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TEANSLATOE'S PEEFACE.

The work of the learned and pious Dr Martensen, Bishop of

Seeland, in Denmark, which is now presented in an English

dress, was originally written in Danish, and has gone through

several editions. A German translation of it soon appeared,

but the Author not being satisfied with that rendering of his

work, re-wrote it himself in German, and the present English

version is a translation of this later German edition prepared

by Dr Martensen himself.

The work is what we call a text-book, or manual of Chris-

tian Dogma ; and while here and there the English reader

maj'^ perceive a degree of abstruseness in the method of treat-

ing certain doctrines,— the Doctrine of the Trinity, for

example,—which is only a reflection of the profoundness of

the Author's thought, he will find throughout, a clearness

and conciseness, not always to be met with in German theo-

logical works.

The Author's plan is simple ; his mode of treatment is

marked by brevity
;
yet he seldom fails, with the accuracy

of a master mind, to deal with and throw light upon the

cardinal points and bearings of each dogma of the Christian

system. His interpretations and applications of various texts

of Scripture are fresh and suggestive, so that the work, with

the help of the Index now appended, will be found valuable

as a book of reference, by all ministers and expoundei-s of

God's Holy Word.



vi translator's prefacr

Being a Lutheran, we find that the Author gives pro-

minence to the efficacy of our Saviour's redemption upon

man's body and the kingdom of nature. We English Pro-

testants differ with him here, specially in the application of

his theoV^yto the sacraments, but the recollection of this bias

is necessary, in order to the right understanding of some ex-

pressions in the work.

The Translator, whose name appears on the title-page, begs

to state, that for the first 180 pages of this English version

the Rev. Dr Simon of Berlin, the translator of Dorner in this

series, is responsible. The work then came into the present

writer's hands, and the remainder, as well as the revision of

the whole, and the conduct of it through the press, has de-

volved upon him.

Hatherlow, Cuesuire, 5th Nov. 1866.
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INTROBUCTION.

Dogmatic Theology.

§1.
Dogmatic theology treats of the doctrines of the Christian

faith held by the community of believers, in other words,

by the Church. A confessing and witnessing church cannot

be conceived to exist without a definite sum of doc-

trines or dograas. A dogma is not a ho^a, not a subjective,

human opinion, not an indefinite, vague notion ; nor is it a

mere truth of reason, whose universal validity can be made
clear with mathematical or logical certainty : it is a truth of

faith, derived from the authority of the word and revelation

of God ;—a positive truth, therefore, positive not merely by
virtue of the positiveness with which it is laid down, but also

by virtue of the authority with which it is sealed. Dogmatics

is the science which presents and proves the Christian

doctrines, regarded as forming a connected system.*

Dogmatics is not only a science of faith, but also a know-
ledge grounded in, and drawn fror)% faith. It is not a

mere historical exhibition of what has been, or now is, true

for others, without being true for the author ; nor is it a

philosophical knowledge of Christian truth, obtained from a

stand-point outside of faith and the church. For even sup-

posing—what yet we by no means concede—that a scientific

insight into Christian truth is possible, without Christian

faith, yet such philosophizing about Christianity, even though

its conclusions were ever so favourable to the church, could

* Cf. Mynster; " Ueber den BegrifiE der Dogmatik "—in the " Stiidien and
Kritikcn."
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2 DOGMATIC THEOLOGY. [Ohser.

not be called dogmatics. Theology stands within the pale of

Christianity ; and only that dogmatic theologian can be

esteemed the organ of his science, who is also the organ of his

cliurch;—which is not the case with the mere philosopher,

wliose only aim is to promote the cause of pure science. This

desire to attain an intelligent faith, of which dogmatics is the

product ; this intellectual love of Christian truth, which

should be found especially in the teachers of the church, is

inseparable from a personal experience of Christian truth.

And, as this intellectual apprehension of what faith is grows

out of personal faith, modified by a recognition of the ex-

perience of other believers, so its ultimate aim is to benefit

the community of believers, and bring fruit to the church.

We may say, therefore, that dogmatic theology nears its goal

just in proportion as it satisfies equally the demands of science

and of the church. We hear it, indeed, often said at the pre-

sent day,

—

e.g., by Strauss, who, viewing dogmatic speculation

from the stand-point of modern science, has sought to repre-

sent it as antiquated,—that the notions " scientific " and
" ecclesiastical " are absolutely incompatible with one another

;

that only the so-called pure science, which starts without pre-

suppositions, deserves the name of science, etc. : but such

objections need occasion the church no surprise, since in the

very first centuries of its existence many such were made by
heathen philosophers. In spite of all these objections, there

lias been from the first a constant effort in the church to pro-

duce a science of the church that shall accord with the

distinctive nature of Christian truth, and with the conditions

imposed in this temporal form of existence upon the appre-

hension of truth in general ; and this effort will continue to

be made till the end of time—made by those, and for those,

who cannot, and will not, take a position outside of Christi-

anity ; who, on the contrary, feel it indispensable that their

life and modes of thought should be shaped by Christianity.

Observations.—The limits within which dogmatic theology

is confined, may be given, in a general way, as the

Catechism on the one hand, and on the other, philosophy,

in so far as it proposes to make Christianity its object, yet

takes a position outside of the Cliristian faith. In the

popular catechetical exhibition of truth is contained the
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germ of all dogmatical theology. But the sclentiHc

element is found here only in a i)otential foiin, the main
object being practical and ecclesiastical. Not until the

scientific element, as such, appears, can we speak of dog-

matic knowledge. This, as is well known, has, in its

development, assumed various forms, among which are

speculations, which involve a certain relation between

dogmatics and philosophy. Now, although the question,

how far dogmatic theology has a speculative character,

is much disputed, it is at all events clear that that

speculation which treats the truthfulness of Christianity

as something problematical, which looks for certainty re-

specting it in the results of its own investigations, cannot

be called dogmatical speculation. For dogmatics assumes

at the outset the absolute truth of Christianity, indepen-

dently of all speculation. The do; ctolJ aroJ, so often expressed

by an inquiring philosophy, is for dogmatic theology

answered at once ; the theologian does not make the truth

depend on his investigation, but only seeks to gain by his

thought a firmer grasp of the truth which he already

accepts as absolutely certain, and at which he first arrived

in quite another way than that of speculation. The
scientific interest felt by the theologian is therefore

radically diflferent from that purely logical enthusiasm

which Fichte lauds—tl:at logical enthusiasm which urges

one to tlnnk merely for the sake of thinking, unconcerned

and indifferent as to the results to which one may be

brought. The theologian confesses himself to be in so for

a Realist, that he thinks, not for the sake of thinking, but

for the sake of truth; he confesses, to use Lessing's

pertinent simile, that the divine revelation holds the same

relation to his investigations as does the answer of an

arithmetical problem, given at the outset, to the problem

itself Dogmatics, therefore, does not make doubt its

starting-point, as philosophy is often required to do ; it is

not developed out of the void of scepticism, but out of

the fulness of faith ; it does not make its appearance in

order by its arguments to prop up a tottering faith, to

serve as a crutch for it, as if, in its old age, it had become
frail and staggering. It springs out of the perennial.
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juvenile vigour of faith, out of the capacity of faith to un-

fold from its own depths a wealth of treasures of wisdom

and of knowledge, to build up a kingdom of acknowledged

truths, by which it illumines itself as well as the

surrounding world. Dogmatics serves, therefore, not to

rescue faith in the time of its exigency, but to glorify it,

—in gloriam Jidei, in gloriam dei. A mind starved by

doubt has never been able to produce a dogmatic system.

If we look at the great theologians who rank in this

department as masters and models—at Athanasius,

Anselm of Canterbury, Thomas Aquhias, or at the Re-

formers and their successors,—we always find that it was

fiiith which moved and impelled them to their work; that

in their meditations and studies they were not wandering

about in the uncertainty of doubt, but stood firm in the

certainty of faith. Indeed, it may be said in general that

it is faith which has furnished the impulse to all genuine

ecclesiastical stnictures. And if we consider the feiu

dogmatic productions of our time which bear the stamp of

independent thought, we find again that what distinguishes

them from the great mass of philosophical productions, is

just this effort to evolve the cognitions that are involved

in faith. In this respect, SchleierTnacIier s Dogmatics

mai'ks a turning-point of modern times. For, whatever

may be thought as to the depth of the views, and the

purity of the faith there expressed, still at all events one

of the great results accomplished by that work is that

many have been aroused by it to see that dogmatic

theology has an independent principle quite its own, and

is not obliged to hold its domain in fee from a philosophy

foreign to itself—In saying that the sphere of dogmatics

is bounded on the one side by the catechism, on the other

by that philosophy which merely makes faith an object

of its examination, we aimed to give a preliminary,

temporary definition. For within these limits there is room

for a great variety of more or less perfect forms of pre-

senting dogmas ; and it is, therefore, the object of this

Introduction to describe the kind of knowledge, the

genus cognoscendi, which constitutes the peculiarity of

the science of doguiatica.
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.§
^-

What dogmatic theology is, can be expkined only in con-

nection with a definition of Christianity and the Chl•i^tian

Church, of the Chuich Catholic and Evangelical ; and this

in turn takes us back to the more general notions of Relicrion

and Ivevelation. Although these points can be fully discussed

only in the dogmatic system itself, yet they must be here

treated in a preliminary and general way, in order to fix the

true meaninq; of doo-matics.

Beligion and Revelation.

All religion is a sense of God's existence, and of man's

relation to God ; including the difference and opposition

between God and the universe, God and man ; but at the same

time, the solution, the removal of this opposition in a higher

unity. Religion may therefore be more accurately described

as man's consciousness of his communion with God, of his

union with God. Religion differs from art and from

philosophy. For, although philosophy, too, consists in

a recognition of God, incoamuch as its subject is God, His
relation to the universe, and to man ; and, although art onay

likewise have the same character, since it may make God's

revelations the subject of its representations ;—yet there is

between these spheres and that of religion the essential differ-

ence, that the speculative and aesthetic relation to God is only

one of a secondary order, a relation mediated by ideas,

thoughts, and images ; whereas the religious relation to God
is a relation of existence—a relation of personal life and being

to God. We may, therefore, say that religion, in the true

sense of the word, is a life in God. While thus the heroes of

art and science have God only in the reflected image of

thought and fancy, the pious man has God in his very being,

—a difference whose reality forces itself upon us when we set

prophets and apostles over against poets and philosophers.

There is, therefore, the same difierence between philosophy

and art on the one hand, and religion on the other, as between
the ideal conception or pictorial representation of one who
prays and labours for the kingdom of God, and personal life,

prayer and labour for the kingdom of God.
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§5.
The religious relation to God must therefore be still more

particularly defined as a holy, a personal relation to God,

finding its universal expression in the conscience. For con-

science has not merely a side directed towards the world, it

is not merely the consciousness of the moral law which should

control human life ; it has also a side directed, towards God,

although in most men this side is obscured. Conscience is

man's original hioiving together with God (con-scientia) the

relation of his personal being to God ; an immediate, per-

ceptible, co-knowledge with God. For, as I know myself to

be in my conscience, so I live, and so I am. The relations

between God and men acquire religious significance only as

they spring from, or are received into, this fundamental rela-

tion ; and certainty respecting divine and human things is a

religious certainty only when it is the certainty of conscience.

But this holy relation to God can be sustained only by Theists,

not by Pantheists ; it pre-supposes necessarily a free Creator,

who knows and wills, and who makes known His eternal power

and Godhead in the creation. Only when the creature and

the human person, have in reference to God a relative inde-

pendence ; only in case the created will meets the eternal will

of God, can we speak of holiness in man, as distinct from God,

or as united with Him. Holiness and conscientiousness, as the

history of heathenism shows, are not characteristics of panthe-

istic religions: at best they are only feebly developed therein.

Hence these are imperfect and untrue forms of religion ;—or

as M^e may otherwise express it, the heathen's sense of divine

things is polluted by mixture with his sense of earthly things
;

his religious sentiments, as all myths show, are polluted by

mixture with his aesthetic and speculative sentiments.

As man is designed in general to be at once himself,

and a member of a greater whole, this is pre-eminently true

of religion, for which he is pre-eminently designed. Accord-

ingly, a man's religious sense, though it is of the most

individual and personal nature, involves the consciousness of

his belonging to a community. For only in a Icingdom of

God, only in a kingdom of individuals animated by God,

standing to one another in the reciprocal relation of produc-
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tivity and receptivity, of giving and taking, can religion

develop its real wealth. History abounds in illustrations of

the power of religion to form conniiunities. This is shown
not only by the temple and the synagogue under the Old

Covenant ; not only by the Christian Church and the Christian

Conventicle, but .ilso by the religions of heathen nations.

Where religion becomes a merely private thing, 071^2/ a concern

of individuals, then we may discern a sign of a state of dis-

solution, of a break between the individual and society.

Observations.—The assertion sometimes made of late, that

religion is a talent, and that we can no more demand
that every man be religious than we can requii'e every

man to possess artistic or philoso])hic talent, is false. For

though there may be men who have more religious

capacity than others ; though we may speak of a talent

and of a genius for religion, yet, since religion is the

central vocation of man, the obligation rests on every one

to be religious, just as everyone is required to be moral

;

though this obligation does not imply that there may be

no such thing as a genius for morality. It is, however,

an oft-repeated assertion that there are many men who
are moral without being religious ; and we do not deny

its truth : we only maintain that such a morality is

neither radical nor deep. Without some sort of religion,

without a certain belief in Providence, be it only a vague

belief in an all-controlling power, no self-conscious morality

is conceivable.

§7.
^

In seeking to gain a more definite view of the psychological

forms in which religion manifests itself, we may assume it to be

now universally admitted that psychologically religion presents

itself exclusively neither as feeling alone, nor as perception

alone, and volition ; that we are to treat the question no longer

as one of an either—or, but as one of a both—and. Schleier-

macher, in his Dogmatics, makes the feelings the exclusive seat

of religion ; and, inasmuch as feeling is a term designating the

most immediate contact of consciousness with its object, it

may be said, indeed, that the foundation of a religious cha-

racter is denoted by it—its foundation, but not its completion.

In desionatinir reliuious feeliuir as a feelino; of absolute de-
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pendence, he follows the mystics in describing piety as a

tlteopaikic state, as a state in which man feels his inmost soul

touched by the power in which we live and move and have

our being,—a holy 'zd^oi, in which man feels himself to be a

vessel and an abode of the Deity. This description not only

reminds one of mysticism ; it is itself mystical ; for it leaves

us in dusky uncertainty as to ^vJiat the absolute power is on

which we feel ourselves dependent ; whether it be an imper-

sonal Absolute, a Fate, or an ethical, holy, good Power. Only

in the latter case can the theopathic state, the feeling of abso-

lute dependence, be a feeling that elevates and makes free.

For it is only by relation to a good, a holy Power that the

feeling of one's own personality is confirmed ; not by relation

to an impersonal Absolute. In order, therefore, to avoid this

ambiguity, we would define* the religious feeling in its funda-

mental form as a feeling of unbounded reverence. In this is

involved the deepest feeling of dependence, of finiteness, of

creaturesJiip, of humilit}^; at the same time, it implies that

the Power on which I feel myself to be dependent is the good,

the holy Power to which I feel myself in my conscience bound;

not a Fate, which can be an object of fear only, not of reve-

rence. This reverential dependence is the germ of the trust,

devotion and love, which we see in the religion of the patri-

archs. In Abraham's reverence we find expressed the depen-

dence of the creature on the Almighty Creator of heaven and

earth ; but we also find in it a faint anticipation of the

glorious freedom of the sons of God.

Man, in so far as his religion is one of mere feeling,

is in a state of passive subjection to God ; in so far as his

religion, on the contrary, consists in knowledge, he is,—to

use again a term borrowed from the mystics,

—

free in relation

to God. It is the light of knowledge through wdiich the

religious feeling of dependence, instead of being an oppressive

one, becomes an elevating feeling of freedom ; only by means

of this light can the obscure, mystical feeling of dependence

be transfigured into a feeling of reverence, devotion, and love.

For it is only in the light of knowledge that God becomes a

distinct ohject of consciousness ; only when this light is

enjoyed can the afore-mentioned relation of distinction and

• With Mynstcr.
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of unity between God and man be a free relation. The

knowledge of which we speak is, however, not a knowledge

of religion, but, as Daub designates it, a knowledge in reli-

gion, as indeed is implied in the very idea of conscience,

which is not only a feeling, but also a perception, Hegel's

definition of religious knowledge as an immediate knowledge

we are very willing to adopt, only we mean bj'' the immediate,

not the lower, imperfect knowledge, which is to be superseded

by philosophy as the perfect knowledge, but the original, pri-

mitive knowledge which lies at the basis of speculation.

Reliizious C02;nizance of God is not knowledge in the form

of abstract thought ; but the idea of God assumes shape in

a comprehensive vieiv of the world, and of human life in its

relation to God, a view of heaven and earth, nature and

history, heaven and hell. Piety cognizes not merely by

thoughts growing out of the relations of conscience and con-

fined to these relations, but also by means of the mental

picture which springs from these same relations. When we
now denominate not only the reason, but also the iiiiagination

as the organ of religious perception ; when we say that with-

out fancy no one can get a lively conception of God, the

assertion may to many sound strange. But experience shows

that no religion has ever assumed an important historical

character without developing a comprehensive ideal view of

the universe, an imaginative view by which the invisible is

blended with the visil:)le ; whether this blending or mari-iage

has the significance of a mere myth and symbol, or connects

itself with a truly divine revelation. We will not here appeal

to the Grecian religion of beauty, nor to the grand, fanciful

conceptions embodied in the myths of the North ; for it might

justly be said that in these the religious element is corrupted

by its mixture with the poetical. We appeal to Judaism and

to Christianity itself, both of which most distinctly teach that

God's essence is invisible, like thought and spirit ; both of

which, however, by their sacred history, their symbolic and

figurative language (incomprehensible without a corresponding

religious fancy) most emphatically confirm our fissertion that

fancy appertains not merely to superstition, but also to tiue

religion. But it must be constantly kept in mind that the

religious conceptions generated by fancy are in their oiigin
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religious conceptions, that they are the views of those who
stand in a religious relation to God, not the product of culture

or of art. It is true even of myths, that they are no product

of culture,, but, on the contrary, are iniplied in culture.

Observations.—One's religious views may be held at second

hand, i.e., in a philosophical or aesfclietic way. And
just because religious perception deals with an objec-

tive element, that of thought and fancy, it may be

sundered from its vital source in the affections, and be

exercised in a merely aesthetic or philosophic way, inde-

pendent of personal faith. Thus there are philoso|)hers,

poets, painters, and sculptors, who have represented

Christian ideas with great plastic power, yet without

themselves having a religious possession of those ideas;

being brought into relation to them only through the

medium of thought and fancy. Thus too, a large piopor-

tion of the men of the present time hold religious views

only in an aesthetic wa}^ or merely make them the subject

of refined reflection ; hold them only at second hand,

because they know nothing of the personal feelings and

the determinations of conscience which correspond to

them ; because, in other words, their religious knowledge

does not spring from their standing in right religious

relations. The adoption of religious notions, nay, even

of a comprehensive religious view of life, is therefore by
no means an infallible proof that a man is himself religious.

The latter is the case only when the religious views are

rooted in a corresponding inward state of the mind and

heart ; when the man feels himself in conscience boimd

to these views ; in short, when he believes in them. And
even though a man, with the help of Christian views,

could achieve wonders in art and science, could prophesy,

and cast out devils, j'et Christ will not acknowledge him

unless he himself stands in right personal relations to

these views. It is specially necessary at the present time

to call attention to this double manner in which religious

notions may be entertained.

§ 9.

Personal religion is not complete till it a'^sumes the

form of religious volition. Throuijh feeling and knowledge
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God seeks to draw man into his kingdom ; but only throngh

the WILL docs religion become, on the part of man, an actual

worship of God. No man can absolutely avoid being moved

by religious feelings ; no one can avoid being in some sense

put into a theopathic state, though it be only for passing

moments ; no one can absolutely escape from the liglit of the

religious knowledge which forces itself upon us through tile

conscience. But it rests with man whether he shall encourage

these feelings, whether he shall resolve to let these feelings

prevail, whether he shall surrender himself, and freely assume

the relation of a worshipper of the God who has revealed

Himself. The will forms, therefore, the key-stone, the deter-

mining power, in the religious consciousness.

§ 10.

These several factors, which together make up religion,

limit and sustain one another ; for, as the feelings, e.g.,

are indebted to the will for true profundity, so, on the other

hand, energy of will depends on depth of emotion. But

these all unite together, and the centnxl point of union we
call faith. Faith is a life of feeling, a life of the soul, in

God (if we understand by soul* the basis of personal life,

wherein, through very fulness, all emotion is still vague)

;

and no one is a believer, who has not felt himself to be in

God and God in him. Faith Jx-noivs tvliat it believes, and in

the lififht of its intuition it views the sacred truths in the

midst of the agitations and turmoil of this world's life ; and

though its knowledge is not a comprehensive knowledge,

although its intuition is not a seeing face to face, although in

clearness it is inferior to these forms of apprehension, yet in

certitude it yields to neither ; for the very essence of faith is,

that it is firm, confident certitude respecting what is not seen.

Faith, finally, is the profoundest act of the will, the pro-

foundest act of obedience and devotion. Nevio credit iiisi

volens ; therefore, faith necessarily passes over into action
;

partly into definite acts of worship (sacrifice, prayer, sacra-

ment), partly into actions belonging to the sphere of morality,

which thus receives a religious impress.

Observations.—Whenever either of the above developed

* Gemiilh, i.e., the seat of the affections, sentiments, and emotions; the

emotional uaturc, English has for it no speeitic term.
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elements of faith is made prominent to the exclusion of

the others, a false phase of it is presented, and there

results a one-sided, moibid kind of religion. One-sided

preference given to feeling, leads to" mysticism. One-

sided stress laid on religious knowledge and sentiments,

leads either to abstract orthodoxy or to an aesthetic play

* of the fancy with religious notions. One-sided promin-

ence given to the will, leads, as in the case of Kant and

Fichte, to " moralism."

§11.
Fj'ith in God is faith in God's revelation, or in God's

communication of Himself to His creatures ; a self-cora-

municati(m in which the communications of divine truth,

light and life condition each other. Being belief in the

supernatural transcendental God, who reveals His nature and

His will in the world, faith distinguishes life in God from life

in the world ; the believer knows that his conception of God
is not derived from the world, nor from his own heart, but

from God who reveals Himself to man. This consciousness

of a difference between holiness and worldliness, is insepar-

able from conscious faith ; and for this reason heathendom is

destitute of faith in the strict sense of the word, since in

heathendom there is no real difierence between the holy and

the profane, no real difference between a godly and a worldly

spirit. Heathendom may indeed exhibit a sort of piety, an

lie'idiiu, but no faith, inasmuch as the liglit of revelation is

lacking, or shines only by transient flashes into the darkness.

At the best there can be found there only sporadic demonstra-

tions of faith ; its calm repose is not known.

§ 12.

Revelation being a communication of Spirit to spirit,

the Spiiit and not nature must be its only perfect medium.

For, although it is indeed the creative Spirit who speaks

through nature to the created spirit, yet nature with her inar-

ticulate language speaks only in an indirect and figurative

manner of the eternal power and godhead of the Creator, A
direct, unambiguous revelation can be found only in the world

of spiiit, of the word, of conscience, and of freedom, in other

words, of history. Revelation and histoiy are, therefore, not

to be separated; yet, if there were no other history than pro-
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fane history, God's revelation would still be without an ade-

quate medium. Profane history reveals to us, it is true, a

development of ideas, of divine potencies and forces ; but tha,t

this development,—inquiring as it does, agreeably to its ob-

jective character, only after the great whole, after the race in

general, and seeming to be quite indifferent to individuals ;

—

that this course of worldly events serves to accomplish tHe

designs of a holy will, and to build up a kingdom of God in

which God, through the medium of the whole, puts Himself

into a personal relation to each individual soul ; this we may
learn from conscience. In the general course of events we
look in vain for such a revelation of this mystery that we can

find repose in it. We hear, indeed, the sacred voice of God
speaking through the voices of profane history ; and in the

deeds of men, in secular events, we discern also the deeds of

God ; but in the tumult of the world's history our ear con-

founds God's voice with the voices of men, and the holy, pro-

vidential design now and then disclosed in the fate of men, is

concealed again from our siorht amidst the restless stream of

events. If we may, in truth, speak of a sacred, divine reve-

lation, then there must be a history within history, there must

be within profane history a sao^ed history, in which God re-

veals Himself as God; a history in which is revealed the sacred

design of the world as such, in which the word of God so en-

cases itself in the word of man that the latter becomes the

pure organ for the former, and in which the acts of God are

so involved in the acts of men tbat the latter become a per-

fectly transparent medium through which the former may be

seen. Sacred history must, therefore, have the form of a his-

tory of a covenant, in which God, by means of sacred events,

enters into a special personal relation to man ; it must be the

liistory of an election, a selection from profane history. And
so it appears in the history of Israel, in which everything

revolves around the holy purposes, the word, and the acts of

God ; and this finds its completion and* its fulness in the

sacred history of Christ ; so that thus the history of the

Christian church, as a new history within history, flows

through the history of the universe. The revelation here in-

dicated, involved in sacred history and propagated by the

church, we call the speciaZ positive revelation, as distinguished
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from the general revelation given in nature and in the moral

world, from the revelation piesented in the history of a

merely natural development of the human race.

§13.
When the three great forms of religion, Heathenism,

Judaism, and Christianity, are termed three several stages in

the development of the religious consciousness, it must not be

forgotten that only Judaism and Christianit}-, with their sacred

history, have a common principle of development ; while

heathenism, with its myths, points to an essentially different

principle. To be sure, some ancient and mudern Gnostic sys-

tems have tried to show that the three religions are all of a

piece, pronouncing heathenism, as the natural starting-point

in the religious development of man, to be the fundamental

form, and representing the sacred history of Judaism and

Christianity as only a modification of the mythical spirit.

