resulted in & recovery
of ideas and concepts which heve usually been regarded &s more typiocally
Catholic. It is not surprising, therefore, to find Tillich and Dewson

converging at & g cod many points in the philosophical basis for their

respective interpretations of history.



303

An emphasis upon metaphysics carries with it the demand for a
higher eveluation of reason than is usually found in Protestant thought,
especially when reason is regerded, as in Tillich, a&s the very structure
of reality.

New products of the historical process are attempts which can succeed
only if they follocw the demands of objective reason, Neither nature
nor history caen create anything that contradiocts reason. The new and
the old in history and nature are bound together in an overwhelming
rational unitye ¢ ¢« ¢ The new does not break this unity; it cannot

becauaf cbjective reason is the structural possibility, the logos of
being,. ——e

Dawson's appraisal of reason is no less lofty,

For reason is itself & c¢reative power which is ever: orgenizing the
raw material of life and sensible experience into the ordered cosmos
of an intelligible world - & world which is not 2 mere snb;}aotivg
image but ocorresponds in & certein measure to objective reality.
And the type of humen reason praised = ths type that corregponds to this
basic reasonable structure of objeetive reality -« is for both suthors
not the discursive reason asscciated with rationalism anl skepticism, but
something far deeper. It is not, &s in Tillich's terminology, "technical
reeson” concerned with the discovery of means (the parent of "controlling
knowledge" ), for this loses the depth and universality of t:mi.ngo3 "Reason=
ing” thus seperated from resson in its classical sense (concerned with ends)

becomes & tool for nonerationsl purposes such es the will to power. This

leads in turn to the de~humenization of nan.h The type of human reason

18yn1=matio Theology, I, 79
2The Age of the Gods, p. xix.
3S;;rsi.:e:m.a'lzfn.cs Theology, I, 72=75; 82,

thid.. Pe 73 Dewson similarly notes thet "The abandonment of the
higher knowledge of the pure intellect for thet of the discursive reason has
inevitably led on to the descent from rationelism to merialism, end so to
that finel stage of degradation, representated in different ways by pragma-
tism, vitelism, end behaviourism, in which the mind abdicetes its sovereignty,
and the obscure forces of unconscious impulse reign supreme"” ("The Revolt of
the East,"” p.6).
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praised is, to borrow Tillioh's terms agzain, "ontological (or subjective)

reason” which has the possibility of transcending i¥self and oonfronting
the logos structure of realitys it is "the structure of the mind which
enables the mind to grasp and to transform roali‘by."l For both authors

this type of reason has more kinship with the intelleotus of the schoolmen

and points to 2 deeper knowledge of reality through intuition, initiation,
vital communion, and immediste awareness = in short, through what Tillich
calls an eros relationzhip.2 Both men therefore lament the current attack
on reason and the judgment that reason is &n instrument of pride thet only
widens the gulf between man and God. Tillich for instance believes in "the
elevation of reason as the prinociple of truth abowe all forms of authori-
tarianism end obseurantism.”” As he says,

This is 2 truly Christian issue even if it be fought out largely in
humanistic terms, Christian faith which proclaims Christ aﬁ "Logos™
cannot reject remson as the principle offtruth and justice."

This high evaluation of reason in both suthors naturally leads to
a tendency to give greater considerstion to the place of Natural Theology.
Although Tillich believes thet "Natural Theology" itself is a misnomer
(since there is nc "natural®™ knowledge of God apert from revelation), he
insists thet reascn is indispensible in the construction of theology.s
While rejecting the Natural Theology of the Enlightenment, he believes that
its motive eand intention were essentially aound.6 Reason, although not

able to discover theological truth or construet "proofs" of God's existence

13ystematic Theology, I, pe 72

Tillich: "The Two Types of Philosophy of Religion,"” p. 10; The Protes-
tant Era, p. 72; “Existential Philosophy,” p. 67. Dawson: Religion end
Culture, ppe 33 f.; Progress and Religion, pe 2.

"The World Situation,” in The Christian Answer, p. 70.
1~‘:l:dem..; See also Systematioc Theol&q, I, 155.

Systemetic Theology, I, 119 f.; "What is Wrong with the Dialectical
Theology;" Pe 10

6 :
"Netural end Revealed Religion," pp. 166 f; "The World Situation,"
in The Christian Answer, p. 65.
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through arguments from analogy, is needed to anelyze the humen predicement
and te desoribe the undonditional elements in man, nature, eand hiutory.l
Its role is to provide existentiel questions and to show how human finitude
points beyond itself., Thus, although it cannot construct adequate theolog-
ical snswers, it does provide the needed questions without which the answers
given through revelation would be meaningless .2
Although Dawson espproasches the subjeot from a different engle and
speaks of Natural Theology as importent for en understending of the religious
aspects of the world ecultures, some of his conclusions sba:t Natural Theology
are similar, With Tillich, Dawson rejects the attempt of the philosophers
of the Enlightenment "to meke Natural Theclogy the eutonomous prineciple of
& purely retional roligion."z' Whenever it heas aeppeered, even outside of
Christienity, Naturel Theology has always been preceded by & revealeu theology
end hes derived from & supernatursl end historicel faith, And within
Christian civilization, it has alweys existed, Dawson meinteins, as a part
of the totel Christian tradition.h This dependency upon en historical faith,
however, does not negate its distinetive role, As we indicated, Dawson
sees its importence more in terms of its contribution to cultursl analyses
then 8s e preperation for the reeeption of revelation (es with Tillich).
Neturel Theology, he believes, is needed to 2id in clessifying &nd inter-
preting the neturel knowledge of God possessed by the humen mi.l:ld5 which