But this effort involves a rejection of the notion of revelation

and a disregard of the radical difierence between revelation

and myth. Myths, it is true, have this in common with re-

velation, that they are not arbitrarily invented, but, like re-

velation, have an objective, mysterious origin. But myths

have their mysterious origin in the spirit of the world, in the

cosmical spirit, while revelation has its origin in the Holy
Spirit. Myths contain, therefore, most certainly, a rich fund

of ideas, but contain no expression of a holy will. Precisely

because their contents are nothing but ideas, m3'thical forms

have merely a seeming existence ; they are for the imagination

and the fancy ; they are only personifications of ideas. And
precisely because revelation is the revelation of a holy will,

does it demand, as its medium, history, historical facts, hijsto-

rical personages ; for only in history is the will in its element

;

the holy will, only in sacred history. The mythical dream-

world with its personifications nmst vanish before the light of

culture, because it presents in the fermentations of fancy only

what philosophy and art present in the form of clear conscious-

ness ; for in myths the distinctly religious element is found

only in a vague, sporadic, and mystical form. Revelation, on

the contrary, cannot be supplanted by any science, just because

it is not a lower form of knowledge, but is sacred fact and holy

life. By this statement we by no means deny that within the



Sect. 15.] CnmSTIANITY AND THE CHRISTIAN CHURCH. 15

sphere of revelation tliere may, and even must, be constructed

a sj'stern of symbols in which sacred ideas are symbolised

in a manner resembling mythical representations ; nor again

do we deny that on the basis of a sacred history a mythology

may be developed, as we see it in Catholicism, where a series

of legends has entwined itself like a creeping plant around the

trunk of sacred history. We only mean to aflirm that revela-

tion, being based upon the princijjle of personality/, is inscpur-

able from a sacred Icistory, and is ladically different from the

mythical world of dreams and shadows.

§ 14

The desi<];-nation of the three c:reat forms of relijrion as

different stages of consciousness, is not exhaustive. They

are rather three stages of being .•—a truth expressed by Chris-

tianity when it describes itself at once as a new creation of

the human race, and as a redemption of it from the untrue,

abnormal being exhibited in heathenism ; Judaism exhibiting

the incipient and preparatory economy of redemption. Whilst

the heathen are estranged from God and stand in relation only

to the divine ideas which manifest themselves in the world,

without being brought by these into relation to the will of the

divine Creator himself, the Jews, as a chosen people, are raised

to a higher stage of being, where the way is prepared even for

the new creation,—the new creation which first began to be

fully accomplished in the Incarnation of God in Christ.

Christianity and the Christian Church.

§ 15.

Tlie widest conceivable contrast of existence between

God and the world is presented in the relation of Creator to

creature, of the holy God to sinful man. If now we consider

the different religions in their relation to this fundamental

problem of religion, we may say: Heathenism is unacquainted

with the problem ; Judaism lives in it and looks for its solu-

tion ; but only Christianity gives the actual solution.

Heathenism is unacquainted with the problem of creation, or

the religious problem presented by dependence on a holy crea-

tive God. The antithetic relation between God and the

universe is viewed only superficially ; as in all forms of

pantheism, the antithesis between God and the universe is
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only ideal ; and hence the solution is found in figures, myths,

and symbols. Judaism, on the contrary, feels its relation

of creatureship, and consequently of conscientious obligation

;

but this relation involves a dualism between heaven and earth

;

God and the universe are two different beings, not merely two

sides of the same being ; over against God stands a created

world as not-God ; a created spirit stands in the relation of

obligation, of dependence, of obedience ;
here the opposition

is real. But the creature strives to return to, yearns to be-

come united with, the Uncreated one. " Thou hast created

us foF thyself, and our heart is restless, and will not rest till

it rests in thee, O Lord !
" And yet there is an infinite dis-

tance between the eternal, the Almighty Creator of heaven and

earth, and the finite, limited human creature who is dust

and ashes,—a chasm which seems incapable of being filled.

Christianity solves this problem by its gospel of the Incar-

nation of God in Christ. The antithesis is not removed by

figures or myths, for it is an antithesis of being, and must

be removed by a change in the sphere of being. The Word

became flesh and dwelt among us, the Word which was in

the beginning with God and himself was God, the Word by

whom all things were made ; men beheld His glory as of the

only begotten of the Fatherj full of grace and truth. As the

incarnate Word, as He in whom the fulness of the Godhead

dwells bodily, Christ is the Mediator between God and the

creature, the Mediator whose ofiice it is to transmute man's

relation of created dependence into one of unlimited freedom,

to transform men from creatui'es into children of God. The

idea of an incarnation runs, it is true, also through the myths

of heathendom ; but the union there implied between God and

man is a merely natural union, which does not recognise the

actual separation in point of holiness. It was, therefore, the

desio-n of Judaism to maintain this truth, until the fulness of

time .should come, when heaven and earth could become truly

united in Christ. The heathen's notion of the union of God

and man is not the notion that God has become man, but that

man becomes God,—not the notion of an incarnation of God,

but of an ajwtheosis .oi man. The idea of incarnation dawns

on the Jew in his Messianic hope, but is checked by the con-

stant fear of making God and man one in essence ; for which
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reason the perfect conception of the incarnation is not here

found. Yet the hope of Israel shows itself to be a holy hope

in that it conceives the Messiah as coming //'om above through

God's condescending love, to which human nature stands in a

merely passive, receptive, submissive relation.

But the fundamental problem of religion is still more pro-

found than that of creation. The separation between heaven

and earth is not only that between Creator and creature, but

between the holy God and a sinful world. Heathenism knows

nothing of this problem. For to the heathen evil is only

limitation, ignorance, a natural defect, a fate which cleaves to

finiteness, but not sin, not the disturbance of a holy relation

towards God, originating in the will of the creature. Judaism

lives and moves in this problem. Its sacred tradition begins

with the account of the fall of man ; and this breach between

the holy God and sinful man runs through the whole history

of Israel, incessantly attested by the law and the prophets.

But the restoration of the broken relation, the atonement for

sin, is in Judaism only foreshadowed by types and prophecies.

Not until God becomes incarnate in Christ, does the true Me-

diator enter into tlie world. " God was in Christ, reconciling

the world unto himself."* In this gospel of the crucified One
is contained the solution of the hard problem of sinfulness.

The atonement was not accomplished by images and myths

—

" for our sin is not a mock or painted thing, and therefore our

Redeemer is also not a painted Redeemer :
" the God-man

really suffered ; He was really crucified as an atonement for

the sin of the world. With Him, the new Adam, the whole

race is organically united, and " He died for all, that they

which live should not henceforth Live unto themselves, but

unto Him who died for them and rose again."-f-

The essence of Christianity is, therefore, notliing else than

Clirist Himself The founder of the religion is Himself, its

sum and substance. He is not merely the historical founder

of a religion ; His person cannot be separated from the doc-

trine which he proclaims, but has an eternal, ever-present

significance for the human race. As he is the Mediator and

Pro]>itiator,the sacred point of unity between God and the sinful

world, so He is also continually the Redeemer of the human race.

• 2 Cor. V. 17. t 2 Cor. v. 15.

B
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All regenerating, all purifying, all sanctifying influences by
which man is freed fi'om his state of bondage to sin, and made

to partake of the mystery of the incarnation and atonement,

proceed from the person of Christ, through the Spirit going

out from Him into His Church.

§1G.
The conception of sacred history is inseparable from that

of MIRACLES. The full discussion of this subject must be

reserved for the dogmatic system itself; but we may here in

general terms designate the miracle of the Incarnation, of

God becoming man in Christ, as the fundamental miracle of

Christianity. Christ Himself is the prime miracle of Christi-

anity, since His coming is the absolutely neiu beginning of a

spiritual creation in the human race ; a beginning, whose

significance is not only ethical, but cosmical. The person of

Christ is not only a historical miracle, not merel}?" a new
starting-point in the world's moral develo})ment; as such it

would be only relatively a miracle, a wonder, in the same

sense, as the appearance of every great genius may be so

termed, not being analogous to anything preceding. But

Christ is something NEW in the race. He is not a mere moral

and religious genius, but the new man, the new -<4c/am, whose

appearance in the midst of our race has a profound bearing

not only on the moral, but on the natural v/orld. He is not

a mere prophet, endowed with the Spirit and power of God,

but God's only begotten Son, the brightness of His glory, and

the express image of His person, for whose redemptive a])pear-

ance, not only man, but nature, waits. The person of Christ

is, therefore, not only a historical, but a cosmical miracle ; not

to be explained by the laws and forces of this world, this

world's history and natural phenomena. But in order to be

able to approj)riate to itself the new revelation in Christ, the

human race must receive a new sense, a new spirit ; the spirit

of Christ must enter into a permanent union with man, as the

principle of a new development—a development conceivable

only as proceeding from an absolutely new beginning in the

conscious life of the race.

The miracle of the Incarnation is hence inseparable from

that of INSPIRATION ; or the outpouring of the Spirit on the

day of Pentecost ; through which the principle of the new
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development is implanted in the human race, and from which

the new life of fellowship, and the new sense of fellowship

take their rise. The miracle of inspiration is the sanie iu the

subjective, as the miracle of the revelation of Christ in the

objective, sphere. To these two new commencements, which

form two sides of one and the same fundamental miracle, the

miracle of the new creation, the Christian Church traces its

origin. All the individual miracles of the New Testament are

simply evolutions of this one ; and all the Old Testament

miracles are only foretokens, anticipatory indications of the

new creating activity which in the fulness of time is concen-

trated in the miracle of the Incarnation, and of the founding

of the church.

§17.
Here we come to the opposing principles of Supernatu-

ralism on the one side, and Naturalism and Kationalism on

the other. If a distinction is to be made between naturalism

and rationalism—they being in fact only two sides of one and

the same thing, each necessarily leading to the other—the

former is referable primarily to the objective, the latter to the

subjective, side of existence. Both reject miracles ; but

naturalism directs its opposition chiefly against the miracle of

incarnation, because it recognises no higher laws than those of

nature ; rationalism directs its main attacks against the

mii'acle of inspiration, because it denies that there is any other

and hi^-her source of knowledge than reason. But, although

there will always be men who affirm that the notions of

nature and revelation, of reason and revelation (the latter

taken in the positive, Christian sense of the word), are notions

that exclude each other, yet within the Christian Church itself

this can never be conceded.

We take first into consideration the issue between Super-

naturalism and Katuralisni. Here the decision of the

question depends upon how the system of law and forces

which we call nature, is conceived—whether it be con-

ceived as a system in itself, finally and eternally fixed, or

as a system that is passing through a teleological develop-

ment, a continued creation. In the latter case nev\' potencies,

new laws and forces must be conceivable as entering into

operation ; the preceding stages in the creation preparing the
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way for them, and prefiguring them, though not the source

from which they can be derived. This is the Christian view

of nature. In terming itself the new, the second creation,

Christianity by no means calls itself a disturbance of nature,

but rather the completion of the work of creation ; the revela-

tion of Christ and the kingdom of Christ it pronounces the

last potency of the work of creation ; which power, whether

regarded as completing or as redeeming the world, must be

conceivable as teleological ; operating so as to change and

limit the lower forces, in so far as these are in their essential

nature not eternal and organically complete, but only tem-

poral and temporary. Hence the point of unity between the

natural and the supernatural lies in the teleological design of

nature to subserve the kingdom of God, and its consequent

susceptibility to, its cajmcity of being onoulded by, the super-

natural, creative activity. Nature does not contradict the

notion of a creation ; and it is in miracles that the dependence

of nature on a free Creator becomes perfectly evident. But,

while nature does not contradict the notion of a creation, the

assumption of a creation is quite as little inconsistent with the

notion of nature. For, although the new creation in Christ

does do away with the laws of this nature, yet it by no means
destroys the notion of nature itself For the very notion of

nature implies, not that it is a hindering restraint to freedom,

but rather that it is the organ of freedom. And as the

miraculous element in the life of Christ reveals the unity of

spirit and of nature, so the revelation of Christ at once antici-

pates and predicts a new nature, a new heaven, and a new
earth, in which a new system of laws will appear ; a system

which will exhibit the harmony of the laws of nature and of

freedom,—a state for which the whole structure of the jiresent

creation, with its unappeased strife between spirit and nature,

is only a teleological transition period.

Naturalism, on the conti-ary, regards nature as a system in

itself, eternal and organically complete. In this system there

is nothing which cannot be explained as a development of the

laws, forces, possibilities, and conditions, that are the same

from eternity to eternity. The speculative assumption from

which speculative naturalism starts, is that of pantheism, the

canon of which Spinoza gives us. He identifies God and
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nature, defines God as natura naturans, the universe as

oiatura nut u rata ; thus lie shuts miracles out entirely, since

the notion of nature which he lays down is utterly incom-

patible with that of a creation, of a transcendental hcginnmg.

For even the first creation is denied, since nature {natura

naturata), though it exists through God {natura naturans),

yet did not come into existence through God, through a free

creative " Let there be," which of itself would have involved

a miracle. But to Spinoza it is no more a miracle that Cod
and the universe should exist together, than that in a circle

there should be both centre and circumfeience, and that centre

and circumference should be conceived as simultaneously

existent. And just as Spinoza finds it impossible to conceive

a single law of the circle to be annulled, he cannot conceive

that any law of nature can be annulled ; because this would

be an annulling of God's own nature, which according to

Spinoza, is nothing different from the nature of this world.

This we consider the only consistent form of naturalism. For

Deism,—although, for the sake of maintaining the immuta-
bility of natural laws, it denies miracles, yet assumes that the

universe was created,—assumes thus after all a transcendental

beginning ; concedes at least that the first day of this world

was made to dawn by a miracle ; concedes that this origin is

not self-evident as the propositions of mathematics and physics

are, certain relations of time, space, and nature, being assumed.

But Deism stops Avkh this miracle ; it regards nature as being

from this point completed ; like a clock which, once made and

wound up, pursues its changeless course, to all eternity. He
who, on the contrary, admits a continued creation, must also

assume that nature continues to be susceptible of free, divine

agencies ; he must assume the continuance of a transcendental

activity in nature and the course of the world. Wherever
men believe in a living Providence ; wherever men believe in

the power of ^ra^/e?' ; wherever the words, "Blessings come
from above," are not an empty sound, there men believe also

that miracles are constantly taking place in secret, that we are

everywhere surrounded by invisible, supeiaaatural, and sacred

influences, which are able to act on nature as something dis-

tinct from God. But this belief must be at once recognised

as imperfect, unless men will go further and recognise the
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great and manifest miracle, the miracle of the revelation of

Christ*

Observed ion fi.—In oin* time we find the denial of mir-

acles full}'' carried out by Strauss, in the critical life of

Jesus, and in his Christian Dogmatics. Strauss' criticism

has been called thorough-going scepticism. It is rather

thorough-going dogmatism, based on the assumptions of

naturalism. The demonstrative force of his criticism

rests on the constantly recurring repetition of the thouglit,

developed long ago with much greater brevity and force

by Spinoza :
" Miracles are impossible ; there is no trans-

cendental beginning, for God and nature are one, from

eternity to eternity ! " But this proposition, on which

Strauss everywhere either expressly or tacitly rests the

arguments, by which he transforms every portion of

sacred history into a myth ;—this proposition Strauss

has subjected to only a very superficial sceptical examin-

ation. This is evident es2)ecially from the fact, that he

considers only the feeblest representations of the Chris-

tian view, and that he caricatures and parodies even these.

\Ve, for our part, do not at all pretend to be " free from

assumptions ;
" but we can just as little accord to Strauss

" scientific " freedom from assumptions. We accord to

him this freedom only in a religious respect, i. e., we
allow that he has a lack of interest in the deepest pro-

blems of the religious life.

§18.^
If we now attend to the relation of Supernaturalism to

Rntitynalisni, we find that the attacks of rationalism are chiefly

directed against Inspiration, and the oniracula gratice con-

nected with it, while those of naturalism are directed against

the Incarnation, and the iniracnla oiaiurcc connected with it.

If we consider reason as the thinking mind which searches

the depths of existence, and ask whether reason, as it mani-

fests itself in its, is something finished and complete in itself,

the rationalist will very readily concede a progressive develop-

ment of reason ; a development that leads to new discoveries

and cognitions ; nay, the more profound rationalism of our

day willingly admits that as " there is more reason in history,

* Mynster: Ucbcr den Begriff dcr Dogmatik (in the " Studien und Kritiken.")
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SO there is also more history in reason, than men in general are

inclined to assume." But what the rationalist does not con-

cede is, that there should be a new and different source of

knowledge than the universal reason {-/.or/o; Xoyo;) from wliich

the human race has always drawn and will continue to draw
;

—that there are other truths than those which are evolved

out of the inborn reason of the human race. Hence he re-

duces Inspiration to the enthusiasm of genius ; sees in revealed

Truth only truths of reason clothed in an antique form ; and

explains the miracle of regeneration as being the fruit of re-

ligious education and culture. Thus rationalism falls back

upon the assumptions of naturalism ; for, denying that a new
source of knowledge has been opened in Christ, it must also

deny that in Christ a new source of life is opened diflerent

from all other sources of life in creation. If, however, it is

certain that in Christ a new source of life is opened, then

there must have been also a new source of knowledge opened

;

a realm of divine counsels hitherto hidden ; a realm of new
cognitions which cannot be explained as the product of a de-

velopment of I'eason. But these by no means conflict with

the universal cognitions of human reason, although they in

various waj^s modify thein. For, on the one hand they serve

to fill up and comjilete the rational cognitions ; on the other,

they serve to free the universal human reason from the dark-

ness with which universal sinfulness has infected it. To sup-

pose that this implies an insoluble dualism in the realm of

knowledge, is as incorrect as to suppose that in the system of

the universe the two creations imply an insoluble duality.

For, as there is only one system of creation, though in this

there are two grand stages, so there is also but one system

of reason, although herein are involved two degrees in tlie

revelation of reason. Objectively considered, the unity lies

in the fact, that it is the same Logos that reveals himself in

both creations ; but that the revelation of the Logos in

Christ is a higher degree of revelation, differing from His

universal revelation in that it is a revelation which completes

and redeems the world ; whereas the other merely creates and

preserves. Subjectively considered, the unity is found in the

fact, that the human reason stands in a receptive relation to-

wards the Spirit of Christ, as the Spirit that completes and
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redeems the world ;—a receptivity through which reason is to

be raised to a higher stage of productivity. That revelation

(as is so often asserted) contradicts the laws of reason, (a term,

by the way, whose meaning is as unfixed as is the science of

dialectics itself), can be admitted only in the same sense as it

may be admitted that the revelation in Christ contradicts the

laws of morality. For, as Christianity does abolish the moral

laws, considered as independent abstractions, in order to ratify

them all in enforcing the duty of love, which is the fulfilling

of the law : so also it abolishes the laws of reason, as abstrac-

tions, in order to ratify them in revealing the wisdom of

Christ, which is the fulfilling of the law of reason {aofia Qio\J

in opposition to cofla rou zoV/xoli).

Observations.— Regeneration is for the individual what

inspiration is for the whole church at the period of its

foundation. It is the new beginning which involves a

susceptibility for the revelation of Christ. No one can

attain faith by the mere prosecution of his education and

by reflection ; although these may doubtless in various

ways prepare the way for regeneration. But only in case

this new beginning becomes an object of consciousness,

can a truly Christian knowledge begin. Even if we
should conceive an ideally perfect system of Christian

theology, this would not suffice to convince an unbe-

liever. It would at the most only force from the unbe-

lievers the confession that, if he were a believer, i. e., if

be had an experimental conviction of the truth of the

objects of faith,—if his very being were brought into

relation to them,—he would follow the same method in

developing bis faith and making it clear to himself.

§ 19.

The community of Christian believers, or the Chris-

tian Church, diflers from every other religious community in

that it was founded by Christ, that the personality of the

God-man is implied in the fact of its existence. The com-

munity of believers is brought into relation to God as Father,

only through Christ, and only through Christ is it a fellow-

ship in the Holy Ghost. Hence that which remains un-

changeable amidst all the developments that are taking place

in the Church, is such by virtue of its uninterrupted conuec-
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tion -with Christ as the Head of the ecclesiastical organism

—

a connection at once historical and mysterious, because it is a

relation not only to the Saviour mentioned in history, but

also to the Saviour now present in His Churcli, who rose

from the dead and ascended to heaven. This positive element

in the doctrines and institutions of the Church, must be sought

in its evolution of the notions, " Word of God " and " Sacra-

ment." But in the more particular definition of these, the

Christian Church is divided by two confessions,—the Catholic,

and the Evangelical or Protestant. An Introduction to a

dogmatic system must confine itself to a discussion of the

Cliurch s principle of cognition, as preparatory to a presenta-

tion of its own scientific principle. Hence we shall here con-

sider the diflerence between the two confessions only, in

laying down our view of the divine word, which is the canon,

the guide and norm for the doctrine and life of the Church.

Catholicism and Protestantism.

§ -0.

Inasmuch as both confessions profess a general belief in

God as Father, Son, and Holy Ghost ; inasmuch as both

reject the ancient and the modern forms of Naturalism

and Rationalism, both recognise the truth that the Christian

Church rests upon a Divine Word, derived from the Founder

Himself, and delivered to the Church through the apostles.

For it is only through the apostles that we have received

Christianity, and that Christianity only is genuine, which

can show itself to be apostolic. The difterence between the

confessions does not consist merely in the difterence of the

relation which they assign to the oral and the written word
of the apostles (tradition and Scripture), but in their different

views respecting the scope of the apostolate. The Catholic holds

to a living apostolate in the Church, perpetuating itself through

all time—an inspiration constantly kept up in the represen-

tatives of the Church. He claims to possess in the decisions

of the councils and of the pope a divine utterance invested

with apostolic authority, as infallible as the word of the first

apostles which was spoken in the world ; and he claims to have

in these decrees the infallible interpretation, an infallible con-

tinuation, of that first apostolic word. The Evangelical
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church, like the Catholic, confesses that the Spii-it of the

Lord is Avith the Church unto the end of the world, leading

it into all truth ; but that perfect union of the Spirit of God

and man, which is called Inspiration, and which constitutes

the essence of the apostolate, it assigns exclusively to the be-

ginning of the Church, to the period of its foundation ; and,

althou'-di it admits the relative validity of tradition, it yet

reo-ards the Holy Scriptures of the New Testament as the

only perfect, authentic and absolutely canonical expression of

the original fulness of the apostolic spirit.

But the difference here indicated rests on another which

lies still deeper—a difference in the conception of the essence

of Christianity itself The Evangelical Church views Chris-

tianity as a Gospel ; as glad tidings of the new life and the

new creation in Christ, offered to men as a free gift of

heavenly grace ; whereas the Catholic Church for the most

part regards faith as a new law, and Christ as a new lawgiver.

Hence, representing the Gospel merely as an external autho-

rity to which the believer must yield, and not recognizing the

principle that the gospel is to be freely accepted, and to be

developed anew in every believer's inner experience, the

legal church, for this very reason, cannot be satisfied with a

canon of faith which, like the Holy Scriptures, contains what

the church needs for the preservation of the true doctrine

only in an undeveloped though completed form. It requires

a canon in which every particular element is developed ; it

requires a hierarchy endowed with power to expound the law

with infdlible authority in all its single precepts. Catholicism

does not inquire after any internal canon found in the Chris-

tian experience of believers, but lays all the more stress on

the external canon. It inquires little about hoiu faith appro-

priates Cliristianity (Jides qua creditur), for it is secretly

afraid of the conflicts accompanying the development of faith,

and of the possible errors and abuses that are inseparable

from it ; but all the more carefully does it inquire tvhat the

object of the faith is {fides quae creditur). The Catholic doc-

trine of the infallibility of the church, i.e., of the hierarchy,

is thus to be traced ultimately to this legal character of

the church, and to the efforts, growing out of this, to guaran-

tee to itself, in an external manner, the genuineness of its
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Christianity—efforts by wliich it removes itself farther and

farther from the very thing; that is to be guaranteed. '^

Observations.—The Catholic train of tht)uoht, in which

truth and error are so strangely mixed, is, in its main

features, the followinfj :

—

What arc the external marks of genuine Christianity ?

For from the earliest times Christianity has stood over

against Christianity, since doctrines entirely opposed to

each other have been preached in tlie name of Christi-

anity. The fundamental criterion can be none other than
" the apostolical!^ The Christianity which lays claim to

genuineness, must be able to prove that it dates from the

a])ostles. It is only through the apostles that we have

Christianity at all ; only from them can we learn what

should be called by that name. They are organs of reve-

lation and have the spirit of inspiration ; their minds are

the pure, colourless medium through which heavenly

truth casts its rays into history ; only through this me-

dium can we see Christ as in a true mirror. Therefore

the church in its contest with heresy has the task to per-

form of making sure to itself its union and connection

with the mind of the apostles. But by what means does

the church preserve its union with the apostles ? The

Scriptures are used by heretics as well as by the church.

In order to understand them the Christian faith is ne-

cessary ; for, considered in themselves, they may be inter-

preted in the most diverse ways, and every heretic reads

them through his own spectacles. Besides this, they are

not sufficient ; for many questions may arise that are not

answered in the Scriptures, and yet the church in every

stage of its progress needs the apostolic spirit for its

guidance. The Bible is onh' an historical monument of

this spirit ; but the spirit itself must reveal itself through

the church as a living, present realit}''. Hence, it is con-

cluded, there must be in the church a living continua-

tion of the apostolic mind.

The first form in which this living continuation, this

actual presence, of the apostolic mind is conceived, is

Tradition. As distinguished from the apostolic ivrifiiigs,

Tradition signifies the apostolic luord, which propagates
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itself from generation to generation as a living power,

# orally delivered by the apostles to their disci]iles, and

handed down by them to their successions. Says Ire-

naeus, " We can count up the bishops who were installed

in the churches by the apostles, and their successors down
to the present time. Even if the apostles had left us no

wiitings, we should still have to observe the order of the

tradition which they gave to those to whom they in-

trusted the churches. Many" barbarians believe in the

gospel of Christ, having written that gospel in their

hearts, without 'paper and ink, by carefully preserving the

old tradition." (Irenaeus adv. haer. III.)

If, however, tradition is to be the actual presence of

the apostolic mind, its propagation must not be a matter of

accident. In the course of time tradition itself needs in-

terpretation, and in this, human caprice and error must

be excluded. Therefore there must be in the church an

order of teachers appointed by God and endowed by spe-

cial grace with the power to hand tradition down pure

and unadulterated. The apostolate is continued in the

episcopate. Together with their office the apostles com-

municated also their spirit ; and, as they themselves were

inspired, and only by virtue of that inspiration were

strictly organs of revelation, the same is true of their suc-

cessors. The apostolic spirit continues its deathless exist-

ence through the mystical body of the episcopate, which

body becomes visible in the councils. The Spirit of in-

spiration hovers over the councils, explains and interprets

the words which He himself spoke in past ages, and

which He himself wrote in the sacred books. What the

sacred authors meant ; what they often made known only

in enigmatical hints because the church could not yet bear

it ; that is now revealed in the course of time by the

same Spirit who came upon them on the day of Pentecost,

and under whose inspiration they composed their writings.