is e’perienced end epressed veriously in different cultures. Seen in this

irthe Two Types of Philcsophy of Religion," p. 12

2nThe Present Theologicel Situation,"” p. 305. Tillich comments, however,
that the ability to reise questioms about the ultimete rests itself upon
prior revelation,

3Ralig;10n end Culture, pe 9.

hlbidts PPe 3,L,L3 £

Here Dawson seems to be at odds with Tillich who believes that such
natural knowedge of God is impossible. Dewson's statement ebout the priority
of historical, revealed faith to Natural Theology, may, however, indicate
that the difference is not as great es it first appears.
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light, Netural Theclogy becames a gorrective to the study of Comparative
Religions so thet the latter does not degenerate into a branch of anthro-
pologye. Its task is "to interpret the supercultural emd purely religious
elements thet are conteined in the hieroglyphs of ritual end myth" so that
religious pheonomena mey be expleined in purely religious terms end not just
anthropologioally-l
Nevertheless both authors, although stressing the role of
humen reason in opposition to current theologieal end philesophioal tronds,
concur in plecing certein limitations upon its possibilities. Tillich
indiocates that reasson, although awere of unconditional elements, is defin-
itely finite. It has, he believes, inner contradictions which it cemnot
overcome end therefore stands in need of salva'tion.z According to Tillich,
human knowledge cammot attein the ventage point of "the sbsolute position
of the knowing subjeot” but is always existentially involved in hiatorya3
Tillich agress with Schelling in the enalysis thet "Consociousness is not
capable of turning freely to the eternsl forms at ell times" but is rather
a battlefield of demonic end divine forces .h
Similarly Dawson, following Aquines, says that "humen lntelligence
is not thet of 2 pure spirit" end that "men camnot attain in this life to
the direct intuition of truth and spiritual reality."5 "Men," as he
says elsewhere, "possesses a kind of knowledge which transcends the

wb

sensible without reaching the intuition of the divine. Dawson is

therefore hostile to all arid, rationalistic approaches to God end

lpeligzion and Culture, pe 61
®systematic Theology, i, 81, 105, 155.
3!110 Interpretetion of History, pp. 63, 134, 150, 173 £.,191 f.

""Ibid.. pe 110,
Progress and Religion, p, 1735 f.
6

Christianity end the New Ago, Po 33
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frequently quotes Pescal's declaration of faith as his owns "Not the
God of philosophers and savants, but the God of Abraham, Issac, and
Jacob "L

One further wey in which & high appraisal of reason brings
both euthors together is in their mutuel desire to see the gep bridged
between Theology and Philosophye. Tillich, as we have seen, lays great
stress on the correlation of philosophical questions with theological eanswers.
Dawson, although not expressing it this way, believes with equal conviction
thet the breach between theology (the world of hisiorical religion) and
philosophy (the world of rational thought) is tregic., On the one hend he
sees the religious world with all its richness deprived of means of cultural
expression end on the other hand the world of rational thought, lscking
meaningful oconsecration end direction, coming under the domination of
negetive and destruotive for‘ces. The result is a conflict between "science
without significance end the spirit whioh can only express itself in self=

3

destruction."~ But this duslism is not necessarily finel, Dewson believes

that it can be overcome through a construotive union of the two arees on

L

the basgies of a common intellectwm liasm.

lﬂegardlosu of these observetions it must be noted that Dewson's em=
phesis is more upon the continuity between reason end reveletion (following
the Thomis tic conception of reason es the principle by which the intelldgible
world can be built up graduslly through the senses). As finslly supplemented
by grace end revelation, reason is not destroyed but completed (Rrogress and
Religion, pp. 174 ff.)s Tillich on the other hand, while sgreeing that
reason is not destroyed by revelation and that revelation makes its appesal
to remson, puts more emphasis on the discontinuity between the two. The
best thet resson cean do is not to leead 0 the divine by climbing upward but
rather to lead to the abyss where one confronts the ontologicel shock end the
stigma of non=being. The inner confliots and contradictions of resson create
radical questioning that drives one to the quest for revelation. Reason is
thus not so much supplemented &nd lifted to a higher stage by revelation as
it is altogether saved end re=-sstablished,

PReligion and Culture, ppe 20 f£., Ll
51‘01&,, Pe 21; Progress end Religion, pp. 233 f., 247 ££, BEnquiries,p. 70.

quiries,§tc.)p. 156; Religion and Culture, p. 217, Natural Theology,

Dawson believes, is en indispensdble link between the two, slthough not
itself sble to bridge the gap (Religion smd Culture, p. Ll).
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2. Ontology

The emphasis which Tillich places upon the ontological approach
results in the development of many concepts reminiscent of medieval or
early Catholicism so thet again it is not surprising to find the two
authori agreeing on & wide veriety of topics,

The emphasis upon God &s Being which we noted in Tillich also
finds articulation in Dawson's t hought. Dewson even occasionally uses
the concept "Ground" which is so centrel in Tillich's thought. He speaks
for instance of "the ground of the soul" = that deeper psychologicel level
"to which sensible images and the motivity of the discursive reason cemnot
ponatrato.“l Elsevhere he comments thet

all of the great traditions of the world religions. . . unite in
esserting the presence of God in the dopths of the sl as its
eternal transcendent 'ground.'2
Dawson, like Tillich, is eager to trenscend the Cartesien split between
subject and objeot, spirit and metter., Both authors thus have affinities
with the mystical tradition (especislly in its Germenic forms) based on
the obscure knowledge of God in the depth of the humen soul, Tillich
would eoncur with Dawson in the observetion thet this basio intuition of
God
provides a far more satisfactory besis for en explenation of the
faots of religious experience. . « thean a theory which leaves no
place for eny experience of spiritusl reality, except a merely
inferential knowledge on the one hand end on t he other & revelation
which is entirely dagived from supernaturel feith end hes no natural
psychological basis,
Nevertheless, both Tillich end Dewson are careful to indicete thet any
mystical union with God is ultimetely dependemt upon God Himself end not

upon eny inherent quality of the soal.h

*Enquiries, p. 195. Cf, Tillich's dootrine of the Unvordenkliche.
akdiéon end Culture, p. 32,
Inquiries, p. 197.

Dawsons Enquiries, p. 194 f3 Tillich: Review of Meister Eckhart, p. 662
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We have noted prviocusly Dawson's early interest in the mystics
and his recognition of the impact upon his thought of such writers as
St. Bonaventura, St. John of the Cross, St. Theresa, end the seventeenth=
century French mysties. Dswson, by the way, calls attention to the faot
that there is a Itraditional link between mysticism end the Christian (and
post=Christian) philosophies of history snd comments thet this is no doubt
largely responsible for his own interest in the interpretetion of hil_tory.l
The link between mystioism and philosophy of history would seem to be
German Romantiecism, according to Dawson's anelysis given elsewhere, through
which the mystical intuition end imaginative vision entered intoc the thought
of Fichte, Schelling, end Hegel.e If so, Tillich's thought has similar roots.
Another aspect of the ontological spproaoh is the emphasis in both

authors upon love as en ontological power, Tillich feels that Protestant-
ism has t00 often considered love &s en emotionsl or moralistic forece and
has failed to see it as a power that penetrates every moment of reality.
Love, according t Tillich, is the movement of the life process itself in
its transition from original unity through selfe~estrangement to reconcilia-
tion.5 Following the young Hegel, Tillich shows how "life duplicates itself
in love, creating the other and reuniting him with itsalf."h In this
sense love constitutes being as such and is the essence of ell life. Although
Tillich includes in his definition of love the element of separation through
which the new comes into being, he stresses love's uniting power and calls
love "the reality of reconciliation."”

The richness of life is based on the possibility of infinite contrea-

diction end separations, but only if they are reconciled and do not

destroy the original unity. Love in this sense constitutes being,
Being is synthesis, nemely the synthesis of love.>

lletter from Dawson to the writer, Jenuary, 1952

EPrOErou and Religion, pp. 25 f.
Propositions, IV, p.7; Systematic Theology, i, 279 f.; "The Protestant
Vision," pp. 9 £; The Protestant Era, p. xli; The Shaking of the Foundations

PPe 110 ff. This definition includes all the various types of love and tran=
scends the distinction between eros and egape.

Lnggtrangement and Reconoiliation inm Modern Thought,” p.9 ~Idem.
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Daﬁon similarly speeks of how love lost its numinous quality
and, especially by the Protestant sects, has been degraded into a sentimental
platitutde or a moralistic sociel beneficence "tainted with the suggestion
of social patronage and ethieal aolf—satinfaotion.“l As a counter to this,
Dawson speeks of love &s a dynamic spiritual power that is able to unmake
and remeke the humen personalitye. Following what he believes to be St.
Paul's view on love, Dawson declares that

It is no human power or moral quality, but a supermatural emergy
that trensforms human nature end builds e new humenity.*

Thus, although Dewson does not see love &s an integrating principle in

a whole system of various levels of estrangement and reconcilietén, he does
agree with Tillich in seeing the need for & more comprehensive definition
of love which includes numinous elements of power connected with the very
nature aof beinge.

Another facet of the ontologicel approach is the basiec unity of
life which both Tillich and Dawson stress, For Tillich as well as for
Dawson, this inwlves almost & hierarchical ordering of being and value
in which everything has its plece in a vast system of inter-relationships.
Some of the implications of this are seen in such widely-divergent ideas
as: men as & microcosm of the universe, the mutual involvement of man,
nature,and history in tragedy and the quest for salvation, the peroeption of
spiritual elements in secular movements, the analysis of style as a refleotion
of hidden spiritual insights and longings, end the dootrine of the return
of all things to their source, These have already been disoussed end need
not be elaborated here.