The sacred stream of inspiration, therefore, flows

through all history. The Spirit accompanies his church

in the form of the episcopate, and through it establishes

the uv.ity of the church, raising it above all the changes

of time, and making it indestructible. This unity cumes



Ohscr] CATHOLICISM AND PROTESTANTISM. 29

into view in the councils, the spiritual hody of the episco-

pate. The single bishop, as such, is not inspired : he is

inspired only in so far as he is one with the body. The

diversity of the individual minds that are present at the

council ai'e made harmoniously to blend in the unity of

Spirit, the Spirit moving each one to give up his one-

sidedness for the sake of promoting the unity of the

body. But now the unity of the body must become

visible in one supreme head. The episcopate must be

centralized in the pHviacy. The immediate presence 0/

the apostolic spirit would not be perfectly realised if it

were not concentrated in one real person. The council is

a person only as having a moral character ; it only re-

presents, signifies the unity of the church, but is not

that unity itself, for all bishops cannot be present at

the council ; moreover, controversies may arise among
the representatives, and then the inspiration is only with

the majority. But in the Pope, as the supreme head of

the church, the unity of the church is embodied, not

in a mere so-called moral person, not in a mere majority,

but in a real, individual person ; in him is collected the

whole fulness of the divine power and intelligence of the

episcopate ; in him the Spirit of inspiration has found

its personal focus. He is the pure, personal miiTor for

the Spirit of truth, whose rays are scattered throughout

all Christendom. As Peter held the primacy in the

circle of apostles, so the Pope holds it in the circle of

bishops. In the doctrine of the primacy the system of

Catholicism reaches its climax. From the Roman chair

the apostle is still speaking on whom, according to

the will of the Lord, His church was to be built ; here

the church has an infallible testimony of the truth, ele-

vated above all doubt ; for, as the central organ of in-

spiration, the Pope has unlimited authority and power to

ward oft' all heresy. In so far as he speaks, ex cathedra,

his consciousness is a divine-human consciousness ; and

he is so far vicarius Christ i As Peter once said to the

Redeemer, " Lord, to whom shall we go ? Thou hast the

words of eternal life," so all Christendom turns in the

same way—not to Christ, but to the successor of Peter,
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The system of Catholicism grows, therefore, out of an
"^

effort to grasp revelation as a purely objective thing ;

—

which involves the task of assuring itself of a living and

. infallibly apostolic organ for the continued apprehension

and communication of the revelation. But in the midst

of these efforts the oiiginal object of knowledge has been

gradually forgotten. Catholicism has developed itself into

a great system of guarantees of Christianity ; but Chris-

tianity, the thing itself, which was thus to be guaranteed,

has been thrown into the shade. The opposition between

genuine and spurious Christianity has been gradually re-

duced to the affirmation and the negation of these guaran-

tees. To attack the infallibility of the Pope and of the

Church is the prime heresy. The spirit of reformation

awakes in the Church, and bitterly complains that Judaism

and heathenism have crept in under the mask of the

hierarchy, that the Word of God has been perverted by

the commandments of men (traditiones humanw), that

Christ is virtually no more pi'cached, that faith has become

to most men an unknown thinfj, because nothincj is

preached but faith in the Pope and the Church, instead of

the one, the saving faith in the Redeemer, as the true

Mediator between God and man. The critical investiga-

tions provoked by the spirit of reformation demonstrate

that the external criteria of truth, employed by the

Catholic Church, are invalid ; for tradition stands opposed

to tradition, council to council, pope to pope. The

Catholic assertion that the Church has a visible unity is

nnhistorical ; it is an idea that is refuted by facts. The

Reformation leaves the guarantees of Christianity, and

goes back to Christianity itself; and, committing itself

to the guidance of the Spirit who is not confined to

Rome, but raises up and endows free Christian men
wherever and whenever He wills ; it undertakes the

work of purifying the temple, of cleansing the Church,

by means of the Holy Sjnrit and the Holy Scriptures.

§ 21.

It has often been said that the principle of Protestantism

is that of suhjcci'ivliy—a proposition which, exjiressed in this

indefinite, general form, is liable to misconception. The aim
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of the Kefonnation was as much to regain objective Christi-

anity, to separate the tine tradition from the false or at least

transient traditions (traditlo)ies humancu), as to revive sul)jec-

tive, personal Christianity. What the Reformation desired

was neither exclusively the objective nor the subjective ; it

was the free union of the objective and the subjective, of the

thing believed and the person believing, of divine revelation

and the religious self-consciousness. This free union of the

objective and the subjective the Evangelical Church claims to

have secured through its so-called formal and material prin-

cijile, which expresses the two sides, the objective and the

subjective side, of the same truth. By the term formal

principle, is meant the Holy Scriptures ; by the term material

principle, is meant justification by faith. On a correct appre-

hension of these principles, often misunderstood and oiten

insipidly treated, depends a correct understanding of Pro-

testantism.*

§22.
It is obvious that, unless our Christianity is to be a

merely subjective, private Christianity, there must be a canon

of Christianity, independent of our subjective moods and

circumstances. Now, the objective canon for all Christianity

is, it is true, nothing else than Christ himself., as a holy,

personal Redeemer ; and, if it is asked ivhere we find Christ,

our first answer is the same as the Catholic gives—in the

Church, which is the body of Christ, the organism of which

He is the living, omnipresent Head. In the Church, in its

confessions and its proclamations, in its sacraments and its

sacred services, the exalted and glorified Redeemer is present,

and bears living testimony to Himself in behalf of all who
believe through the power of the Holy Ghost. It is, however,

on the other hand, obvious thai a correct relation to the

exalted, glorified Christ is conditional upon a correct relation

to the historical Christ, to the historical facts of His revela-

tion, without which one's conception of the exalted and

glorified Christ loses itself in the vagueness of mysticism.

Hence, when we say that we must look for Christ in the

Church, we are led back to the Apostolic Church. The

Apostolic Church exhibits to us not only the original form of

Cf. Doiucr: Das Priiicip. uusercr Ivirche.
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Christian life, and the relation which it presents, as sustained

by Christian believers to the invisible Redeemer after His

ascent to heaven ; but it is, at the same time, the possessor

of the original image of Christ, the image of the Word, which

became flesh and dwelt among us ; the image of Christ as He
was historically revealed. Now, it being certain that the

Apostolic Church, as opening the progressive development of

the Church, contained Christianity in its genuine form, it is

quite as certain that there must have been delivered to us a

trustworthy exhibition of Christianity as it originally was.

For this is certain: either no one can now make out what

Christianity is ; in which case Christianity is not a divine

revelation, but only a myth, or a philosophical dogma; or

there must have been given a reliable tradition of the manner

in which the apostles conceived and received Christ, whereby

every succeeding age is enabled to preserve its connection

with the Apostolic Church, and with genuine Christianity.

So far we agree with the Catholics. Our views, however,

differ from theirs, in that we, with the Reformers, find the

perfect, tinistworthy form of apostolic tradition only in the

Holy Scriptures of the New Testament. As to tradition

—

in the sense of something handed down by the Church, side

by side with the New Testament—we hold, with the Re-

formers, that there is nothing in it which can, with such cer-

tainty as can the Scriptures, demonstrate that it had an

immediate or even mediate apostolic origin, and that it has

preserved through long ages its pure, apostolic form. We
hold, therefore, that the Sci'iptures are the ultimate touch-

stone of criticism (lapis lydius), which must decide on the

Christianity of tradition. Even though we must say that

the essentials of Christianity are found in tradition, that the

Spirit of Christ controls its development, still experience

teaches that inspiration was not continued in the post-apostolic

times, and that very soon, in the formation of traditions, there

.arose a mixture of canonical and apocryphal elements. Facts

likewise show that, in those periods of the post-apostolic

church, in which the growth of tradition was not controlled

by the Holy Scriptures, a purely apocryphal tradition has

been developed. The oral tradition of the apostles had to be

exposed very early to dibfigurement. But in contrast with
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the fleeting and mutable character of tradition, the Scriptures

remain a firm, immovable witness. Liliera scripta manet.

This faith in the Scriptures which we share with the Re-

formers ; this faith in their sufficiency as a canon of Chris-

tianity, in the completeness of the apostolic testimony therein

recorded ; this faith is a part of our Christian faith in Pro-

vidence, in the guidance of the Church by the Lord ;—a faith

which, like every form of faith in Providence, cannot be

demonstratively proved, and can be confirmed only by the

lapse of time. Within the sphere of our own experience,

however, we are able to see, in view of the evident uncertainty

of tradition, that without the Scriptures we should have no

firm hold, and should not be able to distinguish what is

canonical from what is apocryphal. Without the Scriptures

a reformation of the Church in that long period of corruption,

of darkness, would have been impo.ssible ; and a new founding

of the Church, or at least a new mission of apostles, would

have been necessary.*

The principle maintained by the Reformers respecting

the Scriptures assumes primarily a negative attitude towards

tradition ; but its relation to tradition is by no means merely

negative, although often so conceived. There are indeed those

who hold the principle in such a form that they admit nothing

to be valid in the Church whose Biblical origin cannot be in

the strictest manner authenticated. But this view is entirely

foreign to the Lutheran Reformation, although traces of it

* Of. Thiersch : Vorlesuntren uber Katholicismus wnd Protestantismns, toI.

i., p. 320. " This is an act of tiie confidence which we put in Divine Providence

and in the guidance of the Churcli by Christ and llis Spirit. For it was not

unknown to the Most High that a time Avould come when whatever was derived

from the apostles in the form of unwritten tradition would, through the long-

continued fault of men, become unstable and unreliable, and that His

Church would need a sacred, uncorrupted record accessible to all, such as His

people under the Old Covenant had had in the writings of Moses and the pro-

phets. For, if the Holy Scriptures are not the refuge to which the Church is

directed to fly, since that which is called tradition has become the object of just

offence and insoluble doubt, then the Church has no refuge at all, no secure

position, and there would be left for her nothing but to wait to be a second time

miraculously founded, or to look for a new mission of apostles." As is well

known, the gifted and highly-respected author has himself drawn the latter in-

ference—in which we cannot follow him.

^
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may be founr] in the Swiss. The Lutheran Reformation, in

its original form, took a positive attitude towards both dog-

matic and ritual tradition, in so far as it was oecumenical

tradition ; i.e., so far as it bore the mark of no particular

church, being neither Greek Catholic nor Roman Catholic, but

simply Catholic. Accordingly, the Evangelical Church adopts

the oecumenical symbols, the Apostolic, the Nicaean, and the

Athanasian, as the purest expression of dogmatic tradition.

Thus Luther's Catechism retains, in the Ten Commandments,

the tliree Creeds, the Lord's Prayer, and the doctrine of the

sacrament, of baptism, and of the altar, the same fundamental

elements in which primitive Christianity was propagated

among the common people through the darkness of the middle

ages. Thus, too, the Reformers pointed to a series of testi-

monies out from early Church, a consensus patrum, in proof

of the primitive character and age of their doctrine. And
Luther and Melanchthon recognized not only the importance

of doo-matic tradition, but manifested also the greatest reve-

rence and caution in reference to ritual tradition. The im-

portance which they attached to this is shown especially in

their retaining and defending, in opposition to the Anabaptists,

infant baptism, a custom which is certainly derived not chiefly

from the Scriptures, but from tradition. The same thing is

shown by their continuing to observe the principal Christian

festivals ; for these, too, were the product of a continued tra-

dition. In like manner they retained manj'' portions of the

liturgy and of the hymns of the Church, which had acquired

a value for all Christians. Thus we see that, by their prin-

ciples, Sciipture and tradition were not torn asunder, but

only placed in their proper relation to each other. And even

if it may be said that the Reformers, finding themselves en-

tangled in a web of traditions, in which true and false,

canonical and apocryphal elements were almost indissolubly

mixed together, sometimes cut the knot instead of untying

it,— this proves nothing against the principle of the primacy

of Scripture. For this rule cannot be annulled or altered so

long as nothing can be put beside the Scriptures that is able

to vindicate for itself the same degree of authoiity.

Obsei'vations.—Some among us have thought that the

Reformation could be bettered by making simply the bap-

\
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tismal formula oi* the Apostles' creed the supreme canon

of Christianity,* instituted fortius purpose by the apostles,

or rather by our Lord himself, and suited by its simplicity,

brevity, and positiveness to serve as an unchangeable rule

of faith and of biblical interpretation. They claim that

the Reformers,by taking- the Scriptures for their rule, opened

the door to all the vague and capricious notions with which

the Evangelical church has been inundated. But, with

all reverence for the Apostles' creed, we can still see in

this proposal no improvement on the doctrine of the

Reformers. We admit the various abuses superinduced by

an unspiritual treatment of the doctrine respecting the

supreme authority of the Scriptures. We acknowledge the

gi'eat importance attaching to the Apostles' creed as the

oldest oecumenical testimony of the Christianity of the first

centuries. We concede that this symbol, as to its con-

tents, may be called apostolic, not only because we find

every part of it adopted in all places where the church has

had an existence, but also because we find it in the New
Testament expressed with the same or with equivalent

terms. We know, too, that this symbol is not a mere

extract from the Sci'ii)tures, the canon of wdjich was not

completely fixed until about the same time that this sym-

bol itself seems to have received its final form (in the 4th

century). But in thus conceding that it is the oldest and

purest tradition that has come down to us from the an-

cient church, and that it will always maintain its position

as the foundation of all creeds on account of its biblical

simplicity, we yet by no means concede that it contains in

itself an authority supreme and all-decisive. Rather, we
must maintain that its authority rests upon its scriptural-

ness, i.e., not on its derivation from, but on its agreement

with, the language of Scripture. We cannot concede that

this symbol is designed to be the highest critical autho-

rity in the church ; we must rather maintain that its

whole character is such as to make it quite unfit for such

a use. The Apostles' creed cannot of itself be a supreme

and ultimate authority, because, although in substance

apostolic, yet both in its original and its present form it

* The well-kuown view of Grundtvig.

^
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is a post-apostolic production. It has, to be sure, been

maintained as, even in its present form, a work of

the apostles or even of our Lord himself. But in reply to

such an unhistorical assertion, we only need to point, in.

the first place, to the complete silence of the New Testa-

ment respecting it ; and, in the second place, to the un-

refuted and irrefutable disclosures that have often been

made concerning the various forms which this symbol is

found to have had in the early church ; forms which, it is

true, agree in substance, but by no means give all the parts

of the symbol completely, while those that are given are

not in all equally complete. From this it is evident that

the creed was not handed down by the apostles from the

beginning in a finished form, but is the result of various

attempts to present the substance of what the apostles

taught ; finally assuming the fixed form which now the

whole church adopts.

Those, however, who maintain that this creed is of

strictly apostolic origin, base their proof not so much on

history as upon an idea of what must necessarily

have belonged to the founding of the church. In-

asmuch, they say, as the church promises salvation to be-

lievers, the question must necessarily, upon its estab-

lishment, have been definitely answered,—What and

how much • must be believed in order to salvation ?

In other words : the conditions of salvation must at the

very outset have been fixed in a manner that should serve

for all time ; they must in all periods find a concurrent

expression in connection with the rite of baptism. There-

fore, the' confession now made at baptism must have been

heard at the first Christian baptism, not a single article

can have been taken from, not a single article added to

it ; for in that case the church would have changed its

creed, would have changed the conditions of salvation, if

it had declared at one time a shorter, at another a longer

summary of doctrines to be necessary to salvation.

But the idea underlying this argument is as little satis-

factory as is the argument from history, and seems more

suited to the legal than to the evangelical church. The

apostolical traditions which have come down to us, and
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the general experience of Christendom, teach us that Chris-

tianity is not primarily a new law, but a new life and a

new creation ; hence it follows that, when it is asked what

is necessary to salvation, we must pronounce the saving

agent to be not cliiefly a definite quantum of doctrinal

propositions, but tlie communication and reception of tlie

principle of the nevj creation, for which reason our elder

theologians describe y?c/es salvi/ica as justifying faith in the

PEUSON o/CAr< si. In other words : Tlie apostolic tradi-

tion given us in the Scriptures shows us that no fides ex-

pllcita is absolutely necessary to salvation; but that a

fides imjdiclta—i.e., a faith which, though undeveloped and

unconscious, involves the principle and substance of what

the Creed expresses with the definiteness of a prescribed

rule,—is also a saving faith. It is true only of lifeless,

mechanical things {e.g., a ring or a chain), that the whole

cannot be had without having all the parts. In living,

organic objects, it is very possible to have the whole with-

out having all the parts. But eternal life, and the things

that belong to eternal life must, as all will allow, be con-

sidered as subject to the laws of life. Hence we find in

the Gospels that our Lord adjudges salvation to men who
join themselves by faith to Him as the Redeemer, without

this faith being developed throughout in all its parts.

" Thy faith hath made thee whole," He said, in many in-

stances, without la3'ing down any other conditions. So

He declares Peter to be blessed because he confesses Him
to be the only begotten Son of God, although many
articles of the apostolic creed are lacking in this con-

fession. (Matt. xvi. 16, 17.) This notion of a de-

finitely limited quantiLin of propositions as being

absolutely necessary to salvation, calls our attention

back to the articuli fundamentales which were laid

down by the early Protestant theologians ; who, notwith-

standing their correct definition of the fides salvifica, never-

theless designated the articuli fundamentales as those

articles the acceptance of which was necessary to salvation.

But herein they laid themselves open to the charge of

teaching error. For clearly salvation is an individual

thing, and the misconception of a truth, while it may in
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one individual be no hindivance to his salvation, may en-

danger the salvation of another who has reached a hioher

stage of mental development. Hence, if we hold fast to

the truth that salvation is an individual thing, and yet

are not satisfied with faith in the Redeemer as the ground

of salvation, as a principle of life necessarily either present

or not present, then we must either hold that in this

matter there is something which in its individual applica-

tions is indefinable, or we shall be in danger of reposing in a

certain set of propositions, trusting that, if we only hold

to them, we may be indifferent to everything else.*

We cannot determine what is fundamental, by its relation

to the salvation of individuals, but by its relation to the

preservation and growth of the church. Fundamental ar-

ticles are those on which are conditioned the preservation

and growth of the church in sound doctrine ; mediately,

therefore, it is true, the education and growth of the in-

dividual
;
just as the church, by means of its developed

faith, supports and maintains the faith of the individual,

which is often in various respects imperfect and unde-

veloped. Although, however, the notion of the necessity

of fundamental articles is thus connected with that of the

preservation and growth of the church, yet this latter no-

tion must be always somewhat subject to flux and change,

inasmuch as times may come in the course of the progres-

sive developments of the church, in which doctrines may
be seen to have a fundamental significance which was not

before recognized. True, it must be maintained that what-

ever is really fundamental must at all times have lived and

* On this point we fully apiree with the excellent sentiments of Julhis Muller

in his work, "Die Evaiigelischc Union " (p. 20); "As an inalienable acquisi-

tion,—derived by the Protestant Church out of the sad decay of its orthodox

theologjy, especially in the latter part of the 17th century and after, out of the

pietistic and Moravian reaction, and out of the revival of livinj; faith in the pre-

sent century—we must regard the conviction that the faith which saves does not

consist in the adoption of a series of artiruH Jidci fitiulameiitdles priniai-ii, but in

an absolute and truthful surrender of one's self to the personal Saviour; a sur-

render of which the simplest child is capable. Although this conviction may in

the next few years have to sustain violent attacks and be branded as heresy

—

the attacks have, indeed, already begun—yet it is so deeply rooted in the divine

word and in the fundamental religious sentiment of the Reformers, that wccan-
not but have coufidence in its final triumph."
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moved in the depths of the consciousness of the church
;

but it is by no means necessary that the church should at

all times have possessed it in an explicit form, still less

in the form of a sharply defined formulary. For the fhst

thing, the absolutely necessary thing, is life, life in its

fulness; rules, laws, and formularies are secondary, are

only rdativcly necessary. Accordingly, so long as the

apostolic spirit in its fulness was alive in the churches,

there was, so far as can be seen, no necessity for any other

formula of faith than that wdiich was given by our Lord

himself, Matt, xxviii. 1 9 (" in the name of the Father, and

of the Son, and of the Holy Ghost ") ; for this formula in-

cludes the whole of Cliristianity, the fulness of which was

proclaimed by apostolic lips, and which in actual life made
itself everywhere felt as a new creation. But after this

period of fulness and inspiration had passed, when
the church was no longer led by the apostles, when errone-

ous doctrines began to force their way, and bring con-

fusion, into the churches, then it necessarily became a

matter of the greatest consequence to the leaders of the

church to iDreserve the treasures which had been handed

down by the apostles ; and now they began to put the

main points of the prcacliing of the apostles into the shape

of a formula, for which a basis had already been given by
our Lord himself So too a beginning was made in the

collection of the apostolic writings into a canon. The

great importance of the Apostles' creed lies in the fact that

it was the first work of the post-apostolic church, in which

the church repeated, in the form of a creed, what had been

orally transmitted from the apostles
;
just as a catechumen

repeats, and says yea and Amen to, what he has received

from his teachers, with the resolution to preserve it and

transmit it to the next generation.* According to all his-

toi'ical evidences the construction of this creed was a

gradual process, undergoing many transitions until it finally

received the fixed foini which it now has. Now, to be

sure, the confession of the Apostles' creed must be con-

* Cf. A. G. Rudelbach: Ucber die Bedentung des Apostolischcn Symbol-

ams, p. 22.
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sidered as essential to the completeness of the baptismal

act ; since the church testifies its purpose to train up those

who are baptized in this faith ; and the baptized must de-

sire to be partakers of the faith of the churcli; though, of

course, retaininfj the rig-ht to examine whether the testi-

mony of the church agrees with that of the apostles.

Nevertheless, it can by no means be affirmed that this

confession is the substance of the baptism itself For no

one can maintain that a ba])tism, without a complete con-

fession prescribed by the church, is invalid or must be

repeated, in case it is in other respects administered in

accordance with the Lord's own appointment.

The Apostles' Creed is not only, historically considered, a

post-apostolic production ; itswhole inner form and contents

are such as to pi-ove its insufficiency to serve as the highest

critical standard in the church. Every word .of it would

be unintelligible, if we had not a richer source to which we
could resort for an explanation. Hence also we find that

the church fathers of the first three centuries never sepa-

rated tradition from the Scriptures ; and Irenaeus, so often

appealed to on the point of the rule of faith, himself calls

the Scriptures " columna et fandamentuvi ecclesiae." It

is quite clear too that without the Scriptures we should

derive from the Apostles' Creed a poor support. Though

it is a symbol used at baptism, yet it gives us not the

slightest information concerning the sacramental sisfnifi-

cance of baptism ; and with a full confession of the

Apostles' Creed might be joined such a conception of

baptism as finds in this sacrament only a symbolic cere-

mony. It gives us quite as little light respecting the

Lord's supper. The same is true of the imjiortant doc-

trine of justification by faith, a doctrine whose funda-

mental importance, doubtless, few among us will have the

courage to question. Even the doctrine of the person of

Christ is so indefinitely stated that both Arians and

Socinians have been able to adopt the creed ; and the

latter have always appealed to the harmony of their belief

with the Apostles' Creed in order to prove themselves to

be good Christians. If it is answered that those who
bring heresies into the creed, misinterpret it, and disregard
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tlic consequences winch necessarily flow from the creed

we assent to this fully. Only we must then express our

surprise at the way in which the Nicene and Athanasian

creeds are often depreciated by those who affirm that the

Apostles' Creed alone has the right to determine what

Christianity is. For, if this creed cannot be understood

except as inferences are deduced from it, it would seem to

be far safer to adopt that development of it which is pre-

sented by the oecuuienical councils of the church in those

later symbols,—in which, through the aid of the Holy

Scriptures, the great and comprehensive truths implied in

the earlier symbol are drawn out,—than to fancy that we
may be indifferent to the later creeds as being only a work

of biblical scholars ; and yet that any person whatever

may himself deduce the necessary inferences from the

Apostles' Creed, and that too, perhaps, without consulting

the Scriptures at all. To leap over the intervening

symbols in this wa}^, and go back immediately to the

Apostles' Creed, is to imitate the course of the Socinians.

But whether it is done from the stand-point of infidelity

or of faith, it will always be an unhistorical procedure.

We are, therefore, unable to see in this theory respect-

ing the Apostles' Creed, any improvement upon the Refor-

mation. We can see in it only a reaction against the

one-sided view of the authority of the Scriptures, which

has displayed itself in so many ways within the Protestant

churches ;—a reaction kindred to that of Puseyism in the

Anglican church, in which, however, we discern no possi-

bility of a new development.

§ 24.

The formal principle of Protestantism, or its objective

canon of Christianity, is therefore the Holy Scriptures in their

indissoluble connection with the confessing church. But the

notion of a canon of Christianity, be it found in the Bible or

in the church, points to a conscious mind for which it is

a canon. The external canon points to an internal canon, by

whose aid alone it can be correctly understood ; and that

internal canon is the regenerated Christian mind, in which the

S})irit of God bears witness with the sjiirit of man (tcsliwonium

spiritus aancti). To the unregenerated and merely natural mind,



42 CATHOLICISM AND TROTESTANTISIL [Sect. 24.

both the Bible and the church, the testhnony of tlie church

in word and in deed, in doctrine and wo)'ship, will be nothing

more than the outward, sensible presence of Christ was to the

unbelievers of His age. Only to that mind in which Christi-

anity, in which the spirit of the Scriptures and of the church,

is present as an inner principle of life, do the Scriptures and

tradition unfold their contents ; without this internal canon

they remain unintelligible. It has been said that the Bible

must be interpreted according to the analogia fidei ; but how
can such an analogia fidei, such a summary of the essential

dogmas of the Scriptures, be obtained without a Christian

mind which has come into possession of Christian truth in a

manner relatively independent of the Scriptures ; and which,

by virtue of this conception of Christian truth, is able to

recognize what is essential in the Scriptures as essential. It

has been said that the Scriptures should be interpreted accord-

ing to the rule of faith {symbolum apostolicmn); but by what

is the rule of faith in its turn to be interpreted, unless by the

Christian mind, which in this summary of doctrinal proposi-

tions can detect the invisible principle which gives them their

organic unity, and at the same time is able to distinguish, in

these different propositions, the leading from the subordinate

ones, the central from the peripheial ? For all parts in an

organism cannot be alike central, alike essential. Lastly, it has

been said (by Augustine) that the Scriptures must be inter-

preted ^iorpirrug, in a manner worthy of God and divine

things ; but how is this possible, unless the Christian idea of

God is alive in the mind ? The idea of this internal canon

is the intei-nal and materid principle of Protestantism. This

material principle is usually called justification by faith.

But we must here guard against that misconception of it which

makes justification by ftiith only a doctrinal proposition. For

then it would be merely a traditum, an addition to what is

positively given, but not, in relation to this, a new side, some-

thing a prioi'i. Justification by faith must here be taken as

an expression for subjective Chi-istianity, for the regenerated

mind, for the new creature in Christ, in whom the certainty

of justification through Christ, the cei'tainty of the forgiveness

of sins, and of adoption into the family of God,—and, accc rd-

ingly, the certainty of the glorious freedom of the sons of God,
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—is the centre of life. And this new creature, by virtue of

its living Christian experience, by virtue of the conception,

which it cai-ries within itself, of Christian life and Cliristiaa

truth, knows itself to be, not a tabula rasa, but a relatively

independent centre, to have an a priori existence, in relation,

not only to the church, but even to Holy Scri})ture itself.

It is true, Christianity as a subjective thing is born from the

womb of the church, and must always stand in a relation of

external dependence to the church and the Scriptures; but, as

we above showed in general that man's relation to God must be

changed from one ofdependence to one of relative freedom, the

same holds true in particular of man's relation to the Clnistian re-

velation. PersonalChristianitymust,in the course of its develop-

ment, come to a point Avhere it no longer stands in a relation

of mere dependence to what is imposed fi'om without, but in

a free, reciprocal relation to it. It was this self-dependence of

the Christian life that displayed itself in an extraordinary

degree at the time of the Eeformation. Luther's standins:-

point was the consciousness of " the freedom of a Christian

man," the divinely inspired certainty of union with Christ

through faith (" Yet not I, but Christ liveth in me," Gal. ii.

20) ; the sure confidence that faith has, not only outside of

itself, but in itself, the Spirit that leads into all tiuth.

Governed by these two principles, that of subjective, and that

of objective Christianity, in their vital and reciprocal relation

to each other, he accomplished the reformation of the church
;

and on this same reciprocal relation of these fiictovs depends

at all times the prosperity of the Evangelical Church. Here
we meet an objection. Christianity in the individual, enter-

ing into this reciprocal relation to external Christianity is

not only modified by the individual, but exerts a modifying

influence on him, reproducing the Scriptures and tradition in a

free form, and thus constructing a new tradition ; as we see

in the case of the Reformation, by which new creeds were

developed. Now it may be said that this subjective Christi-

anity is by no means infallible, because the individual,

although regenerated and led by the Spirit of God, is yet not

inspired. This we must concede. We grant that the church,

so long as it is undergoing the process of development, will

never correspond with its ideal We admit that the Refor-
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mation did not bring the cluircli back to its apostolic or its

ideal condition, but that this condition is yet to be realized.

But we affirm that it is only in this way that it can be

attained. It may be granted that there are many things in

tradition, many truths in the Roman Church, which were not

duly appreciated by the Ptefurmers. But we maintain that

the principle of the Reformation leaves us the possibility of

securing what may have been neglected ; and we maintain,

further, that no reformation can ever be effected in spirit and

in truth, unless the principle is accepted, that nothing shall

pass for truth which cannot stand the final test of the

word of God and the mind of man, freely investigating, in the

liberty wherewith Christ makes us free.

Ohscrvations.—When the formal and the material principle

(the Scriptures and the Church on the one side, and the

testimony of the Spirit in the individual Christian on

the other) are taken out of their organic connection with,

and reciprocal relation to, each other, then false notions

of the Church arise. Church history shows us cases in

which the Christian Church has only the form of a legal

church ; then again cases in which it has merely the form

of a school or of a sect. But all these phenomena are to be

explained as the dissolution of the vital union, of the vital,

reciprocal relation between the principles above described.

We will now indicate the chief forms which the Church

assumes when the formal principle is maintained and the

material set aside.

The formal principle, when the material principle is

neglected, may be maintained predominantly in the form

of tradition ; this gives us one-sided Catholicism. In

this case the only question asked is. What and how much
shall be believed, and how can this be most securely guar-

anteed, so as to guard against the evils of individual

caprice ? Secure in the possession of genuine Christianity,

and confii'med bj'' its guarantees, the mind suboidinates

itself to the church, so that there can be no thought of

an internal conflict growing out of the process of testing

and appropriating what the Church teaches. When such

a conllict takes place, it is a purely individual matter,

not springing from the principle of the church itself.
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Tlie formal principle again may, when the material

principle is set aside, be maintained predominantly in the

form of the Scviplures ; this gives us a new form of the

legal Church, such as was seen within the sphere of Pro-

testantism in the orthodoxy of the seventeenth century.

Here the Scriptures are regarded as a book of laws ; and,

the individual Christian, not maintaining a relative inde-

pendence over against the Scriptures, is unable to dis-

tinguish in the Scriptures between the essential and the

incidental, and practices a genuine relic-worship towards

the letter of the Bible. That this is a tendency towards

Catliolicism, is shown by the fact that those who
follow it carry the principle on from Scripture to tradi-

tion ; inasmuch as the church creeds are accepted as a

rule for the interpretation of the Scripture ; and no

divergence from them is tolerated. Secure in the pos-

session of the inheritance left by the fathers, secure in

the possession of "the pure doctrine," of the genuine

presentation of the plan of salvation, they forget that in

their inner life they have not experienced what the creeds

describe ; that they ai'e calculating with dogmatic for-

TnulcB without possessing the vital, religious realities

denoted by the formulce. The plan of redemption has

become a mere theory, for which, nevertheless, in the heat

of dogmatic strife they display the extremest zeal. How
far men had gone in depreciating subjective Christianity,

—the testimony of the Spirit,—is most distinctly seen

in the controversy of the orthodox Christians with the

Pietists respecting the theologia irregenitorum. The
orthodox expressly affirmed that the official acts of un-

regenerate preachers might be attended with as rich a

blessing as those of the regenerate, if only th.ey preached

the orthodox doctrines, and that it was possible to pene-

trate into the truths of the Holy Scriptures without a

regenerate heart. This is indeed so far true, that thought

and fancy may be to a certain degree inspiied by Christi-

anity without its taking root in the heart. But this ortlio-

doxy had become estranged not only from the Christian

heart,—the living Christian experience, on which all true

penetration into the meaning of Scripture is conditioned.
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—but also from the idea of Christianity. By Clivistian

knowledge it meant in reality nothing but a logical and

intellectual appropriation of "the pure doctrine" in its

consequences. Judgment on this carnal orthodoxy could not

lono- be delayed. Eationalism stood before the door with

the assertion that even the natural man and tliO natural

reason can understand and expound the Holy Scriptures.

And what was Rationalism but a great theologia irregeni-

toriim which overflowed Protestant Christendom ? Ortho-

doxy having lost the key of knowledge was no longer

able to make a stand against Rationalism, and gradually

sank down into that form of supernaturalism in which,

faint and ready to surrender, it led a sickly existence.

The principle of the authoi-ity of the Scriptures now

fell into the hands of the rationalists, who maintained it

not only to the exclusion of the testimony of the Spirit,

but also to the exclusion of all ecclesiastical tradition.

Rationalism broke with all the traditions of the Church,

seeing very clearly that they were not bone of its bone

nor flesh of its flesh. The Church was thus changed into

a school in which the learned exercised their acumen in

interpreting the Scripture. In its first stage, never-

theless. Rationalism had a religious character, and sought

by means of a rational exposition of the Bible to purify

Christianity, regarding it as one w^ith the truths of natural

religion. In its further course, however, it turned against

the Scriptures, disputed the genuineness of its books,

transformed sacred history into myths, etc. Although

these attacks of the schools on the Bible seem dangerous

to many, yet for him who himself lives within the em-

brace of Christianity they are of subordinate importance.

For the individual Christian will recognize in the Church

his objective counterpart, bone of his bone and flesh of

Lis flesh ; herein he will find the womb from which his

new life was born, the rock from which he was hewn;

together with the witnessing Church, he will recognize

in the Scriptures the archetypal work of the same Spirit

whose workings he feels in itself and out of himself; he

will experience the divine power of the biblical Word in

his heart, and leave it to the Christian schools to fight
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the subject out in its scientific form. And when the sub-

ject is brought before the forum of science, the history of

science shows tliat, though rationalistic criticisms have

been able to raise many doubts and make many diffi-

culties, yet down to the present day, whenever a positive

answer should have been given to the question respecting

the origin of the Scriptures, of the Church, and of the new
life in the hearts of believers, the answer has been want-

ing. Neither Rationalism nor Naturalism has thus far been

able to give a scientific explanation of this new creation
;

they have been unable to fui-nish an adequate explanation.

While a one-sided adherence to the formal principle

leads now to a one-sided catholicizing tendency, now to a

rationalistic scholasticism, a new series of one-sided forms

of the church appears, when the material principle is main-

tained, and the formal principle sacrificed. When the

individual Christian severs himself from all connection

with history and tradition, and lightly esteems the

written word, relying upon his being born of the Spirit,

and accordingly needing no Christ outside of himself,

because he has Christ in himself,—then orimnate sects,

based on visionariness and fanaticism. Here is displayed

the religious a jpriori, without limitation. As there is in

science an a priori, through which thought transforms all

nature, the whole external world, into a shadow and alle-

gory of itself, so there is a religious a 'priori by means of

which fanatical piety ti'ansforms the church and the

Scriptures into a mere reflection of the inner, spiritual

Christian life which it lives within itself Since this dis-

regard of the church and of the Bible is at the same time

a disregard of " Christ outside of us," it leads logically to

the denial of the miracle of the Incarnation; and then the

subjective religion ceases to be subjective Christianity.

For what it calls Christ " in us," is nothino: but a general

idea ; what it calls the inner light, is merely the light of

nature wrapped in a mist coloured by Christianity.

To this extreme, however, not man}'- of the sects have

proceeded. Most of them bow to the authority of the

Scriptures, but break with the church and tradition.

This, however, is their mistake, that they fancy that they
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are able to put themselves into immediate connection

with the apostolic church. For, as Christianity in indi-

viduals owes its birth to the church, so church history

and tradition form the connecting link between us and

the apostolic church. Although the thread which binds

the present with the apostolic church, is not visible and

palpable as the Roman Catholics think, yet it extends

through the history of the church, through its doctrines

and institutions ; it can be traced with the eye of the

Spirit by means of the Holy Scriptures; whereas every

independent attempt to establish a purely biblical church

must necessarily fail. And although we do not accept in

the Roman sense the proposition : evangelio non crederem,

nisi me suaderet ecclesice audoritas, yet the principle has

a validity which cannot with impunity be overlooked.

For, although the church must submit to the authority of

the Scriptures, yet it is the church that has to educate

the individual and lead him to the sources of the Holy

Scriptures, if he is to reach that stage of maturity at

which he can himself judge of the relation between what

is ecclesiastical and what is Christian,

In order to overcome the various forms of one-sidedness

here referred to, there must exist an organic, reciprocal,

relation between Scripture tradition and the Christian

individual born of the Spirit. On this reciprocal relation

depends the health of the church ; and, if we conceive a

time when these factors shall have thoroughly permeated

one another, then will the church have reached its highest

earthly goal ; it will have returned through the strifes of

its period of development back to the fulness of life re-

vealed by the apostolic church as a model for all time.

Bat just because in the Evangelical notion of the clmrch,

freedutn is one of the factors, the Evangelical Church

cannot be expected to enjoy a perfectly uninterrupted

pi-ogrcss, but rather to pass through temporary periods of

fermentation and dissolution. For where there is free-

dom, there are also abuses of freedom. Seemingly the

Catholic church knows no such states of disintegration

and confusion as does the Protestant. The principle of

authority throws a veil over the secret injury, the secret
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unbelief and doubt, that assei't themselves within the

church. In the Protestant church, on the contiary, all

these defects are manifest. Many members of the Pro-

testant church, however, have become weary of the abuses

of freedom, of arbitrary interpretations of Scripture, of

the numerous vague appeals to the Spirit, fee, and are

seized with a longing for surer ecclesiadic-d guarantees,

for a tradition possessing not merely relative, but absolute

authority, in order thus to obtain rest. This security

they seek, now in the consensus of the first three centu-

ries, now in that of the first five or six centuries. "A
Catholic current is passing through the world," says Geijer,

in one of his last writings; and this "Catholic current"

will become more and more noticeable, the nearer the time

of the great religious movements and crises approaches.

But to lay down a tradition which can claim to be

in itself infallible; to impose ecclesiastical guarantees

which shall make superfluous for the church all internal

struggles for freedom, will fortunately be impossible

—

fortunately for the development of freedom, which needs

not only a given truth, but a truth which, being given,

must continually be acquired anew by an internal process

of appropriation. The various manifestations of sympathy

with Catholicism exhibited of late, are of use in awaken-

ing what in many had been slumbering, viz., an apprecia-

tion of the importance of the church and of tradition as

the natural connecting link between faith and the Bible.

But whenever these sympathies have turned into anti-

pathy to the principle and the inmost essence of the Re-

formation, they lead, as various facts have lately shown,

to Rome, and to a repose in the guarantees which are there

offered.

§ 25.

The Evangelical church appears in two leading forms,

the Lutheran and the Reformed. The Swiss Reformation

started primarily from the formal principle, that of the

authority of the Scriptures ; whereas the Lutheran originated

moi'e especially in the material principle, in the depths of the

Christian consciousness, in an experience of sin and redemp-

tion. The first Lutheran written creed, the Augsburg Con-

B
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fession, has no locus respecting the Scriptures ;
in it the

Christian consciousness gives expression to the truths con-

tained within itself, their scripturahiess being presupposed.

With this freedom, this dehcac}'' of emotion,* which is a spe-

cial characteristic of the Lutheran church, is joined a pro-

found reverence for what the church has inheiited from his-

tory. The Lutheran Reformation manifested the greatest

caution in regard to tradition, and observed the principle of

rejecting nothing that could be reconciled with the Scriptures
;

whereas the Swiss Reformation introduced in many respects

a direct opposition between the biblical and the ecclesiastical,

and in several particulars followed the principle that all eccle-

siastical institutions should be rejected unless they could be

deduced from the letter of the Bible. In these diverse views

of the principle of the Reformation, and in the carrying out of

them in the formation of church creeds, there is betrayed a

diversity in the tendency of the Christian spirit, which is but

inadequately designated by the antithesis between " emotion"

and " intellect." -j* The antithesis is better expressed by say-

ing that the Reformed church, although vigorously protest-

in<r ao-ainst the leo-al church of Rome, is nevertheless in-

fected with the legal spirit, whereas the germ of the fulness

of the gospel is found in Lutheranism. Still the antithesis

can be fully seen only by considering the difference between

the two churches in the main points of their doctrinal sys-

tem, especially in that point in which the Christian view of

life finds its highest expression, viz., in the doctrine of the

sacraments.

Protestant and Evangelical Dogjiatics.

§26.
The Theology of the Evangelical churches must be de-

veloped out of their principles. Qualis ecclesia, talis tJieo-

logia. It must have therefore not only a biblical and ec-

clesiastical, but also a free, scientific character, by virtue of

the idea of Christian truth that is involved in living faith.

* GemiitJisinnerlichJceit, an untranslatatle expression. Literally, " inwardness

of emotion, or affection."—V. P. Tr.

f " Gcmiithlichkeit und Verstiiudigkeit.**
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Under the first two forms the formal principle, imder the lat-

ter the material principle, find in dogmatics their place.

Observations.—The fitrcgoing statement implies a separa-

tion of dogmatics from ethics. What in actual life should

not be separated, viz., Christian conceptions and Cliri.stian

actions, must in science be treated as distinct. In doof-

matics the relation between God and man is exhibited as

an existent relation, whereas in ethics it is regarded as a

relation still future, to be attained by the fi-ee efforts of

believers. Hence dogmatics presents the Christian sense

of God in its repose ; ethics presents the same in its mo-
tion. Tliis difference is, it is true, only relative, but it is

yet of importance that these leading aspects of the gene-

ral theme be kept apart, since otherwise the one may
easily be supplanted by the other, especially the ethical

by the dogmatical, ethical principles being treated only as

supplements to the dogmatic principles, and not as being

in themselves independent. The statement that dogmatics

is only the scientific expression of the same doctrine which

is to be preached, is true only in so far as that the foun-

dation of all Christian preaching—nam.ely, the confession

and the testimony of the revealed truth,—finds in dog-

matics its corresponding scientific presentation. In so far,

however, as the thing aimed at is to introduce revealed

truth into the life, to apply it to ourselves and others,—and
in Christian preaching the main point always is this, since

it should not only impress on us what we ought to be-

lieve, but also what we ought to do,—then preaching

receives its corresponding scientific presentation and answer
in ethics, which science contains the rules and patterns

of Christian conduct.

Dogmatics and the Holy Scriptures.

§27.
The biblical character of dogmatics is seen primarily

in the fact that the New Testament holds to it the rela-

tion of the supreme critical standard, respecting everything

that is laid down as dogmatic truth. It is the last touch-

stone which furnishes a corrective against all truditiones
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permance wliieh have been mixed up with the develop-

ment of dogmas. Nothing therefore can be propounded as

Christian doctrine which cannot be traced back to apostolic

testimony and the apostolic course of thought—which can-

not be traced back to something that foreshadows it in the

statement or intimations contained in apostolic doctrine. But

the Sciiptures form the supreme canon, not only in relation

to criticism, but also in relation to the churcli as an organism.

Dogmatic thought is not only to be tested by the Bible, must

not only not conti'adict the Bible, but it must be organically

fructified and continually reinvigorated by the fulness of scrip-

tural doctiine. As the archetypal work of the Spirit of in-

spiration, the Scriptures include within themselves a world of

germs for a continuous development. While every dogmatic

system grows old, the Bible remains eternally young, because

it does not give us a systematic presentation of truth, but

truth in its fulness, involving the possibility of a variety of

systems. That which is said of the kingdom of heaven, that

it is like leaven, which is to leaven the whole lump, is true

in like manner of the relation of Scripture to human think-

ing. Hence it is correctly said : Theologus in scrij)turis nas-

citiir. Theology must always sustain to the Scriptures the

relation of a humble receiver, of a constant disciple, and may
in this respect be compared to Mary, who sat at the Lord's

feet and listened to His words.

But holding to the Bible the relation of disciple does not

forbid, but rather requires, that the contents of biblical doc-

trine should be reproduced as the truths of one's own con-

sciousness. Hence, when we say that dogmatic propositions

must bear evidence that they are based on the Word of God,

we must still on the other hand say that one must be able to

exhibit them as inward and present truths of consciousness
;

accordingly there is to be considered not only the scriptural-

noss of these propositions, but also the validity and signifi-

cance which tliey have in themselves, apart from the fact that

they are written. In proportion as these two demands are

coni])lied with, dogmatic propositions liave value. So long

as the theologian can only pronounce a dogma biblical, with-

out at the same time being able to show its inner and per-

manent significance, and, vice versa, so long as the theologian.
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can only express the religions and ideal significance of the

dogma, without being able to prove its harmony with the

teachings of Scripture,—so long the problem of dogmatics is

unsolved. The use of the Scriptures in dogmatics must not,

however, consist in a mere appeal to single passages, or in a

comparison of single passages; this mode of ])roccdure too

often betrays the narrow-minded view that nothing is true

which cannot be proved to be literally found in the Bible.

We agree rather on this point with Schleiermacher, when he

says that in our biblical studies there should be constantly

developed a more comprehensive use of the Scriptures, in

which stress shall not be laid on single passages taken apart

from the context, but in which attention is paid only to the

longer and specially fruitful section, in order thus to pene-

trate tlie course of thought of the sacred writers, and find

there the same combinations as those on which the results of

dogmatic study themselves rest.*

Observations.—For Christians the Old Testament is sanc-

tioned only by the New ; and no canonical authority

can belong to it except what belongs to the preparatory

testament after that of the fulfilment has come. On
account of its profound organic connection with the New
Testament, it is of importance not only as an exegetical

auxiliary in the study of the New Testament, but as the

delineation of the way in which God led and trained His

chosen people, as the testament of the law and of prophecy,

as the type or foreshadowing of the eternal treasures, it

will always be profitable for doctrine, for correction, for

instruction in righteousness.-f* Hence we reject the Gnostic

view of the Old Testament, that it is of no account to the

Christian Church ; but not less do we reject the Jewish

view, which would retain in the Christian Church the

Old Testament as an independent canon by the side of the

New Testament. For tlie Old Testament is not IBiag

£cr/X-jffew;,+ and if it is to serve for Christians as prese^ii

truth, it must first be interpreted cri/£u,aar/y.i;, i.e., from the

standpoint of the New Testament, as we see it done

especially by the Apostle Paul. This is true even of the

* Si-lileicrm:ulier: dcr Christlichc Ghiiibe 4 cd. I., 148.

t 2 Tim. iii. i(j. J 2 Tcter i. 20.
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Psr\lmi=; and Prophets, the most evangelical portions of the

Old Testament. For, rich and exhaustless as are the

treasures therein contained for the illumination and edifi-

cation of the Church, yet the contents cannot be received

by the Christian mind as present truths, without being

regenerated by the iieiy Spirit of Christianity and in

various respects reconstructed.

Dogmatics and Church Confessions.

§ 28.

A do-T^matic treatise claiminsj to be biblical, but not eccle-

siastical, would eo ipso not be biblical, since the Bible itself

points to a confessing church, which is to perpetuate itself

throufifh all a-^'es. Do2;matics, in order to be such for the

whole Church, must harmonize with the oecumenical sym-

bols of the Cliristian Church, among which the Apostles'

Creed takes the first place. But dogmatic works must not

only have a meaning for the Church in general ; they must

also have a confessional character—a demand which in our

days is made with renewed energy. What "nationalities"

are in the world, " confessions" are in the Church ; and

although the thought of a union of Christian churches can-

not be given up, j^et every union will be objectionable

whose only object is to extinguish individuality and reduce

everything to a latitudinarian basis. If, now, we ask in

what sense ecclesiastical S3'mb()ls have a canonical character

in relation to dogmatics, the answer is—they have it as being

normce normatce, or quia et quatenus cum sacra scriptura

consentiunt. By the first of these specifications (quia) we
would indicate the essential oneness of church doctrines with

bil)lical doctrines ; by the second (quatenus), that there is

nevertheless a relative difference between the ecclesiastical and

the Christian, between the letter of the symbols and their

spirit, between form and idea. Accordingly, in announcing

that we intend to adhere not only to the oecumenical symbols,

hut also to tlie creed of tlie Lutheran Church, particularly as

this is given in the Augsburg Confession, we mean thereby

that we intend to hold to that type of sound doctrine which

is therein contained, being convinced that we are in this way
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most sure of preserving our connection with the Apostolic

Churcli. We do not regiird tlie Lutheran Confession as a work

of inspiration
;
yet no more do we regard it as a mere work

of man, inasmuch as the age of the Reformation had a special

vocation to bear testimony and put forth confessions, just as

had those periods of the Church in which the earlier creeds

were formed. We make a distinction between type and

formula. By the type of Luthei-anism we mean its gi'ound

form, its inextinguishable, fundamental, and distinctive

features. As we recognise in a man or in a people an

inward peculiarity, an impress, which belongs to them from

eternity, never appearing in perfect clearness in time, and yet

recognisable even amidst temporal imperfections : so we can

detect in the Christian confessions a church individuality, a

fundamental abiding form, which, amidst change and growth,

is constantly reproducing itself; whereas the theological for-

nnulce in which this form is expressed are more or less

characterized by relativity and transitoriness. To wish to

canonize formulae and letters in the symbols, betrays a defec-

tive view of history ; for the symbols originated in the

midst of great movements of particular periods, and in various

ways exhibit the traces of the peculiar theological culture, the

peculiar needs and defects of those times. We know very

well how scandalously the distinction between " spirit and

letter," " idea and form," may be abused ; but this abuse will

not prevent its proper and necessary use. And a candid

consideration wall always lead to the conviction that the chief

importance to be attached is not to the formulae, but to the

fundamental conceptions of the Church.

Therefore, while dogmatic science on the one hand holds to

the Church creeds a relation of dependence, it must, on the

other hand, in this relation be free to pass critical judgments

on the formulae of the symbols, and also to exhibit the funda-

mental ideas contained in these s3nnbols in a fresh foi-m,

corresponding to the present stage of the development of the

Church and of theology.

Observations.—The opposition between orthodoxy and hete-

rodoxy is in the Protestant Church other than in the

CathoHc. Catholics, assuming the perfect identity of the

church and of Christianity, make orthodoxy something
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merely historical, that finds a perfect expression in the

doctrinal systems of the church. Protestants, on the other

hand, maintaining that there is a relative difference between

the church and Christianit}'-, must regard orthodoxy as

something which not merely is, but is yet to be, attained.

During the course of historical development, the difference

between orthodoxy and heterodoxy is relative and variable
;

and propositions which at one time on account of their

novelty are branded as heretical innovations, may at a

later time be justly pronounced orthodox, or purer presen-

tations of the essence of Christianity. Every new dog-

matic presentation of truth must thus necessarily contain

propositions wliich have the cq'>pearance of beingheterodox,

since otherwise it would leave everything as it was, and

would be only a repetition of the dogmas of the church

without attempting to evolve a purer conception of Chris-

tian truth. It is manifest that tJiat only is both seemingly

and really heterodox and heretical, which under the sem-

blance of Christianity denies its essence. Hence all heresies

are derived from Judaism and heathenism, that is, from

the standpoint of " the old man," and are always forms of

Judaism or heathenism under a Christian mask. There-

fore, heresies are chiefly developed in regard to the

doctrine of the Person of Christ, who is the centre of the

new revelation. As it is from this starting-point that new
views of God and man are nnfolded, so it is from this that

heresies proceed. Branching out from this point in every

direction taken by Christian thought, they are in their in-

most essence nothing but attempts to conceive Christianity

as a renovated Judaism or heathenism. But just as there

must be in every healthy, social development, a constant

effort to eliminate the foreign elements which seek by
stealth to gain admission, in order to check and undermine
that which is peculiar in the development : so there must
be in the Christian church a constant effort to eliminate

the Jewish and heathen elements {sToiyjTa roU xog/jLov),

which seek to creep into the church under the semblance
of Christianity

; and this effort implies a constant spiritual

return to Christ, and, what is inseparable from a true con-

ception of Christ, the gift of being able to try the spirits.*

• 1 Joliu iv. 1.
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Dogmatics and the Christian Idea of Truth.