The centrelity of being for both authors elso involves, as we
saw, an ontologlesl conception of Christ's person end work. This is ex~

pressed for Tillich in his dootrine of the New Being end in Dawson involves

Ignquiries, (ete.) , p. 298
€Idem.
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analogous formulee. It also no doubt accounts for the velue both
eauthors place upon the Johennine identification of Christ and the

LOEOS.]'

Eoclesiology

Perhaps the area of Tillich's thought which brings him into
olosest approximation with Roman Catholicism is his stress on the im-
portance of the Church end its liturgy end secrements. Although having
a different conception of the Church, especially as concerns its author-
itarien and institutional form, Tillich insists as strongly &s any Roman
Catholic that the Church is the home of ell true Christian theology.
The theologian who attempts to spin theology out of hisown experience or
wisdom, Tillich believes, will only produce subjeotive ideas and private
opinions. Christien theclogy, o8 well es the Christian interpretation
of his'ory, is "the methodical self=interpretation of the Christian
Churche « « ."2 The failure to see this has been, Tillich believes,
one of the great errors of Protestant individuelism and subjeotivism.
Tillich,with Dewson, believes that we must recover the corporate aspects
of Christianity end put greater weight on the Church as an cbjective
spiritual reality. Over against all nominalistic views of the Church as
an association oreated through the decision of like-minded individuals,
Tillich insists, as we have seen, that the Church antecedes individual
plety and is not the result of i.t.’

Further parallels may be drawn between Tillich's conception

of the Church as the "bearer of history” and Dawson's idea of the Church

as & bearer of & living tradition whioh produces historical conseiousness.

lpawson: Christienity end the New Age, pp. 85 fe 3 Tillich: Systematio

Theology, I, 15-18.

"The Problem of Theological Method," The Journal of Religion (Jan-
uary, 1947), XXVII, 19; See also: The Kingdom of God aml History, ps 129;
The Interpretation of History, p. Ll1; Systematic Theology, I, L8

A Re~interpretation of the Doctrine of the incermstion,” pe 147.
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The Church, according to Tillich, is ideally & "Gestalt of Grace" (a
medium through which Grace is revealed) elthough it should never be
identified with that Gmoe.l As Tillich sees it, Protestantism must have
this substantial base in order to meke its protest effective and real.
Again, both men agree that the Church is the ultimately triumphant
prinociple of society. Says Tillioch,

Although the Church oan be distorted in existence it camnnot be

destroyed in its being and meaning since it is based in the new

Being which has overcome existence .2

As a oorgolary to this doctrine of the Chureh, Tillich places

8 high evaluation on the saoraments and has been one of the leaders in
the movement to recover this negleoted aspect of the Christian tradition,
Too much emphasis has been placed, Tillich believes, on the conseious end
rotionalized aspects of Christienity. The continual demand for conscious
decisions in conformity with conscience hes been, as we saw, ons of the
faotors leading to en ino-ease of mentel disorder in Protsstant oount.lru.’
The lack of mystical emotion and conorete symbols that eppeal to the deeper
levels of conseiousness acoounts, Tillich believes, for the failure of

Protestantism to reach and to hold the masses. Especially today, he

believes,

the masses that are disintegrated need symbols that are immediately
unders tandable vd.bt&out the mediation of intellect. Ehey need sacred
objectives beyond subjective quaelity of a preacher,

Tillioh therefore goes even to the extent (which is remsrkeble for one
expelled from Nezi Germeny for his political motivism) of saying thet

liturgy is more important today then eny progrsm of Christien aotion.s

1'l‘ho Protestant Era, p. xxxvi,

2:Prc'a;:acm.':.‘l::l-:ms, Part V, pe 9. Dawson holds similarly that "the life
of the Church never feils, since it possesses en infinite capecity for

regeneration” (Cl'n'i.utiani% and the New Age, ps 111). But wher#&s:r Dewson

believes that e r BT made Burope may yet be able to save Europe"

(The Modern Dilemms, p. 113), Tillich believes that it is not the Church

that is able to save society but only the New Being (The Interp, of Hist,p.225)
Dawson, too, comments on the error of confining Christianity to
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Receiving from the eternal (and participating in the saoramental reality
of the New Being), says Tillich, precedes aotion.l It should be noted,
however, that Tillich does not believe in & simple re~introduction of Ca&tholic
sacraments and symbols into Protestant worship (which would be nothing but
feeble imitetion) but rather the creation of new forms of sacramental
expression growing out of the experience of the deily life. As Tillich
eeys,
It is not so important to produce new liturgies as it is to pene-
trate into the depths of what happens dey by day, in labor and
industry, in marriage end friendship, in social relations and
recreation, in meditation end tranquility, in the unconseious and
the conscious life. To elevate all this into the light of the eternal
is the great task of cultus end not to reshepe & tradition tradition-
ally.e
And further, it should be noted that Tillich's concern for a recovery of
a strong saoremental element is conditioned by his emphasis upon the need
for prophetic oritioism es & corrective to the mabuses of magical saora=-
mentalism.