§ 29.

In snying that a mind, regenerated by Christianity, must

be able to reproduce from its own depths the doctrines

of the Bil)le and the church in a scientific form, we express

only what is involved in the doctrine, nghtly understood, of

the testimonium spiritus sancti. The witness of the Spiiit

is taken in a sense quite too limited, when it is taken as

merely a practical testimony in the conscience, the feelings,

the heart, and not at the same time as a testimony borne by
the Spirit of God, as the Spirit of truth, through the medium
of the thouo-hts and coonitions of men. We know that the

chief witness, on which all else depends, is that which is borne

in " demonstration of power ;" yet Christian knowledge is

one element which belongs to the completeness of the testi-

mony which the Spirit bears to the truth of Christianity.

In thus attaching to the testimoniura spiritus sancti not only

a practical, but also theoretical importance, and in presuppos-

ing in the believing mind a Christian truth-idea which meets

the truth positively presented to it ;—in thus assuming a

relatively independent source of Christianity, different from

the Scriptures and from the church, we are propoimding in

respect to speculation, nothing but what, in respect to ethics

and art, is conceded by all without hesitation. In respect to

morals, we are obliged to assume a (relatively) a p)707'i source

of Christianity ; fur, to say nothing of Christian ethics as a

science, there has been developed in life, in history, a variety

of ethical views and notions, which, it is true, modify, and

are modified by, the views and notions originally given, but

are by no means a copy of them ; they have, therefore, been

developed out of the inmost depths of the Christian conscious-

ness, by which new problems have been both presented and

solved. In regard to aesthetics, we are obliged to make the

same assumption. For Christian art has produced a woj'ld of

new creations, which have, to be sure, their archetj-pes in the

positive revelation, but yet point to a Christian idea of beauty

which must have stirred in the minds of the artists themselves.

Now, as we may thus speak of a Christian idea of morality,
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without whicli all independent ethical productivity would be

impossible ; and, as we may speak of a Christian idea of

beauty, without which Christian art would be inconceivable;

so we must also be able to speak of a Christian idea of truth,

witiiout which Christian science, all the dogmatic labours,

whose monuments are found in the most important works

both of ancient and modern times,—nay, even the construc-

tion of church creeds, would be impossible and inconceivable.

Observed ions.—The biblical expression for this idea is

Wisdom,* not wisdom as a divine attribute, but as a divine

thouo-ht which, before the creation of the world, played

before the face of God. Hence, objectively considered, the

Christian truth-idea is the holy wisdom-thought which

has assumed shape in the Christian revelation, and in the

life-giving fulness of this revelation constitutes the regu-

lating, distinguishing, and co-operating principle which

amidst variety produces connection, plan, and purpose.

But this holy wisdom-thought must also be present as an
" inner light," in the human spirit which has believingly

received the revehition ; it must give light to the believer's

own view of revelation. By virtue of this sacred wisdom-

thought, which in the believer's consciousness is the

principle of thought, human thought is able to search the

deep things of revelation (1 Cor. ii. 14), to trace out the

connection and the foundation of Christian conceptions,

and to endeavour to produce a mental counterpart of the

eternal, revealed wisdom.

§30.
Christian knowledge is a knowledge in faith ; for only

through faith can the human mind become partaker of

divine wisdom. Credo ut iutelligam. A gnosis, which starts

from an autonomy that discards all assumptions, which assumes

that the human mind is able by its own powers to evolve the

truth out of itself, which desires at the outset to occupy the

theocentric stand-point, forgets that the human mind is

created, and denies the creaturenhip of man. For faith confesses

that human knowledge is that of a creature, that it must rest

on experience, that it must begin with an immediate percep-

tion of, and contact with, its object, that it must receive the

* Prov. viii., Siracli xxiv., Book of Wisdom viL
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light of truth as a gift which comes down from above, and
that it mnso stand in a relation of humility and trust to the

givei'.* For human knowledge all independence is conditioned

by dependence ; all self- activity, all intelledus adivus, is con-

ditioned on susceptibility, on intellectus passivus. The false

gnosis which will not believe in order to know, denies not

only the crcaturcship of man, but also his sinfulness and need of

redernption. For it is only through regeneration that the

hnman mind, darkened by sin, can be lifted up to that stage

of life and existence, at which it can have a correct view of

divine and human things. But regeneration expresses itself

in faith. The assertion of Christians, that faith is the mother

of knowledge, is substantially confirmed by the analogy of all

other spheres of human knowledge ; for all human knowledge

has its root in an immediate perception of the object. And,

as it is useless for one who lacks hcarincr to talk about music

;

as it is useless for one who has no sense for colours to develop

a theory of colour, the same holds true respecting the

cognition of sacred things. " The Strasburg minster," says

Steffens, " and the Cologne cathedral, tower up high into the

ail', and yet, like Herculaneum and Pompeii, they have been

to whole generations burled, and men have not seen them,

because they lacked the faculty." And so, we may add, there

are whole generations who have not seen, and do not see, the

Christian Church in history, although it is like a city on a

hill. They have no eye for it because they have no

faith.

^

§31.
By its "credo ut intell'igam" Christian dogmatics is

distinguished from that form of knowledge which starts with

the proposition, " de omnibus diihitanhnn est," so f;ir, namely,

as this proposition means that thought must cut itself loose

from all presuppositions and start off on a voyage of discovery,

in order to find truth, be the truth what it may. In Christian

knowledge the motive power is not doubt, but faith. Yet we
may allow the existence of a sceptical element in Christian

theology, if we use the expression to denote the critical and

dialectic impulse contained in fiith. Since faith finds itself

* Cf. the Authov's "Dissertation von dcr Autouoiuie dcs Menschlichen

Selbstbew usstseius."



GO DOGMATICS AND THE CHRISTIAN IDEA OF TRUTH. [Sect 31.

in a world of sinfulness, of falsehood, and cxTor ; and since the

church has the world not onl}^ out of itself, but in itself, faith

must have a tendency to criticise, to try the spirits whether

they are of God, to test whether the church and Christianity

coincide, to test itself in order to assure itself of its own

genuineness. And, since faith is also a cognition (§ 8), it must

liave a dialectical impulse to make clear to itself the antitheses

involved in its own trains of thought. Christian faith is very

different from artless credulity ; and what has been said in

recommendation of childlike and simple faith must be under-

stood cum grano salis; for true simplicity of faith requires

one to try the spirits and to try one's self. Accordingly,

Luther had doubts respecting ecclesiastical traditions and re-

specting the genuineness of his own monastic Christianity
;

and the different periods of the history of the church show that

church teachers who were distinguished alike for the simpli-

city and the heroic strength of their faith, felt an impulse to

make their f.iitli clear to themselves by means of the sharpest

dialectics. From the earliest ages of the Church this critical

tendency has manifested itself in the sharp line of separation

drawn between the proper doctrines of Christianity and here-

tical elements. This procedui^e necessarily, in every case, gave

occasion to a dialectic examination of the particular points in

question ; for to draw a distinction between orthodoxy and

heresy must surely be impossible, unless we test each indivi-

dual doctrine by our view of the essence of Christianity ; and

test our view of the essence of Christianity by its harmonious

coi:formity with the entire chain of Christian conceptions. In

this sense, taking it as critical and dialectic, we may concede

the presence of an element of scepticism in dogmatic theology
;

to a certain extent we must doubt, not merely in order to

know aright, but also to believe arioht. But if we break loose

from the foundation of faith, if we become regard-less of the

vital interest we have in Christianity, if we cast aside its fun-

damental idea instead of seeking to correct our view of it, and

to understand it more completely, and set up our scepticism

a.s an independent source of truth, we shall fall, as the history

of Protestantism plaiidy illustrates, into Rationalism with its

all-dissolving criticism and empty dialectics.

Observatioicn.— It frequently occurs that thorough-going
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doubt relative to the foundations of Christianity becomes

the means of leadintj the soul to a livine: conviction of its

truth ; important, however, as may be the influence of

such doubt, not only in a religious and raoial, but even in

a scientific respect, it has nothing whatever to do with

dogmatic theology as such. One who entertains doubt as

to the very basis of Christianity cannot feel an interest in

dogmatic theology ; for his sole enquiry is boq ij^oi itiai aru
;

a demand which must be substantially satisfied ere strictly

dogmatic investigations can begin.

§ 32.

The proposition

—

credo ut intelligam—to which we have

just given prominence in opposition to every form of au-

tonomic Rationalism, is not to be taken either in the scholastic

sense or in that of the theology now commonly designated the

"Theology of Reeling." The scholastic divines fell very soon

into a mechanical view thereof; for they drew the substance

of their faith without any soi-t of critical examination from the

creeds prevailing in the church, and started with preliminary

principles which totally lacked an inner reality answering

to their outward form. The mystics, and more recently

Schleiermacher, struck into a path directly opposite to that ^
pursued by the scholastics :—they viewed faith as an inner

vital principle, and constituted religious feeling the guide

and pioneer of religious knowledge. In consequence, how-

ever, of the mystics misapprehending the nature of revelation,

and Schleiermacher's defining dogmatic theology as a descrip-

tion of religious states and experiences, both of them fell into

a new error, relatively to the " credo ut intelligam." Dog-

matic theology became in their hands a mere doctrine con-

cerning the nature of a religious man, or of piety,, instead of ,

beino" a doctrine of the nature of God and His revelation : it
~

treated rather of man's need of Christianity and his experi-

ence of its workings in his soul, than of Christianity itself, in

its eternal truth and its claim to be accepted as such by men.

Thus defined, it relates simply to the subjective ordo salutis;

whilst the facts of revelation, the pillars and foundations of

the truth, are left to be accepted and moulded, agreeably to

the particular ideas and needs of individual believers. If the

full significance of faith as an inner vital principle is to be
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recognized, it must be considered not merely as the experi-

ence of the practical workings of Christianity, but also as the

intellectual organ, or the contemplative eye, for the domain of

revelation. This latter aspect is recognized by speculative

mystics and theosophists (like Joseph Bohme), who teach that

faith itself involves a vision. And although they, in their

turn, fell into an error, the error of attaching too slight im-

portance to the historical, attention was called in a pnjfound

manner to the objective religious relation of faith. Taking

for granted therefore the relation to an objective historical

revelation, we define dogmatic theology, not jprimarily as the

science of " the believer" (the proper and only place for treat-

ing fully of the " Christian Believer," his character, life, and the

roots thereof, is Christian Ethics) ; but as the science or doc-

trine of faith {fides quce creditur), not primarily as a system

of pious emotions, but as the science of the truths of the

Christian Faith ; not primarily as a description of the states

of pious SDuls, but as a development of the believing view

of revelation. We are aware, indeed,—and many illustrations

of the fact might be adduced from the history of speculation,

both in former and modern times,—that the demand for

such an objective mode of consideration has frequently led to

revelation being treated in a purely theoretical spirit by men
totally destitute of religious experience ; has given ri.se to an

intellectualism which paid no regard to the practical aspects

of Christianity : but this is by ho means necessarily involved

in the idea of a knowleda-e which, besides being the know-

ledge of religion, is itself religious. Whilst we cannot regard

feeling as a principle of knowledge :—for the proper and only

jyriiicijyle of knowledge is the idea, the thought of the divine

wisdom ;—we must maintain it to be a condition. The

idea, which is the true principle of knowledge in matters of

faith, can never arise save in a man that is actually religious
;

and our intellectual e^-e grows dim the moment it ceases to

draw nourishment from the heart ; it becomes like the lamp

of the foolish virgins which went out for lack of oil. On this

ground the profoundest thinkers of the middle ages justly

demanded that Scholasticism should be united with mysti-

cism, that the intelledus should not be without affcdus.

Observations.—The view of dogmatic theology as the science
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of pious states of mind seems to be favoured by certain

features of the Reformation ; for example, by the special

and new stress it laid on the "fides qua crtcZiYw-i*," and conse-

quently on the subjective ordo salutis, in opposition to the

vain and barren metaphysical discussions indulged in by
the scholastic divines. The Application was made with

new force, Edification was aimed at with new zeal, as we
^p^iark in particular in the well known and somewhat

one-sided passage of the First Edition of Melanchthon's
" Loci," where he says,

—
" JS'on est, cur multum operae

ponamus in locis illis supremis, de deo, de imitate, de tri-

nitate Dei, de mysierio creationis, de modo incarnationis.

Quaeso te, quid adsecuti sunt jam tot saecuUs scholastici

theologistae, quuni in his locis solis versarentur ? Hoc est

Christum cognoscere, heneficia ejus cognoscere." In the

subsequent editions he omitted this passage, and
without doubt because he felt that it might easily

give rise to a serious error—the error, namely, of con-

stituting as the standard of Christianity the needs of

men and their experience of its workings, instead of esti-

mating the needs of individual men and human experi-

ences by the standard supplied by objective Christianity:

the error of being so greatl}'- concerned for the "believer"

and the state of his soul as to be indifferent to the

"Faith" (Fides quce creditur); of being so intent on edi-

fication as to forget the substance which is to edify, and
the ground on which the building up is to be effected.

This has shown itself clearly enough in Protestant

Churches in times past, and manifests itself also in the

arbitrary atomistic religiousness of the present day.

Luther, whom no one can charge with being indifferent to

the edificatory aspects of Christianity, diew a very sharp

distinction between the thing itself and its application.

{res ipsa etusus); for example, between the sacraments in

themselves and the use made of them ; and insists on the

necessity of being clear about the doctrines which tell us

what Christianity, what the thing itself is ; because other-

wise our talk about the practical, about the npplication and
use of the doctrines will be foolish. Now the aim of doer-

matic theology is to exhibit the " fundamental form of
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sound doctrine" in such a way that it may be a guide to

the public proclamation of the Gospel with due reference

to the special circumstances and culture of any particular

aqe. But besides this practical end, dogmatic theology is

also an end in itself. For though we allow the perfect

justice of the remark of Melanchthon adduced above, so

far as it relates to useless speculations, which have no-

thino- to do with life ; we still consider the knowledge

of the mysteries of the kingdom of God to be in itself a

good, and deem the knowledge of the glory of God to be

a source of edification. Even if we make the acknow-

ledgment that God's ways are unsearchable ; this very

knowledge of the divine unsearchableness and the adora-

tion of God's hidden wisdom will acquire greater force if

"we first traverse the path of human knowledge. The

io-norance which remains after a man has attempted to

know, is a very different thing from the ignorance of him

•who has never made such an attempt, who has never known

the speculative impulse. As there is a knowledge peculiar

to the theologian, to the c^drMS as distinguished from the laity,

the laici (b}' which we do not mean anything at all like the

gnostic distinction between exoteric and esoteric) ; so also

must the theologian have a sense of ignorance which the

layman has never experienced. Per oppositioneni this

may be seen from the circumstance that theological pride

is as often associated with esoteric ignorance as with

esoteric knowledge
;

just as philosophic pride reveals

itself as frequently under the mask of a Sociates as in the

garb of a Paracelsus.

§33.
The task of dogmatic theology, therefore, is to set forth

Christian views in the form of a connected doctrinal sys-

tem. This process is primarily an explicative one, that is, its

first business is to unfold the elements contained in Christian

intuition, to develope the inner connection existing between

them. But we cannot undertake to explain or unfold, with-

out feeling also the im[)ulse to speculate or comprehend ; in

other words, we cannot be content merely with exhibiting the

connection between the various parts of what we find given to

our hand, but we desire also to understand the why and where-
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fore : the goal of systematic theology is not merely the ita

but the quare. A thorough explanation will be unable to

avoid antitheses of thought, antinomies, which require medi-

ating, or reconciling ; for, as Jesus Sii'ach says, " all the works

of the Most Hiorh are two anjainst two, and one against

the other" (ch. xxxiii. 1 6) ; and the essential feature of

Sjieculation is to reconcile antagonisms in the higher unity

of the idea. If our exhibition of Christian doctrine do^ot
rest on a speculative vision, it will either be a mere outward

thing, a thing of the understanding, or limit itself to its purely

practical significance and applications. Many, therefore, as

may have been the doubts entertained by an Irenaeus and a

Luther too, regarding the efforts to attain a speculative com-

prehension of Christian truth, we find everywhere in their

works traces of the action of that contemplative eye which

views individual details in the light of the one fundamental

idea. We grant too that the latter was right in asserting that

dogmatic theology as a thetic (positive) theology has to do in

the first instance with the ita and not with the quare ;* but

must at the same time deny the possibility of separating the

explicative from the sp)eculative action of the mind by any

fixed and impassable line of demarcation. Every ita contains

a hidden quare, which, the moment we undei^take a thorough

explication, is sure to come to light and summon us to seek

after the higher kind of comprehension which we designate

speculative. We must never forget, indeed, that this specula-

tive comprehension is precisel}" the fragmentary part of our

knowledge ; whereas faith embraces in its intuition the entire

fulness of the truth—a fulness which will never be exhausted

by any explicative or speculative efforts of the human mind.

But, just as they have always been put to shame who pre-

tended to have attained the comprehension of everytliing ; so,

and not less, have they been put to shame, who have sought

to set a limit once for all to human comprehension, to mark a

" non plus ultra," beyond which no one could ever advance.

For it has always become evident subsequently that there was

a " plus ultra ;" and the boundary lines supposed to be fixed

* Luther often complains of the curiosity of the scholastic sophists with their

constant quare, and admonishes his readers to be content with the ita

£
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showed themselves to be fluctuating, by being actually re-

moved. A healthy mode of looking at things will recognize

therefore that speculative comprehension is itself a very mo-

bile and dialectic conception which cannot be settled with a

mere dry Yea or Nay ; with the assertion, that it must either

be perfect or not exist at all, for it is itself a groiving thing.

Any conclusion arrived at in comprehending Christian truth

will therefore never be more than relative ; each solution of

the problem will be a new enhancement thereof; the conclu-

sion to which we have brought our knowledge will contain a

" divinatory " element pointing to another and still higher

solution.*

The scientific method followed in systematic theology

is partly apologetic and partly dogmatic, in the stricter sense.

As apologetic it confirms and justifies Christian truth by the

neofation and overthrow of what is either non-Christian or un-

Christian : as dogmatical, it investigates and exhibits Christian

truth in its inner and essential richness. The first develop-

ments of Christian dogma, arising as they did out of

struggles with Judaism and heathenism, bore a predomi-

nantly apologetic character, one might even say, polemic

character ; for from the Christian point of view Apolo-

getics and Polemics, defence and attack are inseparable

from each other.-f* But, because the spirit of Judaism and

heathenism encountered by the early church still continues

under a variety of forms to stir in the world, it is necessary

that systems of Christian truth should continue to overcome

the M'orld with their weapons of criticism. Besides, the dis-

tinction between the apologetic and the dogmatic, in the

stricter sense, is merely relative ; for, as on the one hand,

error and pretence can only be thoroughly laid bare in the

* Concerning the distinction between the explanatory and the speculative

methods of development, and concerning what is merely relative and transitory

in tills distinction, see Sibbern's Treatise, Bcidrag til Besvarclfen af det Sporgs-

niaul : Ilvad er Dogmatik ? (IMiilos, Archiv. und Rcpcrtor. Heft 3 und 4.)

t See 1 Peter iii. 15—" Be ready always to give an answer to every man that

asketh you a reason of the hope that is in you with meekness and fear." 2 Cor.

X. 5—"Casting down imaginations and every high thing that exalteth itself

against the knowledge of God and bringing into captivity every thought to the

obedience of Christ."
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light of <a positive knowledge of truth ; so, on the other hand,

the full power of the truth is first revealed when it vanquishes

contradiction.

§35.
We have finally to consider the relation between dog-

matic theology and philosophy. One thing is clear, that dog-

matic theology is totally opposed to heathen philosophy which

aims at arriving at truth by its own means. As Christianity

entered into the world with a call to repentance and conver-

sion, and with a doctrine drawn from a source totally differ-

ent from philosophy, its necessary influence was, of course,

to lead away from the wisdom of this world. But, having

itself given birth to a new sum of knowledge, to a system of

theology, the question arises whether there is room for a Chris-

tian philosophy alongside of Christian theology, and in what

relation the two stand to each other ? We take for granted

at present that there is such a thing as Christian philosophy
;

we take for granted, further, that it is subject to the same fun-

damental conditions of knowledge as theology, that is, that it

must start with the credo ut intelligam : but we distinguish

between the former and the latter as follows

—

'philosophy, even

when Christian, is a knowledge of the universe, a S3'stematic

view of the world as a whole ; theology is the knowledge of

God. The distinction is, it is true, merely a relative one, but

still a distinction. Philosophy directs its search to the divine

law which pervades the universe, and is fulfilled by the vari-

ous circles of the world of nature and the world of spirits; and

aims to understand Christianity as the fulness of the laws of

the world. Philosophy, therefore, begins with the manifold

variety of objects contained in the world and reduces them

to the kingdom of God as their one centre, in whose light

they all become intelligible. Theology, dogmatics, on the con-

trary, takes up its point of view from the very first at the

centre, makes the one, the kingdom of God, as such the exclu-

sive object of its investigations. Even Christian philosophy

must begin with the universe and its variety and endeavour to

show in a series of general contemplations and enquiries, that

Christianity is the highest force of existence and life. Dog-

matics, on the contrary, takes up its position in the church ;

and seeks to exhibit the doctrines of the Christian Faith in
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their inner inherent connection with each other. So far, how-

ever, as dogmatic theology has the apologetic aspect to which

reference was made above, it stands connected with the philo-

sophy of religion. We may, therefore, say philosophy sets

forth Christian knowledge in its universal aspects ; theology

in its central significance. Philosophy is at home everywhere;

the home of theology is the church.

Obsei^ations.—The peculiar distinction between theology and

philosophy becomes clear also when we compare men who

have a talent for philosophy with tliose whose talent is for

theolor>y. The talent for philosophy manifests itself in

the discovery of categories which admit of application to

all the various cycles of existence, and thus set forth the

entire world in a new light. For example, the distinctive

characteristic of the system of the fu'st Christian philoso-

pher, JohnScotus Erigena, is its idea of the " divlsio na-

turcB," the way in which he carries out the idea of the

uncreated, creating, and created nature. In the system of

Leibnitz, the Monad is the all-comprehensive category by

which the entire world is set in a new light ; in Spinoza's

sj'stem, " substance ;" in Fichte's, " the Ego and the non-

Ego ;" in Schelling's, "the Absolute;" in Hegel, "the

Idea." Every new system of philosophy pi'esents us with

new general definitions, by means of which the thinker

hopes to find his way through the labyrinthine edifice of

the world ; and the reality of his philosophy depends

on the force and efiiciency with which he is able to

carry out his design. The productiveness of the theolo-

gian lies in a totaMj' different sphere. It manifests itself,

not in the discovery of new categories of the world, but in

the development of the old categories of revelation with

new vigour into a complete system of religious and eccle-

siastical knowledge. Take, for example, the categories,

" sin and redem])tion," " law and gospel"—how the}'- be-

came to Augustine, to the Reformers, and to Schleier-

macher, the source of a new view of Christianity. Or take

the doctine of the Trinity, " the Name of the Father, the

Son, and the Holy Ghost;" how it opened to Athanasius,

and indeed, to the theologians both of the middle ages

and of modern times, the pussibility of giving a new re-
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presentation of Christian truth. Or think of the expres-

sions, " this is," " tliis signifies," connected with the doc-

trine of the Lord's Supper, and the dispute about the real

presence: what a determined influence they had on the

entire character of the Lutheran and Reformed Church, at

the age of the Reformation. Doctrinal or dogmatic pro-

ductiveness is at home in this central sphere
;
philosophic

productiveness bears a more encyclopaedic character.

§36. _

Dogmatic theology enters into a reciprocal relation, not only

to Christian, but also to non-Christian philosophy. As the

church exists in the world, the mind of the church must

develope itself in connection with and relation to the culture

and wisdom of the world ; the relation of dogmatic theology

to philosophy must be not merely a polemical relation, but

also one of recognition ; in other words, it must seek to appro-

priate and work up the elements of truth, which every real

system of philosophy contains. But in entering into such a

relation to philosophy, theology is very liable to fall into an

error—an error which made its appearance at a very early

period of the church's history and which constantly re-appears

—the error, namely, of Syncretism, of concluding a false Con-

cordat and unholy alliance with philosophy. The result of such

an* alliance has always been that theology has borrowed its

light from philosoph}^, that a non-Christian was a substituted

mode of looking at questions, and that to dogmatic theology

miglit truly be applied the words, " Aristofelcm pro Christo

vendere." We find an uncritical mixture of dogmatic theology

and philosophy, for example, under various shapes in the works

of the Alexandrian divines, where the categories of Platonism

are frequently substituted for Christianity. The same experi-

ence was repeated during the middle ages in the case of divines

under the influence of Aristotle, And we all remember how
the categories of the modern Aristotle, Hegel, exerted a similar

influence. These false modes of mediating, this show of effect-

ing a reconciliation between faith and knowledge, reminds one

of Augustine, Avho says in h\s " Ret ravlaiiones" Hint during

his Platonic period he found Plato in the gospel, and supposed

himself, in this way, to have effected the reconciliation of re-

ligion and philosophy. When Christianity spoke of the wis-
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dom of tills world he interpreted it to refer to a wisdom winch

rests in the sensuous, in the /.oa/j.og a/s^riro;, and does not rise

to the xoV/xo; vor^Tog. When Christianity spoke of the kingdom

which is not of this world, he interpreted it to refer to the

kingdom of ideas ; and the man who lived in the kingdom of

ideas was the spiritual, regenerated man, in opposition to the

psychical, natural man, and so forth. Relatively to such modes

of reconciling philosophy and theology, which in all essential

features have been frequently resorted to again in our

own day, we cannot insist earnestly enough on the neces-

sity for theology to rest content with the " foolishness " of

the Gospel ; on the duty of not sacrificing its own wealth

for the mere semblance of clearness ; on the danger of trying

to secure premature clearness and ripeness. For by anticipating

in this manner that true, inner development from the inherent

central principle of Christianity, it will lose both substance

and form, both the truth and true clearness ; seeing that such

true clearness is born of the darkness of mj'-stery. Luther says

truly, " he who means to philosophize with profit in Aristotle,

must first become a fool in Christ." We must, therefore, lay

down the canon, that it is the duty of theology in the first

instance, and predominantly, to treat philosophy sceijtically

and critically. But such a sceptical and critical relation to

philosophy necessarily involves conscientious efforts to pene-

trate really into it, and thoroughly to investigate it ; it is as

different as possible from the relation recommended by some

who treat the two as clean and unclean food ; who say, con-

cerning the latter, " Taste not, touch not," without reflecting

that their own theology, Avhich, whether they call it biblical

or ecclesiastical, is in many respects a word of man, may
perhaps contain many impure elements, of which philosophy

might cleanse it. When they say, indeed, that nothing can be

learned from a philosophy which is not pervaded by the spirit

of Christianity ;—it is true, that such a philosophy can give

them no direct information rc'Tardinjr the kingdom of God

;

but indirectly, it may instruct them, so far as every real

system of philosophy throws a new light on the kingdom of

nature, which is the preliminary condition of the kingdom of

grace. They forget that it is the same Logos who works in

the kingdom of nature and in that of grace ; that the germs
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of tlie latter lie scattered about in the domain of the former.