A convenient summary of the Cetholic elements which Tillich
feels must be recovered by Protestantism is given by Tillich in his
concept of the "Catholic subatame.“3 This term inoludes most of the
elements we have been disoussing: the emphssis upon the new reslity (or

New Being), the sacr aments, the need for tradition, suthority, and symbols,

the Church as a "Goam__g of Graoe,” reason as & basic structure of reality,

and love as en ontologlcal power overcoming existential xwparatt:l.t:ncu.h Tillich

the inner world of conscience ("Concordats or Catecombs?' , Pe 910)e FOr &
good defense of the Protestant emphasis upon the necessity of conscious
moral decisions as the basis for faith over ageinst Romen Catholic sacra=-
mentalism end mystieism, see Karl Heim, Spirit and Truth, pp. 113 f.

hTho Protestant Era, p. 228,

ltyertical end Horizontal Thinking," pp. 112 f,

2%he Protestant Era, p. 219,

Jcompare Dawson's concept of Catholioism as a "living tradition,"

L#The Protestent Vision," pp. 8-12; The Protestant Era, pp. 191, 197;
"The Present Theologiocel Situation," p. 308.
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believes that this "Catholic substance" has often been regerded as some=
thing megical and that historically it hes increasingly become "encased
within an ever=hardening erust,"! But, #8 Tillich goes on to say,
whenever the hardness and orust are broken through end the substance
beoomes visible, it exercises & peoculiar fescination; then we see what
was once the life-substance snd inheritence of us sll snd what we have
now lost, end & deep yearning awekens in us for the departed youth
of our culture.
Augustinianism

So far we have been considering the typically Catholic categories
behind the historicsl interpretations of our authors. We shall now survey
some of the espects of their thought more typically assceiasted with
Protestanti sm.

It is not surprising to find & substential amount of Augustin-
ianism in Tillich, The work of Augustine lies, of cowrse, behind the whole
Lutheran tradition in which Tillich stands., Tillioh is particularly in-
debted to Augustine's ontology (being as good amd evil es non--»\m:‘t.ng).3
his insight into the contradictions in existence and his conoept of love
es the power of overcoming ekistential separetion end re-uniting the whole
of disrupted e;d.ateneo,h his correlation between empirical: freedom and
transcendent necessity (which mekes the fell both unavaidable and en act of
human freedom),? and his doctrine of self-transcemdencein which there is an
immediate awareness of being - a presence within the finite of an element

that trenscends 11:.6

}The Protestant Era, pe. 191,

®Idem.
!Tho Couraég t Be, p. 115,

l’“Eutmngemnt end Reconecilistion in Modern Thought," passim; "The
Courage to Be, p. 128, iz

5Tho Protestent Era, p. 2505 The Thao].og of Paul Tillich, p. 342,

Osystematic Theology, i, 207, "The Two Types of Philosophy of Religion,"
PPe 1, ﬁ; "What is Wrong with the Dialectical Theology?, p. 140.
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The interesting thing to note is thet Dawson, too, has been
oonsiderably influenced by Augustinienism (in its spocalyptie, duslistio
form) and that this is no doubt one of the major reasoms thet his writings
are so acceptable to Protestent readers, Dewson lists St. Paul end St.
Augustine as among his two greatest spiritual teachers.

I cannot call myself & Thomist in the striet sense, but rather

an Augustinien, and think my thought owes more to the theologians

than to the philosophers: above all to St. Peulet
Although never direotly oritical of Thomism, Dawson does indicate scme
of its shortoomings., He points out, foar instance, that St. Thomas never
developed en adequate philosophy of history since he was too much under
the influence of Hellenioc end Aristotelien traditions., Dawson himself
seeks to help remedy this situation through a stress upon the Biblical
end duslistic elements of the Augustinimn tradition.a

The one aspeot of Augustine's thought thet has most deeply
affected Dawson is his conception of the Two Cities which, as Dewson
points aut, also had a great influence upmn the Protestent Rafomorn.5
According to St. Augustine, two spiritusl types of men (two wills or two
loves) produce two oities (or two types of society) = the city of men
built upon self-love and self-will and the City of God built upon the
love eand service of God., These two cities, says Augustine, have been
running their course through the ages behind the natural process of
social conflict and tension, As & substratum to the whole of history
there is therefore a deep spiritual duelism and confliet between the

two cities (primerily between the Church and the world) that gives history

1Lett;er from Dawson to the writer, Jenuary, 1952.