The logical and outological investigations, pursued by philo-

sophy, in the various forms which it has assumed in the

course of its historical development, supply a foundation

of preparatory instruction for all science. Logic and onto-

logy are contained in theology, and condition its develop-

ment ; as was shown with peculiar clearness during the im-

portant conflict that took place in the Middle Ages between

the Nominalists and Realists ; a conflict which has re-

appeared in every form of modern philosophy. But every

system of philosophy of any profundity, supplies the intellect

in a pneumatological respect, with a fermenting element

which theology must in its own way assimilate and work
up ; notwithstanding, that when the same propositions are

found occurring both in philosophy and theology, frequent occa-

sion will be found for reiterating the old saying, " Two may say

the same thing, and yet it is not the same." Those who try

thoroughly to follow out the injunction, " Touch not, taste

not," will soon fall into the danger of contenting themselves in

false security with their traditional theological systems ; and

repeat as often as they may, that Christian knowledge must
be living and not dead, their Christian knowledge

will be one, between which, and the natural life of man in its

highest utterances, there is no vital reciprocity. As our

motto, therefoi'e, we will take, instead of the words, " Touch
not, taste not," those others addressed by Paul to the Corin-

thians (1 Cor. iii. 22), " All things are yours, whether

Cephas or the world ;"—which may surely be taken as

equivalent to, " whether the wisdom of the Apostles or the

wisdom of the world, whether Peter and Paul, or Plato and
Schelling, or Aristotle and Hegel ;" although certainly it is

also meant that we should draw a clear distinction between

the wisdom of the Apostles and the wisdom of the world.





THE CHRISTIAN IDEA OF GOD.

TliE NATURE OF GOD.

§ 37.

Tlie God of revelation is not a hidden God ; He is not that

indefinite OiTov, which is but anotlier name for the dark root

and cause of finite existence, and a mere blind force : nor is

He the thought which orders the worlds, and which, being

incapable of thought or resolva^,,itself, is really identical with

the order of which it is the sowce. The God of revelation is

a Spirit, (John iv. 24). Being a Spirit, He reveals Himself in

the first instance as " the Lord ;
" but considered in the fulness

and truth of His nature, He is not merely "the Lord," who
keeps Himself distinct and apart from the world, but eternal

" Love," which reconciles the world with itself, (1 John iv. 1 6.)

We have no intention here of proving the existence of the re-

vealed God ; we propose simply to glance at the conceptions

fopmed of God apart from revelation, in which man gave expres-

'

sion to the knowledge of Deity which he arrives at by nature,

—a knowledge related to revelation as the elements of a science

{(SToiyjTa rou x6a/xo-j) are related to its full development. The
representations of the Divine nature given by revelation will

thus gain in clearness and certainty : and by considering the
" proofs for the existence of God," we shall be furthering the

knowledge of His nature.

§38.
The various proofs for the existence of God, though gene-

rally acknowledged to be formally invalid in a syllogistic point

of view, are profoundly significant as indicating the general

starting points for the development of the idea of God primarily
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dwelling in the human mind. They mark in a general way the

principal stages of the knowledge of God arrived at by man
independently of the positive revelation contained in the

Scrij)tures. The manifold witnesses for God which man finds

in and around himself are here reduced to certain general prin-

ciples, and the various and intricate ways by which the human
mind is brought to God, are indicated by the summary results of

thought. Man rises to God and to the knowledge of the

divine nature in two ways—by the contemplation of himself

and by- the contemplation of the world. The latter method

is embodied in the cosmolooical and teleolooical aro-uments

;

the former in the ontological and moral. But no one of these

methods conducts man to a true knowledo-e of the nature of

God so long as he is ignorant of the revealed testimonies

which Christianity awakens around us and in us.

Observations.—Whatever be the point of view from which the

subject is considered, God is defined to be the God of the
" world " and of " man ;

" the knowledge of His nature,

therefore, is conditioned by the knowledge possessed

of that world and that human spirit, for which He ap-

pears as God. Hence, also, whatever the point of view,

the substance of the idea of God answers to the sie-nifi-

cance attributed by man to himself, and the world which

he inhabits. A superficial knowledge of the world and
self leads to an equally superficial knowledge of God.

Where the world is treated as a mere seeming, and human
life as an empty play, it is impossible that a true idea of

God should spring up ; only where the world and man
are recognized as having in a relative sense, being, life, and
freedom in themselves, as this is first brought pi-opcrly to

light by Christianity, can we think aright of God.

§39.
Tlie cosmological argument or the " argumentum e con-

tingentia mundi," takes for its starting point, the finitude,

transitoriness, contingency of the world, without paying at-

tention to the internal distinctions between the various kinds

of existences, and especially without regarding the essential

distinction between the kingdom of nature and the kingdom
of freedom. The world here is merely the domain of external

antagonisms of contingent, changing phenomena, whose forms
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come and go in an eternally revolving circle. Everything is

transitory—man no less than the flower of the field. But so

certainly as finite existences dissolve and perish ; even as cer-

tainly does the eternal ground into which they are dissolved,

and out of which they issue remain ; so certainly as the world

lias no real existence in itself, but merely the show of an

existence, even so certainly is its existence not its own exist-

ence, but that of another being, of the Divine Being. This is

Acosniism, /.og'/.o; axoff/Mg. The fundamental idea of this line

of argument, to wit, the idea of God as universal being, is

distinctive of pantheism in all its forms ; and the feeling of *

the transitoriness of the world which corresponds to the above

idea, is the characteristic and fundamental feeling of every

form of pantheistic religiousness. But the God of this argu-

ment and this religiousness is a hidden God, about whose

nature, though we live and move and have our being in Him,

nothing is known save that He is power and necessity. This

is the idea which lies at the basis of Oriental pantheism,

which regards the Deity as the life of the universe, eternally

giving birth to and eternally annihilating existences. Spino-

zisn. was its philosophical revival.

What the cosmological proof is in relation to the outer

w^orld, such is the ontological in relation to the inner world

of self-consciousness ; the result is the same, to wit, acosmism.

Reflecting upon itself, and shutting out every determinate

form of thought, every determinate subject of thought—re-

flecting on thought simply as thought—the mind falls back

on God as the eternal ground of thought, the eternal possi-

bility of self-consciousness with its changing variety of

thoughts. Thought itself is inconceivable, save on the pre-

supposition of a spiritual being as its inner ground and inner

source. Consciousness can only be conscious of itself

—

consciousness can only be self-consciousness—as it is the

consciousness of truth, or of God. Thought can separate

itself from every determinate idea, save that of existence.

The mind may entertain doubt as to any and every determi-

nate form of being, bvit not as to being in itself; for in the

very act of laying down a proposition—which is an impossi-

bility without the copula is {esse)—it is compelled to affirm

being in general. The mind may be sceptical as to every
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determinate form of the idea of God, but it cannot call in

question the idea of God as the first being, which is the

principle of thought itself. Self-consciousness and God,

thought and truth, are therefore inseparable. But because

the ontological proof of the existence of God treats God
simply as '' pure truth," it establishes merely the general

possibility of a knowledge of God ; it does not give us any

actual knowledge of Him. That form of religion whose

object and nourishment are " pure truth " is pantheistic

mysticism. In mystical self-contemplation the soul seeks to

free itself from all shews and unrealities, by regarding itself

as the point of revelation for deity, as the " pure light" in

which all finite thinking is consumed and swallowed up.

§40.
The cosmological argument conducts us, as we have seen,

to a God who is mere power and necessity ; the teleological

argument glorifies this power and necessity into freedom and

intelligence. Whilst the cosmoloo-ical arirument takes as its

starting-point the transitoriness of the world, the teleological

begins with the consideration of its glory. This latter point

of view is peculiar to the western mind ; to which has been

given an insight into the domain of history as distinguished

from that of nature. The world is not mer^e shev/ and seem-

ing ; it is a reality, rich in meaning, and subserving a great

design ; it is a grand combination of inner rational ends and
means ; to this feature of the world life owes its value and
significance. Finding, however, that every one of the various

ends subserved by the vital forces of the world limits some
other end, and that every end becomes in its turn a means,

we are led to regard all these limited ends as means to one

great, ultimate, self-realizing end, to wit, the absolute Idea or

God. The contemplation of nature from the teleological point

of view reveals God to us as the indwelling, formative activity

of the M'orld, as its organific soul (iiatiira naturans) ; the

contemplation of tlie human mind, from the same point of

view, reveals to us God as the all-ruling Spirit of the world,

who, b}^ the dialectical process of history, evolves Himself as

His own result. This is the theology of pantheism, or of the

immanent God ; which has found expression in some recent

eystema of philosophy. The teleological spirit of the world is
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here identical with the teleological order of the world. God
and the world are but two sides or aspects of one and the

same unity ; there is in reality no relation of contrast.

The ino)al argument for the existence of God is the sub-

jective aspect of tlie teleological one. As humanity cannot

be satisfied with a God who is merely the God of nature and

not the God of history, so is it unable to find rest in the on-

tological God to whom we are led by pure thought :—hu-

manity yearns for the God apprehended in conscience. In

contemplating our ethical nature, we find that the law which

raises its voice in the human breast requires unconditional

submission of the will, and we are led to believe in a moral

government of the world, whose aim is the good and tlie pro-

gress thereof onwards to complete victory over evil. Fichte,

in particular, carried out this thought, looked at from the

pantheistic point of view, in his doctrine of God as the moral

Older of the world. The religion of those who take this view

consists in a mystical surrender to the moral rule to which

mundane aflfairs are subject ; in a self-sacrificing readiness on

the part of individuals to give up their life in the service of

the idea. So long as God and man are not viewed as dis-

tinct from each other in the manner of the Scriptures, the

existence of personal relation of love between them is impos-

sible. On the view first referred to, God has real existence

only in so far as we ourselves by our moral endeavours pro-

duce Him ; what the God-inspired man does is God ; God
and the kingdom of God are one.

Observations.—The teleological is the fundamental category

of thought in its developed stage. It is the categoiy of

freedom ; indeed, in its deepest significance it is the cate-

gory of Christianity itself The ripest thinker of the

Greek world, Aristotle, regarded " the idea" as having a

teleological character. Thought, during the middle ages,

was guided and ruled by this category. The battle be-

tween Leibnitz and Spinoza was a battle for its validity.

Existences must be considered as standing in relation not

merely to causae ejfficientes, to their immediate causes, bat

also to cau>iae finales ; indeed the causae ejfficientes them-

selves nmst be conceived as moved by the causae finales,

or in other words, by the eternal rational ends meant to
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be subserved by created objects—which ends, althongh in

one res[)ect yet awaiting realization in tlie future, must in

another respect be supposed to be ah-eady operative. We
cannot fully understand present realities unless we look

forward to the result intended finally to be attained.

Present actualities thus acquire a double significance, and

receive a double explanation. The natural explanation

recognizes solely causae efficienfes, and looks upon every-

thing as the product of the next working forces : the

spiritual explanation finds everywhere a deeper signifi-

cance (irrovoia) ; it gives another turn to the natural, em-

pirical explanation, by showing that the phenomena of

nature and history have an end other than themselves,

an end fixed by Divine wisdom, which, whilst lying out

beyond, is now working in them as their motive prin-

ciple. The whole of modern speculation has a teleologi-

cal character. But the antagonism between pantheism

and theism manifests itself the moment a deeper view is

taken of the teleological principle according to which

the world is created and ordered.

§41.
The teleology of pantheism is self-contradictory ; for, accord-

ing to it, God, as a Spirit, is the result, without being at the

same time the presupposition of the world's development. So

far as pantheism recognizes in God the foundation of all exist-

ence, He is simply the slumbering thought, which does not

think itself, but with instinctive necessity unfolds itself in

successive developments in the kingdom of nature and the

kingdom of history. As a Spirit, therefore, God is merely the

God tig ov, but not the God di ol ru -rdvTa. But such a God is

not the absolute, the all-perfect Spirit ; for the marks of a

creature cleave to Him. He is not truly the eternal Spirit

;

for his spiiitualit}' is acquired in time, and He presses forward

in the finite Spirit of man, through a progressus in injinitwm,

after real existence, without ever actually attaining it in ful-

ness. In Him power and wisdom are disjoined ; for as a

creative force the world-spirit is blind ; and as seeing wisdom
He is incapable of creating. Only through the medium of

the spirit of man has He some remembrance of that which

He produced as the di-eaming spirit of nature ;
" how He thwi
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ordered the heavenly bodies, formed the earth with it.s various

substances, gave animals and plants their oi-ganisms ;"—this

also is " the reason why man, or God in man, is now able to

understand the laws of nature ;" although, with all His know-
ledge He is not able to affix one leaf to a common nettle*

Not only is this conception of God unsatisfactory, as opposed

to the true idea of perfection, but it does not supply a suffi-

cient explanation {ratio siiffi.ciens) of the existence of the

world. For to trace back the marvels of nature and con-

sciousness to a i/oDs working instinctively, or a natura naturans,

is to give an explanation, that itself very greatly needs ex-

plaining; and one is involuntarily reminded of Lessing's words

that " many persons leave off reflecting where they ought pro-

perly to begin." We too recognize in nature an unconscious

activity of reason—we trace it in crystals, in plants, in the

artistic impulses of animals ; in history too we recognize an

unconscious activity of reason, the highest individual embodi-

ment of which, we designate genius ; this is all matter of fact

;

but it is hy no means a raatter of course that it is so, and

this is, therefore, precisely the point at which that ia-jij^d^nv,

that wonder ought to be excited, which Plato calls the

beginning of philosophy. For the very question with which

we have to do is—How is a rational instinct j^ossihle, that

works plastically, like a blind force, and yet carries out the

plans of wisdom ? We, for our part, are unable to conceive

such a blind rational activity, save as a natura naturans^

which is itself naturata, as grounded in a creative and uise

will, revealing itself in the laws by which the vital operations

of creation are everywhere ordered. The variously compli-

cated concatenation of rational means and ends which co-

operate both in nature and history, to the realization of some

purpose, necessarily implies a self-reflective princi])lc, wIjIcIi

determines itself and all other things. But the only principle

which really imjjlies its own existence, and which postulates

everything else for itself, the only principle which has power
over itself, which docs not lose itself in the product of its

activity, which returns more profoundly into and on itself

* Compare Strauss, Dogmatik I. 351 ; where we cannot but be reminded of

the old saying in the book of Job (xxxviii. 4) "Where wast thou, when I laid

the foundations of the earth ?"
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every time that it goes forth from itself, is will, personality.

God is a person, that is, He is the self-centralized Absolute,

the eternal fundamental being, which knows itself as a centre,

as the / a?7i in the midst of its infinite glory (Isaiah xliv. 6.),

which is conscious of being the Lord of this glory. He is not

the undefined hiov, but ^e&'s ; He is seeing omnipotence, in the

depth of whose wisdom the end which the world is destined to

serve, and of which the creature only becomes aware in time,

was eternally contained in the form of a counsel. The world is

accordingly not merelya system of eternal thoughts,but a system

thoroughly worked out from eternity, and the signs of the

presence of reason which we find in nature and history,

viewed in their inmost significance, must be pronounced to be

revelations of the will of the God of creation and providence,

of Him who makes known in the world His eternal power
and Godhead (Eomans i., 18 fi!)

The ontological and moral view thus acquires pro-

founder significance. That eternal something, without the

presupposition of whose existence human thought is an in-

soluble riddle, is the thinking energy, the true God (Deus

verax), who pervades all spirits, leads them to wisdom, and

scatters all deception and mere seeming. And the obligation

which we feel we are under to fulfil the law written in our

hearts (Romans ii. 1 4 ff!), is in its deepest roots an obligation

to obey the personal Will, the holy Being, who speaks to us

through our conscience, and thus reveals Himself as the

invisible One, in conjunction with whom we know what we
know (coN-scie72s).

,

§42.
Against the belief in the personality of God, pantheism has

always objected that the ideas "absolute" and "personal"

contradict each other. " As the absolute, unconditioned,

unlimited being, God must be one and all ; as a person, He
can only be conceived as limited, boimded by a world which

is not part of Himself ; and this is opposed to the idea of the

absolute." We cannot allow, however, that this contradic-

tion really exists. The existence of created beings distinct

from God, is not such a limit as to clash with the idea of a

perfect being. When pantheism calls the omnipotent Creator

of heaven and earth a limited beinf;, it forgets that the limi-
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tation in question, so far as it deserves the name, is self-limi-

tation, and that self-limitation is inseparable from a perfect

nature. The inward fulness of the divine essence is reflected

in the inner infinitude of the divine self-consciousness, and
God thus has possession of Himself and the fulness of His

being. An all-perfect being, which should be unaware of its

own perfection, would lack one very essential element of per-

fection. God limits His own power by calling into exist-

ence, out of the depths of His own eternal life, a world of

created beings to whom He gives, in a derivative manner, to

have life in themselves. But precisely in this way above all

others—that He is omnipotent over a free world—does God
reveal the inner greatness of His power most clearly. That

is no true power which refuses to tolerate any free move-

ment outside of itself, because it is resolved to be and

to do everything directly and by itself: that is true power
which brings free agents into existence, and is notwithstand-

ing able to make itself all in all. In other connections. Pan-

theists are fond of laying stress on the idea of inner infini-

tude ; but they forget it the moment they allude to God.

To Him they apply the idea of external infinitude, of ex-

tensive absoluteness—instead of the idea of intensive

central absoluteness ; and all the objections brought against

the personality of God, converge at last in the irrational re-

quirement that God shall be Himself the Universe {unum
versura in ovinia), instead of being its Loed.

Observations.—The apostle Paul traces the rise of heathenism

to the circumstance that men did not worship God as

God, but served the creature more than the Creator. In

a certain sense, indeed, they were serving God ; for it is

the power of His Godhead which moves in created things;

the objects of their worship were divine powers, divine

ideas. But they did not worship God himself; they did

not worship Him as God, as the Lord. They were

blinded, as the ancient author of the Book of Wisdom
says, by the beautiful forms of mundane things, and

did not consider how much more beautiful must the

Lord of these things be in whom beauty takes its rise.

They marvelled at the might and force working in

created objects, but considered not how much mightier

r
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He is who prepared them (Wisdom xiii. 3, 4). In other

words, tliey accepted the derived, instead of the unde-

rived Absolute, For in a sense, to wit, so far as it is a

divine fulness, a totality of divine forces and ideas, the

universe can be designated the Absolute ; only it is the

derived, and not the original Absolute.

In reality, therefore, there can be only two religious

and two scientific systems—the Pantheistic and the

Theistic ;—the former having for its highest, the derived

absolute, the universe ; the latter based on the original

absolute ; that is, on God as God. The antagonism be-

tween pantheism and theism, is not merely an antagon-

ism of science, of schools, but in its deepest roots, a re-

ligious antagonism ; it cannot therefore be fought, out

alone in the domain of science. Our deciding for pan-

theism or for theism, depends not merely on thought,

but also on the entire tendency of our inner life

;

depends not merely on the reason, but also on the con-

science, or, as Scripture terms it, on the hidden-man of

the heart. Where the mind is unduly absorbed in

physical or metaphysical pursuits, the tendency of the

inner life is pantheistic ; where, on the contrary, the

etltlcal is recognized as the fundamental task of existence,

the tendency of the inner life is theistic. We are aware,

indeed, that among pantheistic thinkers there have been

men who must be counted not only amongst the greatest

intelligences, but also amongst the noblest souls, of the

human race ; but we find precisely in these profoundest

and noblest pantheists a something reaching -out beyond

their pantheism ; we think we can discern in them a

yearning and a striving, of which they themselves are

unconscious, after an ethical, personal God such as their

system denies. In their moments of greatest enthusiasm

they have experienced a need of holding intercourse with

the highest idea, as though it were a personal being.

Even in Spinoza a certain bent towards personality is

discernible
; for example, when he speaks of intellectual

love to God, and styles it a part of that infinite love with

which God loves Himself Schclling, Fichte, and Hegel

too were stirred by a religious, an ethical mysticism,
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which contained the germ of a personal relation to a per-

sonal God.

Very different from these esoteric thinkers—who,

wandering in a mystical twilight on the loftiest heights

of pantheism, confounded their deep love to the idea

•with love to God, and who were prevented from seeing

the frightful consequences of their system by the ideal

brilliancy which suffused the kingdoms of the world and

the glory thereof from the point of view they occupied

—

widely different from these men are those who have

latterly begun to preach pantheism from the housetops.

" Young Germany " has the sad glory of having reduced

the negative consequences of pantheism to a system, for

which it has tried to secure acceptance wath the

multitude. Instead of Schelling's or Hegel's intellectual,

poetical, logico-mystical view of the world, we have at last

been presented with an ordinary and vulgar " systcme de

la nature." In the rough hands of this generation, the

wings of the pantheistic butterfly have lost their mystic

dust; once it shone with great brilliancy; now it pre-

sents itself in all its prosaic nakedness, or even with a

death's head on its wings. We hear it now proclaimed

without circumlocution, in all the simplicity of prose,

that there is no God ; the name " God " is now a tedious

word, to which no clear meaning can be attached ; let us

therefore speak of " nature " instead of God ; of the

" forces " and " laws of nature," instead of the divine

attributes; of the "course of the world" or the "pro-

gress of the age," instead of divine providence; and so

forth ; for we can understand that. This popular pan-

theism is working like- leaven in the minds of the masses,

and has played a most active part in the most recent

movements of the time. The antagonism between pan-

theism and theism, which was once discussed in the schools

of philosophers or in the esoteric conversations carried on

in the higher walks of literature, has now become exoteric,

and is taking hold of our popidations in the form of a
conflict between the denial of God and the belief in God.

43.

If God is personal, we should expect Him to revcid
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Himself in the domain of personality, in a spliere of

created spirits, by Avliom He can be believed in, known,

and loved ; we should expect Him to prepare for Himself,

in the midst of the kingdom of nature, His own holy king-

dom. The personal God is not merely the God of all creatures,

but in a special sense the God of His Church, of His saints.

The idea of the God of the Church, who, as such, reveals

Himself to humanity, in its heathenish,—that is, apostate

condition, in its condition of bondage to the world and its

elements, as the new creator, as the Redeemer, is inseparable

from the idea of a special, siqjernaiural revelation—of a

sacred history in the midst of the ordinary profane history of

mankind—of personal organs of revelation—of a Word of

God and of divinely founded institutions. In the creation

and sustentation of the Church under the Old and New Co-

venant we find the most complete and living testimony to the

existence of a personal God, of " the Lord," whose essence is

love ; and the various routes by which men arrive at a know-

ledge of their creator converge on this great highway of light.

The cosmoloo-ical and teleoloe^ical evidences of God's existence

are first seen in their full force in the light of that kingdom

which stands immoveably firm in the stream of time, of that

divine household which was established in Christ in the ful-

ness of the times. The ontological and moral evidences

acquire full significance from *' teslimoniuvi spiritus sancti,"

from the witness borne by God's own Spirit, the Spirit of

truth and holiness in the hearts of believers.

Observations.—Theism owes its vitality, vigour, and fulness

to the idea of God as the God of the Church. It is pos-

sible, indeed, to speak of a theism which is the natural

religion of man—natural, so far as it arises in human
nature through the contemplation of the works of crea-

tion. The Apostle Paul tells us that even heathens ought

to have had this kind of natural religion, inasmuch as the

eternal power and Godhead of God are clearly seen from

the creation of the world and are understood by His

works (Romans i. 20). But judging from experience,

]>antheisra would rather appear to be the natural religion

of man. For the myths, the cnltus and the philo-

sophical notions current amongst the heathen, have their
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root in pantheism. Experience shows us that apart from

a positive revelation, natural theism has not only lacked

the power to form a community, a Church, but even

lacked the power vitally to possess, fill, and animate in-

dividual men. The God of theism is known amongst

heathens merely as "the unknown God," (Acts xvii. 23).