2nThe Christien View of History," p. 313. The term Augustinianism
is used here with some hesitetion. Augustine himself does not always
retain the "Augustiniad' duslism or temsion, Tillich criticizes his
doctrine of the millenium as being fulfilled in the Church as a tragiec
faiééux)'o to epply prophetie oriticism widely enocugh (The Protestant Era,
Pe B

The Kingdom of God and History, p. 209.
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its ultimate aignifioame.l Now this confliot, Dawson believes, is the
very essence of history and has assumed different forms through the ages.
In the early history of the Church, for instence, it was & simple conflict
between the berberians (as an external power) and the Church. Later in
the medieval society it took the fomm of a conflict between good and evil

2
within the Christian society and within the Christisn Church, Today the

conflict is as great as ever in relation to the spiritual forces of dark-
ness against which the Church must struggle. But it would be a mistake
to see Augustine's views solely in terms of this dualism and opposition.
An essential element in Augustine®s thought is, as Dawson points out, the
idea that history is & dynamic process in which the divine purpose

is progressively reaslized. Earthly history, then, is the City of God
in t he process of tomation.3 Dawson's stress nevertheless, is on the
duslistic aspeots of the Augustiniesn tradition. Although he believes
that the City of God is progressively realized in the course of the ages,
this process, &s we saw in the last chapter, is secret and paradoxical,
not openly menifested or scientificelly discernible. The outward process
of history moves, in fact, toward & harvest of evil rather than the pro=-
gressive realization of the good."" Evil, according to Dewson, flourishes
right up to the end of history when it will finelly be separated at the
Last Judgnont.E There is, further, no thought thet men constructs this
City of God or that it is realizeble within time, for, as Dawson says,
"The conflict between the two cities is es old as humenity and must endure

to the end of time.*® There is therefore in Dawson no rationalizing away

b
The Judgment of the Nations, p. 1253 Enguiries, (etc.), ppe 240 f.
"The Christien View o?"ﬂlatory,"";':. 317, 4 .

2phe Xingdom of God end History, p. 205; Religion end the Rise of
Western Culture, pe 1be !

ﬁTb Christian View of History," p. 319; Enquiries (eto.), pp. 246 f.
122_19_-. pPe 315.

sEnqui.rioa (eto.), pe 241,

OReligion and the Modem State, p. 79
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of the Augustinian conflict as in the medievel synthesis; Biblical
eschatology is not eradicated in terms of Pletonic idealim.

This Augustinian dualism is undoubtedly at the roots of e great
meny more of the similarities which we find between Dawson &nd Tillich.
It is probsbly responsible for Dawson's awareness of the discontinuity
of 1ife and the place he mekes in his thought fer oreative confliect,
diversity, apnd polarity - the necessity for a heelthy tension between
Church and State, religion and culture., It perhaps also accounts for
Dawson's perception of the demonic forces and of the paradoxical aetion
of God in history, his retention of the prophetic and apocalyptic emphasis
upon the mystery and irrationality of history.l It would also seem to be
et the roots of Dawson's rejection, with Tillich, of the liberal view of
progress and his insistence, to the contrary, thet history is a tragic
process with elements of uniqueness eand spontanoltyoe

Further, Dawson's retention of the Augustinian duelism of
Church and world hes consequences for the similerity between Tillich and
Dawson in their snslyses of the relationship between religion end culture.
Dewson ocautions, es we have noted, that religion snd eulture should not
become identified. This means thet every particular culture steands under
the divine judgment and that it must recognize its humen limitations and
not attempt to "force its particuler historical wvalues into universal
divine truths.“3 For religion on the other hand this means that the

element of trenscendence is absolutely essential. Dawson notes, in faot,

lneliﬁion and the Modern State, p. 80.

2‘1‘he epocalyptic element in the Augustinien tradition aecounts for

Dawson's rejootion of en optimistic view of history without becoming pussie
mistie or losing the element of eschatologicel hope.

JReligion end Culture, p. 21l.
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that as a general principle, the higher the religion the greater is its
"othernass.“l Christienity, even though the principle of life to civili-
gzation, must, 2s Newmen warned, be "continuelly et issue with the world."2
Dewson stresses this because he believes thet the Church has so often
failed at this point. Especially today in confronting the new Leviathens,
the Church must "once more teke up her prophetic office and bear witness
to the Word even if it means the judgment of the nations end ean open war
with the powers of the world."?
And finelly, this Augustinian dualism seems to be the basis

for Dawson's rejection with Tillich, of the ideslistic interpretation
of history which, he believes, is at error because

it eliminates thet sense of divine otherness and trenscendence,

that sense of Divine Judgment end D:lvit.:e Gnon which are the very

essence of the Christien attitude to history.
Dawson thus prefers, &s we heve seen, to eall his interpretation a
"theology of history" rether than a "philosophy of history" since the
latter too often indicates & retiopalistic or idealistic construction.

Dewson's hostility to idealism, his preference for the theolog=-

ical and Biblical epprosch, his ewareness of the discomtinuity of life and
the peradoxical sction of God in history, and his stress upon the Jewish and
prophetic elements as over asgainst the Greek metephysicsl views brings him
perheps into closer proximity than even Tillich to some of the contemporary

Protestent emphases (as seen, for instance, in Berth end Bruaner).?

l7he Modern Dilemma, p. 111.

2Dawaon'a review, "Mr. TeS. Eliot on the Meaning of Culture," pe 155.
3The Judgment of the Netions, p. 106.

p he Kingdom of God and History, p. 212.

Dawson nevertheless retains & lerge dose of Thomism in veiled form

as seen for instance in his conception of Grace as the agent for the
completion of nature, his view of the hierarchical ordeoring of the universe,
and his acceptance of the basie fremework of the two orders of neture and
supernature.
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The prophetic strain in Dawson's thought is so prominent,
Ve.fAs Demant believes, thet, upon surveying a number of figures in order
to form a comparison, he suggests that Dewson is most like Jeremish,
Not that there is anything gloomy about Mr. Dawson, &s this
comperison might suggest to those who misleedingly know the prophet
only as the symbol of ruin; nor, of course, has Dewson's socholarly
urbenity eny of the fieroeness which struck terrar into the hearts
of those who heard the 0ld Testament seer. But there is & oclose
affinity between the problem end the &nswer in their respective
messages. Both are spesking to & netiocn essured of its own good
standing with God end inoredulous of any prediction of judgment,
Both insist upon the need to dis§ntangle the hidden resources of
religion from its external entanglements, especially its stiffling
connection with the State., Both see the coming destruction of the
secular order, and teach that its only power of rejuvenation liés in
religious faith which has its roots elsewhere. What is probably
the most arresting coincidence is the econfidence with which eech
for his own generetion knows whet must be given up or helped to die,

because he knows whet must be ke pt or recovered and built up into
8 new structure.t

5 Towards An Ecumenical Interpretetion of History

The erisis of our century has brought together some of the
keenest Romen Catholic and Protestent scholars in & mutual concern for
a meaningful interpratlnti.on of history. To date, there has been very
little collaboration, however, in the investigation of this problem.
Each communion has kept more or less to an elsboration of its traditional
epprosches, The viewpoint of this writer is thst both troditions have
indispensable elements to contribute o the construction of an interpre-
tation of history. There is a pressing necessity for both "Catholie
substance" and the "Protestant principle" - Cathlic substance including
what we have referred to as the metaphysiocesl, ontolegical, and ecclesiestical
elements and the Protestant principle covering what we might call the more
Augustinian emphases on judpgment, dualism, and prophetic oriticism, These

two elements, as Tillich points out, are not separate entities but rather

p Theology of Society, p. 187.




two facets of the one grest Christian tradit:lcn.l "There are not two
realities: here Catholicism and there Protestantism, but there is the
Catholic substence and the Protestant p:-.’umi.p'.'.e.."2 And, as he says
elsewhers, "both of them represent historical forms of Christianity which
do not exheust its full maaning.“5 Perhaps Protestantism hes over-emphasized
the Augustinian elements of discontinuity, dualism, and tension between
God and the world, mature &nd Grace, faith and reason, the Church and
culture, while Catholicism on the other hand has over-smphasized the
eoncordance, basic unity, and continuity between these areas. The truth
perhaps lies between these extremes and requires some sort of dialectiecal
correlation.

In so important a realm a&s the relaticnship between religion
and oculture there must, on the one hand, be such traditionsal oatholich
elements &s the eppreciction of culture end the desire to infuse it with
religious meaning. Culture must not be seen &s an aspect of 1life alien=-
ated from God (e&s with the Barthians), but rather as having unlimited
potentiality for becoming transparent to the ultimete, Society and the
Stete need to be undergirded by spirituel power and brought into vital
relationship to the life of the Church. Yet, lest the Church succumb

to the temptetion of taking society under its wing or wielding politiocal

1Putting; it another way, Tillich states thet Roman Catholicism hes
emphasized the seorementel element - the holiness of whet is given (i.e.
the holiness of being) whereas Protestentism hes emphasized the eschato-
logical, prophetic element = the holiness &s demand (i.e. the holiness of
what ought to be). Neither type can live withoaut the other, for both,
according to Tillich,"represent historical forms of Christienity which
do not exhaust its full meaning" (The Permanent Sigmificence of the
Catholic Church,” pp. 23=25.).

2nlye Protestant Vision," p. 8.
3"The Permanent Significence of the Catholic Church,” p. 25.

Lrhe term MCatholio" instead of Romen Cetholic is used deliberately
in this last section to convey the inclusion of Greek and Angljcan forms
of thought and worship.
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power heteronomously, there is need for the Protestant protest,
Prophetic judgment is needed to keep the Church from becoming so closely
identified with society thet it justifies end seanctions the "powers that
be" as final forms of the unconditionel. Protestantism permits no pre=
mature fusion of religion end culture into e stultifying heteronomy, nor
does it allow any final theocracy in which autonomous forms ere brought
under the subjection of institutional religion. Religion must maintain
enough trenscendence so ailto be eble to challenge and change the social
order and bring judgment to bear upon every social aschievement lest it
become idclatrous in its eleim to perfection, In short, what is needsd
(and this we have seen &s ¢ entral in both authors) is & view of the tran-
scendent divine order as that which penetrates, but is not exhausted by,
the spatio-temporal order, This requires for the Church, then, in its
relationship with oulture, both a radicel attachement and a radical
dotaohfment. This can be achieved only through & mutual reinforcement
of Protestant and Catholic elements.