Nevertheless, the unknown, that is, in this instance, the

true God, did not leave Himself without a witness

amongst heathens. For, both in their religions and their

philosophy, traces are discoverable of a holy influence

exerted by conscience—scattered indeed, flashing in on

the surrounding darkness like lujldning, quickl}'- dis-

appearing again, but yet distinctly bearing this character;

"we find interwoven with the woof of pantheism a weft of

theistic elements concerning which none can say whence

they have come. It is the unknown God who revealed

Himself by these flashings out of a higher region, and by

the holy forebodings and motions which were traced to a

daimonia:—an admonitory warning force which quietly

counteracted and restricted men's corrupt tendencies, and

by awakening a deeper sense of need and deeper seekings

(what Paul calls a ^sXa!pa.v, a,feeling) after God, prevented

their being completely lost in the beggarly elements of the

world. We need here only refer to Socrates, who, though

himself a heathen, was a powerful corrective of the carnal

and worldly tendency of heathenism. We, who have

grown up under the influence of Christianity, are ac-

customed to regard theism as a natural religion, for

we find many who, whilst refusing to believe in

Christianity as a positive supernatural revelation, still

cleave to the living God, who reveals Himself in the

works of nature and the course of human life ; but it is

difiicult to say how much of this theism is due to the

influence of Christianity, and how much has a purely

natural origin. Clear it is, however, that this undefined

theism—apart from Christ, apart from the Church—which

is professed by many of our contemporaries, produces

but a very vague sort of piety. It is of great importance,

indeed, as preparing the way for the belief in a positive

revelation, as a principle of conservation, by which the
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soul is raised above the world and conducted towards the

kingdom of God : but on no man can it confer the fulness

of truth and life after which we all yearn. Amongst

philosophers, no one has expounded this natural religion

of theism, as we may perhaps venture to term it, with

i crreater clearness and force than F. H. Jacobi. The

strength of conviction and eloquence with which this noble-

minded man asserted his faith in a living God will never

be forgotten by those who listened to him ; and his tes-

timony was in truth a beneficent corrective, a protest in

the name of truth against the worship of the universe, the

deification of the idea and the apotheosis of the Ego

which were then so much the fashion. When he pro-

tested against making the self-consciousness of man
absolute, and said

—"My watchword and that of my
reason is not my Ego,* but one who is more than I,

better than I, one who is entirely different from me, to

wit, God—I neither am, nor care to be, if He is not;" or

when he resisted the doctrine of natural philosophy con-

cerning an impersonal absolute, and inculcated with the

whole force of his thought and feeling the truth—" He
who hath planted the ear shall He not hear? He who
hath formed the eye shall He not see ?"—he undoubtedly

gave utterance to a testimony which was written from

the creation of the world in the hearts of men ; although

the original charactei'S of this sacred inscription were

afterwards darkened by the hieroglyphics of pantheism:

and this is the testimony which we can call the testimony

of natural religion. His religion, however, was merely a

movement towards, not a resting in, the kingdom of God.

It lacked a Mediator between God and man, One to

bridge over the infinite gap between the creature and the

Eternal, after whom our hearts yearn (" he that seeth Me
seeth the Father ") ; it took no notice of the problem of

sin, and its solution in the Gospel of the Cross. And
much as this theism may speak of faith, in the fullest

sense of the term, it was not a religion of faith ; it was
rather the religion of those yearnings and forebodings

* fcjuu bia " Sendschreiben an Fichte."
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which stir the souls of many in our days, but wliich can

never reach their goal, save in the God of the Church.
" The word God," says Luther, in a passage whei-e he

attacks the pantheists of tliat age, " the word God has

many significations ; the true, the right God is the God
of life and consolation, of righteousness and goodness."

These words, however, did not flow forth from a vague,

undefined religion of yearnings and premonitions, but

from the clearly-defined religion of faith. For Luther

believed that the God of life and consolation, of righteous-

ness and goodness, had assumed a determinate form, had

vouchsafed His presence in a determinate manner as the

God of the Church. Luther was quite as well aware as

the philosophers that God is omnipresent, that He is not

shut up in temples ; but he knew also that God is only

present for us where He vouchsafes His presence in a

special, determinate manner. " Although God is omni-

present, He is nowhere ; I cannot lay hold of Him by

my own thoughts without the AYord. But where He
himself has ordained to be present, there He is certainly

to be found. The Jews found Him in Jerusalem at the

throne of grace ; we find Him in the Word, in Baptism,

in the Lord's Supper. Greeks and heathens imitated this

by building temples for their gods in particular places, in

order that they might be able to find them there ; in

Ephesus, for example, a temple was built to Diana, in

Delphi one to Apollo. God cannot be found in His

majesty—that is, outside of His revelation of Himself in

His Word. The majesty of God is too exalted and grand

for us to be able to grasp it ; He therefore shows us the

right way, to wit, Christ, and says, ' believe in Him, and

you will find out who I am, and what are my nature and

will.' The world meanwhile seeks in innumerable ways,

with great industry, cost, trouble, and labour, to find the

invisible and incomprehensible God in His majesty. But

God is and remains to them unknown, although they

have many thoughts about Him, and discourse and dis-

pute much ; for God has decreed that He will he unknow-

able and unapprehens'ihle apart from Christ."*

* See Luther'B " Table Talk."
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§ 44.

To know God as the Spirit who is not only the God of

all creation, but has revealed Himself in Christ as the God of

His church, is the aim of Christian theology. When Diony-

sius the Areopagite and John Scotus Erigena teach that God is

absolutely incomprehensible, not merely for us, but also in Him-
self, on the ground that if He were known, the comprehension

of Him would subject Him to finitude, antagonism, limita-

tion ; when they assert God to be an absolute mystery, above

all names, because every name drags Him down into the

sphere of relations ; when they refuse to conceive of God save

as the simply one (rh azXu; h), as pure light, which does not

differ from pure darkness, in which neither way nor path is

discernible ; when they object to calling God anything but
" pure nothing," not because of His emptiness, but because of

His inexpressible fulness, in virtue of which He transcends

every " something,"—on which ground also they define Him
as super-essential {pmpo'oaioi) :—they give utterance, no doubt,

to their sense of the unfathomable depth of the m3'Stery ; but

still such a mystical, neo-platonic mode of looking at the

subject is an error—is a falling back on the indeter-

minate absolute of pantheism. By excluding the idea

of understanding the Divine nature, mysticism excludes also

the possibility of a revelation. For to comprehend a being

is to know it in its relations ; and if it did not pertain to the

nature of God to enter into relations, to make Himself intel-

ligible. He would not have revealed Himself God possesses

His absolute " deity" in the inner relations of self-conscious-

ness alone, and it is only as He enters into a variety of relations

to the world which He has created, that He reveals to it His

nature. Mystical theology commits the error of supposing

pure " deity" to be better than " God," the living God, who
reveals Himself in a variety of ways ; like pantheism in all

its form.s, it overlooks the significance of limitation as a con-

dition of inner, intensive infinitude.*

Now, as God is in Himself knowable and comprehensible,

so does He make Himself relatively discoverable and compre-
hensible to the creatures made in His image. Kant, in-

deed, maintains that divine things are totally incomprehen-

• Compare Martcnsen's " Meister Eckart."
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sible, because human thought is bound to finite forms, which

have merely subjective validity ; but this is only true of rea-

son as it has fallen away from God and is left to itself, but

not of human reason as enlightened by the word and S[)irit

of God. Christianity recognizes both a searching {Ifi-jvav, 1

Cor. ii. 10) and a comprehending {yiaraXajSisiui, Eph. iii. 18).

.§45. .

But the idea of a revelation is utterly inadmissible, whether

we hold, on the one hand, that God is wholly unsearchable

and incomprehensible, as do many Christian apologists ;* or,

on the other hand, go to the opposite extreme of asserting

Him to be completely searchable and comprehensible. Even
in the light of Christianity, what the Son of Sirach said is

still true, " To no one hath the Eternal given perfectly to de-

clare His works. Who can comprehend His great marvels ?

Who can measure the greatness of His might ? Wlio can tell

out His great mercies ? A man, when he hath done his best,

hath scarcely begun ; and when he thinks he hath finished,

there is still much lacking" (Ecclus, xviii. 4-G). Not merely

because of the limited extent of our outward experience—for

when we look at the works of creation, we must say again

with the Son of Sirach, " We see hut the feived of His ivories

:

for much greater are still hidden from us
;

" not merely on

this account is our knowledge imperfect, but also because of

the inner, inexhaustible riches of the Divine essence. We
are warranted indeed in saying, that as Christianity is the

perfect, final revelation of the nature and will of God, it must

be possible to arrive at a fundamental knowledge of the per-

fect truth, at a fundamental idea of the truth. But revela-

tion points back to the mystery ; and it is only in God him-

self that the mj'stery ceases ; for before Him all.things stand

revealed with perfect clearness. He alone has a perfect

knowledge of the eternal iDossihiUiies of the revelation
;

whereas the inner connection between mystery and revela-

tion, between possibility and actuality, can only be rela-

tively, not absolutely known by created spirits. When, how-

ever, the claim is raised to a speculative comprehension of

God, to an insight into the mystery, that is, into the eternal

* For example, Mansel, in his "Limits of Religious Thoiiglit." a book which,

however well meant, is quite anti-Christian in its tendencies.—Tr.
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POSSIBILITIES of revelation, tlieu may be applied with full truth

the words :
—

" "When a man has got to the end, then he is

just beginning ; and wlien he ceases, he is still full of ques-

tions." Even the pvofoundest speculative knowledge must

be supplemented by a believing ignorance ; and the deepest

atteu^.pts to fiithom the mystery of God reveal to us unfa-

thomable abysses which no eye can search. But this unfa-

thoraableness it is which is the source of reverence and ad-

miration—of that element of vague anticipation which is

the condition of all true knowledge. For this reason the

empty intellectualistic tendency which made its appearance

in the ancient church amongst some of the Arians (the Euno-

mians), who maintained that God must be as transparent as a

logical or mathematical truth, was repudiated by the church-

teachers of that day. But Gnosticism also was repudiated,

because it claimed, by an intuition of the speculative iancy,

that direct vision of God face to face which is really re-

served for the future life. The error of the Gnostics con-

sisted in cutting away the stem of knowledge from the root

of faith, in breaking down the wall of separation between

this world and the next ; in overleaping the historical and

cosmical conditions by which knowledge is at present bound

;

in aiming to occupy in this world the point of view which is

peculiar to blessed spirits. Though it is true that the kingdom
of God is come, that the perfect is revealed, it is also true that

it has still to come, that it still remains to be revealed. When
existence, when life has been made free with the freedom of

its ideal, then also will knowledge be free. If, then, we wish

our teachings regarding the knowledge of the Divine nature

to be true, we must combine the apparently opposite declara-

tions of the Sciiptures :
—

" We know all things" (1 John
ii. 20,) and "now we know in part" (1 Cor. xiii. 12) ; we
know Him now, and yet we shall not see Him as He is till

yonder world (1 John iii. 2) : We search the depths of Deity,

and yet no man hath seen God at any time (1 Cor. ii. 10
;

1 John iv. 1 2), seeing that He dwelleth in light to which no

man can approach," (1 Tim. iv. J 6).

What has been here advanced may be summed up in the

formula, that we can have a true, though not an adequate

knowledge of the nature of God. We cannot have au ade-
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quatc knowledge of God, tliat is, a knowledge co-extensive ia

every feature with its subject. Such a knowledge would be

that vision of Him face to face, which cannot be ours till the

last change is accomplished and everything partial shall have

ceased. We can, however, have a true knowledge, that is, a

knowledge true in principle, true in its tendency, and true

in the goal at which it aims ;—true because it goes out

from and leads to God. Tliis distinction between a true and

an adequate knowledge of God hovered before the minds of

our elder theologians when they distinguished between a
" theologia viatorum et beatorum."

The Attributes of God.

§4G.
The nature of God reveals itself in His attributes. If

God were the simply One {t6 acr>.w5 'iv), the mystic abyss, in

which every form of determination is extinguished, there

would be nothing to be known in the unity. But the living

God reveals the unity of His nature by a variety of deterini-

nations of His essence, or attributes. His attributes express

the different aspects of the same essence ; they are different

fundamental utterances of one and the same nature. They
are therefore not separate from each other, but in each other,

penetrate each other, and have their common centre of unity

in the same divine Ego. Although, therefore, they are dis-

tinctions which in the act of acknowledging we are compelled

again to deny, they are by no means to be taken for human
modes of looking at the nature of God ; they are not man's

modes of apprehending God, but God's modes of revealing

Himself We are unable, therefore, to agree witli Nomi-
nalism when it represents ideas and general conceptions as

merely ours, and consequently treats the conceptions which

we form of the divine essence as nothing but forms in which

we express our religious need of the world, lacking anything

objective corresponding thereto in God himself.* Distinctly

* For remarks on tlic merely subjective view of the divine attributes set

forth by Kaut and Schlciermachcr, sec my treatise on "Die Autuuomic,"

§§ 14, 28.
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as we must allow that the idea of God ought to be purged

of everything merely human, of all untrue anthropomorphisms,

we cannot but raise our voice against Nominalism as

incompatible with the idea of revelation. To si\y that we
are bound to conceive of God as the Holy and Just One,

whilst He in Himself is not holy and just, to call upon God
b}" this name, whilst He does not thus make Himself known
to us, is to brand the inmost of truth, of faith, a lie. We
teach, accordingly, with Realism, that the attributes of God
are objective determinations in His revelation, and as such

ai'e rooted in His inmost essence.

Observations.—Not Nominalism alone, but one form of Real-

ism also is chargeable with denying the reality of the

divine attributes. Realism assigns, indeed, objective

validity to ideas and general conceptions. But when
it has a pantheistic basis—as is sometimes the case

—

the attributes of God assume the character of a mere

system of objective ideas. The ideas of omnipotence,

of righteousness, of goodness, are recognized, and vali-

dity is ascribed to them independently of our thought

;

but their centre of unity is merely the formal ground

of mysticism, and not a personal subject. This form of

Realism, which looks upon personality itself as a mere

anthropomorphism, takes a false view of that idea which

is the inmost light of all other ideas. For the idea of

omnipotence, of holiness, of justice, is a mere blind

thought, unless there be One who is the Omnipotent,

the Holy, the Righteous.

§ 47.

In treating of the subject of the divine attributes, our older

theologians adopted the division into " aitvihuta ahsoluta," and
" ath'ibuta relativa-^' that is, into attributes which express

the relation of God to Himself, and such as express His rela-

tion to the world. This division, howevei*, is attended with

the difficulty that there are no divine attributes, which, if

conceived as living attributes, ai'e not transitive, that is, do

not express a relation of God to the world ;—nor are there

any wliich are not reflexive, that is, which do not go back on
God liimself We gain a more determinate principle of divi-

sion when we consider the twofold relation which God holds
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to the Avorld. The relation of God to the world, namely, is

on the one hand a relation of unity, on the other hand, a rela-

tion of diversity or antithesis. Indeed, ourireligious life, with

all its morals and states, moves between these two poles

—

that of unity and that of diversity, that of freedom and that

of dependence, that of reconciliation and that of separation. In

our treatment of this subject, therefore, we shall have to give

prominence now to the one and then to the other of the

momenta of unity and diversity.

§ 48.

As the Being who has life in Himself (John v. 2G), in

whom is contained all fulness (•rX^^w'/.a), God is THE ETERNAL.

In the eternal God are all the possibilities of existence, all the

soui'ces of the entire creation. The eternal is the one who is,

the I AM, who is a se, the unalterable and unchangeable.

But His unchangeableness is not a dead unchangeableness ; for it

is to produce Himself with infinite fruitfulness out of Himself.

His eternity, therefore, is not an eternity like that of the
" eternal Hills ;" it is not a crystal eternitj^, like that of the
" eternal stars ;" but a living eternity, blooming with never-

withering youth. But His self-production. His Becoming

[ Tre7'c?e?i], is not the fragmentary growth or production we
witness in time. Created life has time outside of it.self,

because it has its fulness outside of itself The Eternal lives

in the inner, true time, in a present of undivided powers and
fulness, in the rhythmic cycle of perfection. The life He lives

is unchangeably the same, and yet He never ceases to live His

life as something new, because He has in Himself an inex-

haustible fountain of renovation and of youth. For this

reason the Church magnifies the " Ancient of Days," as the
" incorruptible " (atpQaprw) and eternal King, who alone hath

immortality (1 Timothy i, 17; vi. 16 ; Psalm xc. 2.)

The eternal God is omnipresent in His creation. Creation

as a mere possibility without reality lies in the depths of the

Eternal Being ; as an actuality, possessing any existence

different and separate from that of God, it " lives and moves "

in the omnipresent One. Everything is filled by God ; but
that which is filled is different from that by which it is filled.

The omnipresent God is the inmost fundamental being of

everything that exists ; He is the life of all that lives, the
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Spirit of all spirits. And as lie is all in all, so is all in Him.

As the bird in the air, as the fish in the sea, so do all crea-

tures live and move and have their being in God. The world

of time and space, of nature and history, is contained in Him,

as in the uncreated rfcos ruv oXuv. But although creation is

contained in God, God is not contained in His creation

(Psalm cxxxix. 7). Although the omnipresent One is essen-

tially present in every leaf and ever}'- grain of wheat {h -rraffi).

He dwells and moves freely in Himself, in virtue of His

eternity. He is above and outside of all His creatures, and

o-ovcrns all the possibilities of their existence ('Jts^ s-ccitwi/).

Omnipresence, therefore, must be conceived as the free, self-

determining presence of God with His creatures, to each of

whom He wills to stand in a different relation. Tiie funda-

mental error of pantheism is the notion that God is omnipre-

sent of necessit}'. God is present in one way in nature, in

another way in history ; in one way in the Church, in another

way in the world ; He is not, in the same sense, present alike in

the hearts of His saints, and in those of the ungodly; in Heaven

and in Hell (James iv. 8). That we live and move and have

our being in God,—an idea which pantheism sets forth as the

profoundest and loftiest wisdom,—is one of the most

elementary truths of Christianity, and was comprised in the

first instruction given to its Catechumens (Acts xvii. 28).

But they were also taught by no means to stop there ; for

that which chiefly concerns us is the special presence of God

in His church, and not merely that universal presence by

which all creatures alike are embraced, and in which there is

nothing to bless the soul.

The eternity and omnipresence of God are one in His

absolute knowledge. None but a God who knows is able to

live at once in Himself and in His creatures.

§ •I'O-

The OMNISCIENT God is the self-manifest God, wdiose own
essence is clear to Himself and to whom all other buings are

naked and open. His eternal being is transfigured into

eteni d thought ; in Him the life is light. The life of the

crealure is never completely laid open to its intelligence

;

there always remains a mystery which it has not fathomed
;

God on the contrary knows the entire fulness of His being

;
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Ho is completely transparent to Himself. Hence the custom

from of old of representing God under the figure of an 03-0 ; not

that He has an eye, but that He is eye ; His essence is know-

ledge. Relatively to the creatui'e omniscience is an omnipre-

sent, all-searching, all penetrating vision (Heb, iv. 13 ; Matt.

X. 30), In that he knows all things in their eternal unity,

He knows them also in their inner diversities and distinc-

tions. It was God who divided between light and darkness

;

He knows substance as substance and appearance as appear-

ance ; He knows the possible as possible and the actual as

actual (^latt. xi. 23; 1 Sam. xxiii. 11); He knows the

necessary as necessary, and the free under the conditions

which He has Himself imposed on freedom.

The omniscient God is eo ipso omnipotent ;
" Scientia et

poteniia in unum coinciduvt." The omniscient God has com-

plete dominion over Himself, and in affirming His own being

He acts with the most complete freedom and with thorough

will. But omnipotence can only reveal itself as omnipotence

by revealing itself as power over beings other than itself, by

realizino: its eternal thouo-hts in a world, different from God.

If God is to have power over all and in all, He cannot Him-

self he all. Omnipotence as thinking, reveals itself in the

rational order of existences, in the laws which pervade and

regulate history and nature ; but it is by no means confined

and shut in by this course of laws. Pantheism recognizes

only an omnipotence which, as it were, is encompassed by

the laws of the world ; theism, on the contrary, recognizes a

God who had the beginning of the world in His power, and

who is able to commence a 7ievj work of creation in the

midst of the already existing order of nature. We discern,

therefore, the Divine omnipotence with special clearness, when

we look to the supernatural commencement of the world. By
faith we know that the visible world was produced, not by a

mere force of nature but by the Word of God ; and in the

economy of redemption we recognize the God of marvels who
is able to create a new thing on earth (Ps. Ixxvii. 15 ; Jer.

xxxi. 22). The declaration, "With God nothing is impos-

sible," (Luke i. 37, Mutt. xix. 20), is in this respect the great

canon of faith, in revelation; and has no limitation save the

internal one, that it refers to the God of revelation, who can-
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not deny Himself, but must necessarily act in harmony with

His own eternal thoughts. With this exception, however, it

teaches that the divine omnipotence is absolutely unlimited

;

it sets before us the idea of the wonder-working God who
has not expended His creative power in the laws and forces

of nature, but still contains within Himself, in the depths of

His being, an inexhaustible fountain of possibilities of new
beginnings, new revelations, new signs. To profess that the

Divine omnipotence expended all the possibilities open to it

when it created the present order of nature, is to represent

Him either as not a creator at all, after the manner of pan-

theism, or as having exhausted His power as creator in pro-

ducincj the world, after the manner of deism.

Omniscience and omnipotence are combined in the Divine

WISDOM, in the practical, teleological knowledge of God.

§50.
The only wise God is not merely a God of knowledge, but

also a God of action—a God of decrees, of providence, of fore-

sight,—who directs His efforts to the realisation of the infi-

nite design of His will. The subject of the divine wisdom

was the eternal image of the world, which was to be realized

in time. In the Holy Scriptures, accordingly, wisdom is re-

garded not merely as a divine attribute, but also as the divine

thought, which the Only Wise God "possessed ia the begin-

ning of His ways." What speculation calls the idea, the

world-forming thought, is called in the Holy Scripture wis-

dom, which was with the Lord, and " daily His delight,

rejoicing always before Him" (Prov. viii. SO). It is described

not merely as the inner reflection of the divine mind, but

also as operative, all-moulding thought. For wisdom (the

idea, the divine ao^pia, the heavenly maiden, as theosophists

have styled her,) is the " worker of all things" (Wisdom
vii. 22). This artist was with the Most High when He pre-

pared the heavens, when He set bounds to the depths, when
He established the clouds above and laid the foundation of

the earth. But in man alone can it complete its work. It

Bought rest in all things: it received an heritage amongst all

peoples and Gentiles, but in Israel alone (Ecclus, xxiv.), in the

Church of God, did it receive an abiding place, where "she

entereth in all ages into holy souls, making them friends of
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God, and prophets." (Wisdom vii. 27). Under the Old Cove-

Hcant, the Church learned the wisdom of God from the law

and the prophets, and from its works in the visible creation.

But the riddle of wisdom is first solved in the New Cove-

nant, where prophecy finds its fulfilment, where the topstone

is put to the manifestations of wisdom in creation, and the

wisdom that is in Christ is all in all. The glorious descrip-

tions of nature, which throughout the Old Testament proclaim

the glory of the Creator, are in the New Testament thrown

into the shade by the wisdom displayed in the work of re-

demption* Solomon in his wisdom " spake of trees, from

the cedar-tree that is in Lebanon, even unto the hyssop that

springeth out of the wall" (1 Kings iv. 33); but his wise dis-

course is cast into the shade by the words of Him in whom
"all things are to be gathered together in one" (Eph. i. 10) ;

and the Pauline wisdom was ' to know nothing among men
save Christ alone ' (1 Cor. ii. 2).

The power of wisdom is righteousness. What omnipotence

is in relation to omniscience, iliot righteousness is in relation to

wisdom. In saying that God is a righteous God, we expressly

postulate omnipotence as moral powder. A complete revelationof

righteousness is therefore possible only in the world of Freedom.

That of which we find the type in nature, where a power may
be discerned reducing to order its wild and irregular forces,

and setting bounds and limits—which says, " hitherto shalt

thou come, and no further ; here shall thy proud waves be

stayed," (Job xxxviii. 11)—shows itself in its full significance

in the domain of the Will. Righteousness is the organizing

power in wisdom—it is that distributive energy which assigns

to each creature in the divine state its ordained place. But

this distributive power is also discriminative ; it maintains

intact the distinctions it has established ; it brings to light

the difference between good and evil, and reveals itself in

judgment and retribution.-j* In righteousness, wisdom has an

eternal guarantee against all human arbitrariness : for the

" Eph. iii. 10 : "To the intent that now unto the principalities and powers in

heavenly places niif^lit be known by tiie chui^ch, the manifold wisdom of God."

Rum. xi. 33 :
" O the depth of the riches both of the wisdom and knowledge of

God!"

t Gal. vi. 7 ; "Be not deceived ; God is not mocked : for whatsoever a man
soweth that shall he also reap." See also Romans ii. —8.

Q
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just and righteous power of God is present wherever man
works unrighteousness, and causes that it hastens with un-

avoidable necessity onwards to its crisis. There is nothing

hid that shall not one day be brought to light, sifted and

judged, and in this sense we can say that the world's history

is a continuous self-judgment. It is due to righteous-

ness that wisdom continues to be wisdom, notwithstanding

the folly of the world ; that the wisdom of this world is

shown to be folly in the light of the Gospel ; that the might

of the world is brought to nought by the Word of God.

Whether righteousness be considered as distributive or judi-

cative, we must hold fast the canon that, inasmuch as its

manifestations are manifestations of the eternal wisdom, every

such revelation has a teleological bearing on the highest good.

Separated from wisdom, the idea of divine righteousness or

justice is a blind levelling power, nothing more nor less than

the heathen Nemesis or Fate ; rent asunder from the idea of

the good, we are landed in the principle

—

"fiat justitia,

pereat mundus"
The wisdom and righteousness of God are combined in His

GOODNESS. So far from righteousness standing in irreversible

antagonism to goodness, it forms in point of ficta constituent

element of goodness.* Goodness which does not do justice,

/jwhich does not uphold laws, is not goodness ; for precisely in

executing justice, nay, even in executing punitive justice,

does goodness reveal itself ; for in that way it seeks to conduct

creation to, and educate it for itself. We may characterize the

goodness of God in a general way by saying that He has consti-

tuted the great end of creation His own end (r'iXoc), that in

constituting creation a means of revealincf Himself, He makes

His own revelation of Himself a means for the furtherance of

the good of creation. It is the nature of goodness to possess

its own fulness only in communication, to have only as it

gives. But no one is good save the one God (Mark x. 18).

As every good and perfect gift comes down from the Father of

lights, so also do we derive our susceptlhiliiy for these gifts

from the same source. . To the end that He might be

* 1 John i. ;
" If we confess our sins lie \i^ faithful andJust to forgive us our

sins, and to cleanse us from all unri;,'liteousness." Koniaiis iii. 2C ; "To declare

his rif^htcousncss, that he might be just, and the justiiicrof him which believeth

in Jesus."
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" Communicativum Sui" God has brouglit forth a creature

wliose nature it is to be " indigentia Dei." He has created

the need and the yearning, in order tliat He might be able to

be its fulness and satisfaction. Susceptibility to the commu-
nication of the Divine life we find at all stages of creation, but

in man alone docs it exist in a perfect form—to wit, as sus-

ceptibility for God Himself On this very ground man is the

most perfect creature, because he is created to stand in abso-

lute need of God. It is in man that the goodness of God first

reveals itself as love,

§^^-
.