The same principle epplies to the understending of Reveletion
and its relstion to the culture through which it is manifested, Here
agein certain Catholic elements ere required for & meaningful interpre=-
tation. FE&ch alture, in its own way, must be seen &s evidenoing a
basic quest for God, with certein manifestations thet may be asppreciated as
anticipations of the Christ, This opens the way, if not for certain forms
of syncretism at least for seeing cultural history as a preparation for
finel revelation. It makes possible the viewing of historical tradition
as embodying and expressing the New Being "before, in end after its final

manifestetion in Jesus as the Cl-;riaﬂ:.."1 Nevertheless, the obligation to

I"The Present Theological Situation,” p. 308,
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see oculture in this light must be coupled with a reservation., The history
of reveletion as taking place in and through cultural history must not be
misunderstood as indiceting an equation of culturel history with revelation.
The Protestant principle alone cen prevent tradition end the history of
revelation from becoming thus demonically distorted.

These considerations also have significance for the relation of
the Church to the historical proecess. The proper interpretation of history,
it would seem, requires an eocleseclogy in which the Church is seen as the
"bearer of history,” having an historiecal continuity through the ages as
e sooial and ssorsmentel reelity. Only as a "Gestalt of grace” cen the Church
meet the structural power of evil manifested in modern power=conecentrations.
The Church, in brief, must be understood in its catholieity. Yet this high
eccleseology must be coupled with & radical judgment upon the existential
Church, lest history be regerded as "praotically consummated in the existence
of the chmmh.“:L The Protestant reservation requires that the "bearer of
history” designation be seen more 2s a demand than as & present reality.
The Church, in other words, is always striving toward = but never arriving
at = the embodiment of the graee of God in history.

Such a eonception of the Church is rooted in the dootrine of the
"New Being" as the "center" of history, Catholicisim is right in rejecting
the Liberal Protestent attempt to construct a rationalized "historiesl Jesus"
as the center of history, This mekes the Jesus of history subjeet to the
processes of historicel eriticism, The foundation of the Church must, in-
stead, be Christ seen as the "New Being," This "New Being" as the center of

history is not at the mercy of the historical process or subject to the

1The Kingdom of God end History, pe 105.
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relativities of history but rether is One by whom history is constituted and
defined (in terms of meaning: beginning, center, and end). While appearing
within history, He conquers the ambiguities of history and thus introduces
into history & new order of life embracing men's total being. This creates
in turn 2 new humenity which becomes the foundation of the Ch.uroh.1 Yot,
lest this New Being be regarded as possessed by the institutional Church and
contained within its saeraments so that it can be objeetivated, controlled,
and dispensed as the Chureh sees fit, there is utmost need for the Prophetie
protest against sll magicel secramentelism. Here, supremely, the Protestant
principle guards against Catholiec abuses.

And finally, both Protestant end Catholic elements are needed if
the consummetion of history is to be seen realistically, avoiding both the
rationalization of history into a progressive epproximation of the Kingdom
and the irrationalism which sees history as devoid of discernible meaning =
utterly paradoxical, A satisfactory view of the Kingdom demends & perspec=-
tive through which the present forms of society are seen as having some
organie reletedness to the coming Kingdom, The Kingdom of God must be
conceived as more than just an "abstract ethicel idoal“;2 history must to
soms degree perticipate in the ultimate mesning disclosed at the end of
historye. The Kingdom which lies beyond history must et the same time be
releted to seculer history - as its completion end fulfillment. The coming
Kingdom, in other words, must be interpreted as organicelly related to the
existential, historicsl Church. All of this is more in keeping with a
Catholic approsch, Yet the Protestent correetive is also essential, In

its stress upon the transcendence of the ultimate and the consequent

lFor Dawson's discussion of this see pages 183 f,.
2Dawaon. Christienity and the New Age, ppe 68 f.




refusel to allow the Kingdom to be identified (however correlested) with

the visible, hierarohicel Church the Protestant principle guards against
the premature end prideful deification of the Church as we know it in
history. Only such & relationship betwen the reletive and the absolute

in history can evoid, on the one hend, extrems epocalypticism (in which
meening is forced abruptly upon history from the outside) end, on the other,
the simple identifieation of the Church end the Kingdom,

In all of these arees, as in the whole spen of Christien doctrine
directly or indirectly connected with the interpretation of history there
is great need for mutual reinforcement (though not hollow eclectic syn-
thesis) of Protestent and Catholic thought. FElements of both traditions
brought into mutuel intereetion cannot help but produce an interpretation
of history superior to that found in either tradition. BErought into
proper foeus, they would mutually supplement (end judge) cne emother, over=
ooming the helfetruths and partiel insights of each, Such en interpretetion
of history would incorporate both philesophicel end Biblical elements, It
would be at once saorementel and prophetic, stressing both the holiness
of present reality ("the holiness of being") &s well as holiness as demand
("the holiness of what ought to be"™) = the "already" as well as the "not
yets" Neither tradition has sufficient resources (either philosophiecel,
historical, theological, or sociological) to do this alone. Both tradi-
tions have tended to become hardened into pretentious systems each
claiming final validity. It is the opinion of this writer thet Tillich
end Dawson ean show us the wey out of this impasse and start us on the
road toward an interpretation of history thet will be meaningful to the

modern mind end significsnt for the world crisis that we feace,
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