Considered in relation to the universe the communica-

tion of the Divine life is goodness ; considered in rela-

tion to personality, it is LOVE. All creatures partici-

pate in the goodness of God ; but personal creatures alone

can be constituted partakers of His love. God is love (1 John

iv. 16). He neither can nor will be without His kingdom

—

the kingdom which is constituted by " I and Thou," in which

not merely Divine powers and gifts, but the Divine personality

itself dwells in the soul and the soul in it. All the Divine <ev,>'»^

attributes are combined in love, as in their centre and vital * '

'

principle. Wisdom is its intelligence ; might its productivity;

the entire natural creation and the entire revelation of right-

eousness in history are means by which it attains its teleolo-

gical aims. When the fulness of the time came love revealed

its true nature to the object beloved, and prepared itself in

Christ a Church for eternity. And as Christ in His gospel

made known to our race the inmost thoughts of His wisdom—" if He had had a better gospel, He would have given it

us "—so does He make those who believe partakers of His

own divine nature (2 Peter i. 4). This unity is more than a

moral union ; it is one of essence ; it is more than the mysti-

cal unity of pantheism, for it is one of holiness. Viewed in

relation to sin eternal love is compassionate grace ; viewed in

relation to the education of sinfid man, it is longsuffering ;

viewed in relation to its promises and the hope which it

awakens in the hearts of men, it is faithfuhiess (1 Peter iv.

19 : "As unto a faithful Creator.")

The kinodom of love is established on the foundation of

HOLINESS. Holiness is the principle that guards the eternal
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distinction between Creator and creature, between God and

man, in the union efiected between them ; it preserves

the Divine dignity and majesty from being infringed by

the Divine love ; it eternally excludes everything evil and

impure from the Divine nature (Isaiah vi. 3 :
" Holy, holy,

holy, is the Lord of Hosts." See also Deut. vii. 21 ; James i.

13 ; Heb. x. 27; xii. 29). The Christian mind knows no-

thin o- of a love without holiness. Error has been fallen int^

relative)^ to this subject, both in a speculative and practical

direction. The speculative error we find embodied in panthe-

istic mysticism, which converts the free moral necessity which

moved love to create man, into a mere metaphj^sical, natural

necessity. For example, Angelus Silesius says :

—

" God has as much need of me, as I of Him

;

His nature I help Him to guard and He guards mine.

I ivnow that without me God cannot live a moment,

If I should perish, He too must needs give up the Ghost.

Nothing there is save I and Thou ; if we two cease to be,

God then is no more God, and heaven falls to ruin."

These mystical paradoxes are time indeed, so far as they

give expression to the element of necessity in the divine love

—the necessity under which it lies of willing to reveal itself

by an infinite communication of itself. But the position that

God needs man as much as man needs God, is true only so

far as it is accompanied by the recognition of the majesty of

God as revealed in His holiness ; so far as reverence is guarded

in the midst of love. The holy God testifies to us in our con-

sciences, that He has no need of man, in order that He may
be able to say to Himself "J." The holy God testifies to us

in conscience, that love is not an indefinite flowing over of the

nature of man into that of God, but a community of ^)n'SO)is,

the purity of which depends on strict regard being paid to the

limits separating the one from the other. The practical error

is antiuomism, which consists in rending asunder gospel and

law, and in pouring contempt on the law and God of the Old

Testament,—a contempt which we find expressed by several

Gnostic writers, who, supposing that love gave something of

tiie license commonly awarded to genius, set at naught the

idea of duty as something appropriate solely to subordinate
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beings. We acknowledge, indeed, tliat holiness without love,

as embodied in the Pharisees, is no true holiness ; that mere
duty, the mere categorical imperative " thou shalt," apart from

the promises of the Gospel, is not the spiritual law of Christ

;

but we must at the same time maintain with equal distinct-

ness, that a gospel of love without law, is a false and impure

gospel. The true Gospel confirms and is itself the fulfilment

of the law.

The reflection of the rays of love back on God, after passing

through His kingdom, is blessedness. Blessedness is a term

expressive of a life which is complete in itself It is the

eternal pmce of love, which is higher than all reason ; it is

the sabbath of love in its state of eternal perfection (Heb. iv.

3). But the sabbath of love must not be compared with the

ivdai,'j.r)'Jia, with the idle enjoj'ment attributed to heathen gods
;

love's eternal rest is eternal actlcliy. "My Father worketh

hitherto" (John v. 17). In the more exact development of

the idea of blessedness this difficulty arises, that on the one

hand God must be conceived of as self-sufficient, and needing

no one—"not having need of anything" (Acts xvii. 25)—and

on the other hand that His blessedness must be conceived of

as conditional upon the perfecting of His kingdom ; because

divine love can satisfy itself only as it is bliss-giving, only

therefore as it becomes all in all. The only way to solve this

contradiction, is to assume that God has a twofold life—a life

in himself of unclouded peace and self satisfaction, and a life in

and with His creation, in which He not only submits to the

conditions of finitude, but even allows His power to be limited

by the sinful will of man. To this life of God with His crea-

tion, must be referred the Biblical ideas of divine C'rief, divine

anger (Eph. iv. 30; Bom. i. 1 8), and others which plainly

imply a limitation of the divine blessedness. This limitation,

however, is again swallowed up in the inner life of perfection

which God lives, in total independence of His creation,

and in triumphant prospect of the fulfilment of Flis great

designs. We may therefore say with the old thcosophic

writers, " in the outer chambers is sadness, but in the inner

ones unmixed joy."

I
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THE DIVINE HYPOSTASES.

The Triune God.

§52.

We liave seen that the divine attributes find their har-

monizing completion and unity in LOVE ;—love, which is not

merely one single aspect of the divine essence, but that

essence in its fulness. Indeed, all the divine attributes are

but more precise definitions of love. Taking love as the

startin«T point of a new contemplation, we are introduced at

once to a new cycle of relations in the divine revelation.

We have now to speak not only of single " aspects " of the

relation between God and the world, but of that relation in

its eniirety ; and the same Gospel which teaches us that God

is Love, teaches us also that the one love reveals itself in a

threefold personality as Father, Son, and Holy Ghost. Al-

though the Christian mind rests in the purest monotheism, it

can only attain to a knowledge of the one Love through the

medium of the three Persons. Christian worship calls men

away from the altars of polytheism, and elevates their souls

to tlie one God, but it does so in a threefold direction ; for

we know by fiiith that eternal life streams down to us out

of three personal fountains of love—from God the Father who

has created us ; from God the Son who has .redeemed us ; and

from God the Holy Ghost who sanctifies us, and makes us

the children of God :—in this TRINITY alone do we possess the

whole of love. Father, Son, and Spirit are not qualities,

not powers or activities of the nature of God ;
tbey are

hypostases, that is, distinctions in the divine nature expressing

not merely single " aspects," single " rays " of that nature, but

each expressing by itself the entire essence ; they are momenta

each of which for itself at the same time, and in equal degree,

reveals the whole of God, the whole of love, though each in a

ditierent way. All the divine attributes are in the Father,

who created the world by His divine word, and from eternity

formed the decree to establish His kingdom. All the divine

attributes are in the Son, the eternal Word, who was in the

beginning with God and was Himself God, through whom all

things are created, and who, when the time was fulfilled.
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became Flesh and dwelt among men (John i. 14 ; Philippians

ii. 6 ; Hebrews i. 3 ; Matt. xi. 27). All the divine attributes

are in the Holy Spiiit, through whom we know what is

given us by God, and search the depths of the Father and the

Son (1 Cor. ii. 10 ; Matt, xxviii. 19; 1 Cor. xii. 3-7 ; 2 Cor.

xiii. 13; Titus iii. 4-G). For each of these is the whole of

love, though each in a different relation.

The Christian doctrine of one God in three centres of reve-

lation, each of which by itself reveals the whole of God, has

not been merely the offspring of metaphysics, but has grown

out of faith in the facts of revelation. The first simple, his-

torical faith in Father, Son, and Holy Ghost is expressed in

the directest possible form in the apostolic formula which is

still used* by the Church in the performance of the rite of

baptism. In rearing on this apparently scanty foundation its

clearly defined doctrine of the Tri-unity, of one God in three

persons or hypostases, tlie design of the Cliurch was to secure

the Christian conception of God from ever}^ sort of adultera-

tion, whetlier coming from Judaism or Heathenism. The

contest waged by the Church against Arianism and Sabelli-

anism was a struggle for Christianity as the perfect revelation

of the Love of God, which excludes both Deism with the

yawning gulf it interposes between God and the creatm-e, and

Pantheism with its commixture of the two.

§53.
Arianism, which calls the Father alone God, and considers

the Son and the Spirit to be subordinate beings, is an apostacy

to unbelieving Judaism with the insurmountable wall of

separation which it raised between God and the ci'eaturc.

Only in the reflection of glory of the Most High, as it shows

itself in His works, only through the medium of divine powers

and workings, only by the law of his will, is man able to

attain a knowledge of God. God (according to Arianism) sits

on His throne above the world in incomprehensible majesty

;

never does He show Himself to man, who in nature sees onl}''

the hem of the garment of the Most High, and in history only

His finger, but can never see Him face to fiice. In opposition

to such a doctrine, the Church replied that it is true the

Father did not come into the world, but that God would not

be love if the Son did not proceed from the Father ; if the
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God, who, as the Father, is above the world, were not from

the beginning in the world as the Son, as God of God, who

is the Light and Life of the world, and who, when the time

was fulfilled, became Flesh in Christ. If Christ is merely a

Demi-god; or if He is a mere man, who raised Himself up

to the highest degree of resemblance to God possible to man;

'if He is merely an Arch-angel, or the greatest of all the

'Projihets, that is, after all, merely a creature; then is

( Christianity not the perfect revelation. For no creature, no

man, no angel, but God alone is able to reveal God as He is;

the God-man alone, who unites in Himself the created and

uncreated natures, is able to fill up the gulf between Creator

and creature, to be the perfect Mediator of love between the

two. The same remarks apply also to the doctrine of the

Holy Spirit. As God can only be revealed through God, so

can He also only be appropriated and loved through God.

The God who is the object of knowledge and love must Him-

self be the principle of knowledge and love in the human
mind. If the Holy Spirit is a mere divine force or activity,

it is not God himself who dwells as the Holy Ghost in His

Church as in His temple; consequently, the love and self-

communication of God to the human soul are not a reality.

When, therefore, we keep firm hold, with Athanasins, on the

oneness of the nature of the Son and Spirit with the nature

of the Father (o/zoouff/a); when we maintain that they are not

mere divine gifts or forces, but God himself, who is revealed

in Christ, and God himself, who is the Spirit in His Church,

we are asserting the immanence of God, His holy presence in

creation.

§ 54.

But as the Christian conception of God differs from un-

believing Judaism, so also does it differ from Heathenism,

with its pantheistic commingling of God and creation. The
Sabfllian heresy is chargeable with this same commingling of

God and creation. Sabellianism designates Father, Son, and

Spirit God ; but it takes Father, Son, and Spirit to be only

three different modes of the manifestation of the divine

essence, so far as it shines into the world ; not inner, eternal

distinctions in God himself:—in other words, the Trinity

11 first comes into existence with the world. Prior to the
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existence of the world, or independently thereof, Ood is not

triune, but pure unity, impersonal deity, raised above every

distinction and every determination. The Unity broke out

into a Trinity when the world came into being ; or, to put

the matter more correctly, the manifestation of the essence of

God as triune, is coincident with the developmeiit of the u'orld,

nay more, with the development of the religious consciousness.

So far as the divine essence is viewed as the originator of the

world, it appears to the religious consciousness in the light of

a Father ; in Christ we represent to ourselves the same

essence as a Son ; in the Church, as the Holy Spirit. God
did not, however, become Son till the fulness of the time was

come ; and He first became Spirit in and with the Church.

The Trinity, therefore, denotes here merely the different I

momenta of the history of revelation, the various steps in the I

self-upholding of the divine essence in the world. In opposi-

tion to such a doctrine, the Church had no alternative but

to object that it no less than Arianism denies Christianity to

be the perfect revelation of God as love. For we cannot

speak of a revelation of love, where God in Himself is mere

impersonal deity, which first became conscious of itself as an

Ego in Christ, and first knows itself as Spirit in the Church.

If God is love, He must have been able freely to resolve on

revealing Himself in the world ; and revealing Himself eter-

nally to Himself, He must have lived an inner life of love.

If God reveals Himself to us in a threefold personal form, as

Father, Son, and Spirit, He must also be from eternity mani-

fest to Himself, and must love Himself, in the threefold rela-

tion of Father, Son, and Spirit. If, then, we are able to say

that the one God looks into His world, as it were, with three

faces (rpia rrpoaojrroi), we must also say that these faces are

turned not merely outwards toward the world, but also

inwards, toward Himself, that they behold themselves in

mutual reflection. Otherwise, they would be deceptive masks,

and not the revelation of the true inner being of God. Ac-

cording to Sabellianism, however. Father, Son, and Spirit are

mere masks, which simulate a revelation of love, whilst in re-

ality there is nothing behind them but an impersonal essence

which can neither love nor be loved. And as Sabellianism

does away with the revelation of love, so also does it deny
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the majesty of the triune God as independent of tlie vjorld.

The same charge may be brought against every pantheistic

exphmation of the doctrine of the Trinity, from Sabellius down

to Schleiermacher and Hegel. For this reason, following the

example of the Church, we draw a distinction between the

revelation of God to the world {ad extra) and His eternal

revelation to Himself {ad intra) : in other words, between

the ceconomic Trinity and the Trinity of essence {rpo'Trog

dT0xaXi;-\|/;w; and rp^jrrog ii'7rdpt,BC>}C.)

Observations.—Although the Holy Scriptures consider the

divine Trinity principally in connection with the his-

torical economy of redemption—in connection wdth the

eternal counsel of the Father to redeem, with the coming

of Christ, with the work of the Holy Spirit in the

Church ; still there is by no means a complete absence of

hints that this economic Trinity, this Trinity of revela-

tion expresses not merely God's relation to man, but also

His essential relation to Himself When we read in the

Gospel of John that the Word was in the beginning with

God, and was itself God, we are introduced to an inner

distinction between God and God, to an inner relation of

God and God. And when Paul says that the Spirit

searches the depths of God, he teaches that the Spirit is not

a mere activity of God directed to the world, but also an

activity directed inwardly, in other words, that the Spirit

of God, who is Himself God, searches God. In these and

similar expressions, the Church necessarily found the

clearest summons to trace back the economic to an essen-

tial Trinity. Indeed such a demand arises in general out

of the idea of God as revealed to Himsel£

§55.
A full living knowledge, a comprehensive intuition of

the essential Trinity is impossible to created minds ; for we
are unable to represent to ourselves the esoteric glory of God,

and in this connection we may say, " The triune God dwells

in light into which no man can approach." A living and

clear intuition of the triune essence of God is only possible to

us, so far as it has revealed itself in the economy of the uni-

verse, in the works of creation, redemption, and sanctitication.

Still we must be capable of a shadowy knowledge, that is, of
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an onfological knowledge of the essential Trinity. The idea

of the Trinity of essence is one witli the idea of the Divine per-

sonality ; and, therefore, to have an ontological conception of

the essential Trinity is to have a conception of the form which

is fundamental and necessary to the personal life of God ; is

to have a conception of those momenta of the essence of God,

without which personality and self-consciousness are incon-

ceivable. It is true, both ancient and modern Arianism is

of opinion that God may be a personal God without being

a Trinity, and that the personeility of God is sufficiently

secured if we represent to ourselves a " God the Father," to

whom we attribute self-consciousness and will. But we ask,

—is it possible for us not merely to imagine to ourselves,

but to think, that God could have been from eternity con-

scious of Himself as a Father, if He had not from eter-

nity distinguished Himself from Himself as the Son, and

if He had not been as eternally one with the Son in the

unity of the Spirit ? Or, in other words, Is it possible

to conceive of God as eternal self-consciousness without

conceiving of Him as eternally maJcing Himself his oivn

object ? When, therefore, following in the footsteps of the

Church, we teach that not merely the Father, but also the

Son and the Holy Spirit eternally pre-existed and are inde-

pendent of creation, we say that God could not be the self-

revealed, self-loving God, unless He had eternally distinguished

Himself into I and Thou (into Father and Son), and unless

He had eternally comprehended Himself as the Spirit of

Love, who proceeds forth from that relation of antithesis in

the Divine essence. In thus following the analogy of the

human consciousness,—which we conceive ourselves justified in

doing, seeing that man is created in the image of God,—we are

liable to be met by the objection that the distinctions in the

human mind ai'e merely ideal, not real, not hypostatic distinc-

tions. This objection, however, rests on a misapprehension of

the distinction between the created and uncreated self-con-

sciousness. For the circumstance that the Trinity as con-

ceived of in the human mind, is merely an ideal and not an

hypostatic trinity, is due tc its being created. As created,

the human mind is bound down by the antithesis between

being and thought, and its self-consciousness can only do-
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velope itself in relation to and connection with beings, with

a world existing outside of itself. In God, on the contrary,

thought and being are one, and the movement by which

God com])letes His self-consciousness is a movement not merely

of the divine subject, but also of the divine substance. So

certainly as God could not but open Himself to Himself in all

the blessedness of His being ; so certainly must a -rX'/^^w/xa

be laid bare in Him, a kingdom of essences, of ideas, of powers

and forces, an inner uncreated world [yJiGiLog vori-b;). Inasmuch

as, in the cycle of self-consciousness, the triple relation of

the divine Ego to itself is conditioned by its triple relation to

the uncreated heavenly world, the three Ego-centres become

not merely ideal, but hypostatic distinctions, not merely forms

of consciousness, but forms of subsistence (rpizoi v-dp^iug).

§56.

As the Ego arising out of its primal natural ground, re-

vealing itself to itself, and unfolding its fulness in the form

of distinct thought, God is the eternal Father. Looking on

the heavenly image of the world as it arises out of the depths

of His own nature, God sees the image of His own essence,

His own Ego in a second subsistence. The heavenly ideal

world, which is born out of the depths of God, and discharges

the same function for the divine self-consciousness as the out-

ward ivorld for the human mind, would not be a system, but

rather a chaos, would be split up into a variety witliout order,

if the birth of this heavenly ideal had not been at the same
time the birth of God Himself as the Logos, as the principle of
thought in the living world of light which dawned on the

Father, as the ordaining, all-embracing, and all-sustaining

principle in that objective manifoldness which presents itself

to the Father's gaze. The apostle John says, " In the begin-

ning was the Word, and the Word was with God, and the

Word was God." He thus describes the eternal Word, in

which the Father perceives Himself, not merely as the spoken,

but also as the speaking,—not merely as the revealed, but

also as the revealing Word. Here, in the doctrine of the

inner revelation of God, lies the distinction between Christian

and Jewish theology. The Old Testament represents God as

becoming manifest to Himself in Wisdom, which was with
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Him from the beginning, and before the creation of the world

acted its part, and "rejoiced always" before His face. In

the Old Testament, however, Wisdom is merely the eternal

image of the world, the idea which, though uncreated and

supernatural, is not God Himself, but something between

the I^Iost High and the created world. The same may be

said of the Religious Philosophy of Philo, where Logos is

merely another term for the heavenly world {xoa/Mog voT^Tog),

which, thounrh uncreated, is subordinate to God, Jewish

theology represents God in His inner revelation as occupied

solely with the thought of the world, and makes the Father

the Father merely of the idea of the world, and of the creature.

But in order to become conscious of Himself, God required i

not merely to think something other than Himself, but to

)

think Himself as another; in order to know Himself as the '

Father, He must think of Himself not primarily as the

Father of the creature or of the idea, but as the Father of the

thinking Logos, who is the vehicle of the idea, and without
^

whom no single thought would present itself to the Father as '

an object different from Himself

When therefore we say that God knows Himself as a Father,

we say that He knows Himself as the ground of the heavenly

universe, which proceeds eternally forth from Him, solely

because He knows Himself as the ground of His own outgo-

ing into this universe, in which He hypostatizes Himself as

Logos. When we say that God knows Himself as Son, we
say: God knows Himself as the One who from eternity pro-

ceeded forth from His own Fatherly ground. He knows
Himself as the ds-jnpog @s6c, who objectively reveals the fulness

wrapped up in the Father. Without the Son, the Father

could not say to Himself /; for the form of the Ego, without

an objective something different from the Ego (a non-Ego, a

Thou), in relation to which it can grasp itself as Ego, is incon-

ceivable. What the outward world, what nature, what other

persons are, for us,—to wit, the condition of our own self-con-

sciousness,—the Son and the objective world which arises be-

fore the Father in and through the Son (5/ uWoZ) are for the

Father,—to wit, the condition of His own identity.* But if the

Compare the treatises of Nitzscli and Weisse. " Von der Wcsciitlicliea

Dreieiuigkeit Gottes.'*
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inner revelationwere terminated in the Son, God would be mani-

fest to Himself merely according to the necessity of His nature

and thought, not according to the Freedom of His will. It

would bo merely in intellectual contemplation that God would

stand related to the heavenly world which by a necessity of na-

ture proceeds forth from Him in the birth of the Son ; but He
would not stand to it in the relation of a free formative cause.

It is only because the relation of God to His world is that of

a freely ivovldng, moulding, creating agent, as well as that of

a natural logical necessity, that He constitutes Himself its

Lord. If then the " birth " of the Son out of the essence of

the Father denotes the momentum of necessity, the " proces-

sion " of the Holy Spirit from the Father and the Son, denotes

the momentum of freedom in the inner revelation. The Spirit

proceeds from the Father and the Son, as the third hypostasis
;

whose work it is to transform and glorify the necessary subject

of thought into the free act of the will, and to mould the

eternal kingdom of ideas into a kingdom of inner creations of

free conceptions. The fatherly -TrX-npuiMo, which is revealed in

the Son as a kingdom of ideas, of necessity proceeding out of

the depths of His being, is glorified by the free artistic action of

the Spirit into an inner kingdom oi glory {oo^u), in which the

eternal possibilities are present before the face of God as

magical realities, as a heavenly host of visions, of plastic archi-

types, for a revelation ad extra, to which they desire, as it were,

to be sent forth. Only on the basis of such a free procession

of the Spirit, which is at the same time a free retrocession, can

the relation between the Father and the Son be one of love.

In the Spirit alone is the relation of God to Himself and to

His inner world, not merely a metaphj-sical relation, a relation

of natural necessity, but a free, an ethical relation. But not-

withstanding that the Spirit is a distinct h3^postasis, the per-

fecting completing momentum in. the Godhead, the entire

Trinity mvist also be designated Spirit. " God is a Spirit,"

says Christ ; and this is the comprehensive designation of the

true, that is, of the Trinitarian God.

There are therefore three eternal acts of consciousness, and

the entire divine Ego is in each of these three acts. Each

hypostasis has being solely through the other two. Here
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there is no temporal first or last. The entire Trinity stands

in one present Now, three eternal flames in the one light.

§57.
In His inner glory the triune God knows Himself as the

Lord of the heavenly world, of the inexhaustible variety of

ideas and forces, of the heavenly host of visions. But the

glory (S^'^a) of God would not be perfectly revealed, if He
shut Himself within Himself, content to reveal Himself to

Himself alone. The personal God can be truly self-sufficient

only in one way, to wit, by manifesting Himself as the Lord

of an actual world of spirits, of a kingdom of personal beings,

by whom He can be known and loved. A perfect dominion is

a dominion over free beings ; and perfect love is not merely the

love of God to Himself, to His own perfection, but must also

be conceived as love to what is imperfect ; in other words, it

must be conceived as the will to create a world, one of whose

essential features is the need of God ; a world of finite person-

alities in whose midst He purposes to establish the kingdom

of perfect love. The magic visions which play in His inner

self-revelation before the face of God, must be conceived

therefore as determining themselves to counsels relating to

creation and to the economy of the kingdom of God amongst

created things— counsels which even as counsels possess

reality, in so far as their fulfilment is eternally anticipated in

that Will to which alone belong tlie kingdom, the power, and

the glory. In the execution of these eternal counsels, or in

the revelation of God ad extra, the same momenta find expres-

sion as those to which we have referred in consideiing His

inner self-revelation. God creates the world through the Son;

He reveals Himself as Father and Creator only so far as, in

His character of Logos, He is at the same time the immanent

principle of the creation—the principle which, when the ful-

ness of the time was come, became the actual Mediator be-

tween the Father and the manifold variety of the universe.

The eternal counsels relating to the kingdom of God in the

world are revealed in Christ. But these eternal counsels

revealed in Christ are carried into execution by the Holy

S[)irit alone, who proceeds from the Fatlier and the Son, and

wliose work it is to glorify the Son and to give the kingdom

of heaven reality in the world ; so that the Spirit is the
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plastic, consummating, completing principle in the divine

economy. But that which in the inner revelation manifests

itself in one eternal Now, manifests itself in the economy of

history under the conditions of time. Through the Law and

the promises of the Prophets God revealed Himself as the

Father ; in the fulness of tlie times He i-evealed Himself as

the Son, when the AVord became flesh and dwelt among us;

and by the miracle of Pentecost He constituted Himself the

Spirit of the Church. These main points of the economy of

revelation are repeated during the first half of the Chui'ch's

year, and are brought to a close and summed up in Trinity

Sunday, as a testimony to our belief that the Trinity of His-

tory has its foundation and roots in the supra-historical

Trinity of the divine essence.

As the revelation of God in the world presupposes His eter-

nal self-revelation, so must the former conduce to the fuller

and richer unfolding of the latter. God loves Himself in His

Son ; but through the creation and the Incarnation the rela-

tion between Father and Son becomes not merely a relation

of antithesis between God and God, but also a relation be-

tween God and the Firsthorn of all creation, between God and

the God-man, between the Father and Christ. In conse-

quence of the relation of love between Father and Son becom-

ing subject to the conditions of time and of finite creatures
;

in consequence of God in Christ taking up created finitude

into His own essence, the relation between Father and the

Son is not merely an intellectual relation of love, but becomes

—we know no better expression—a pathological relation of

love^ in which God moves agreeably to His heart as well as

to His majesty. It is when His glory is reflected back to

Him, not merely from a kingdom of ideas, but from a kingdom

of actual spirits, a kingdom of souls, all united together

under Christ and all witnesses, not merely of the eternal

power and Godhead of God, but also of His saving grace,

and then only, that the divine blessedness becomes in the

full .sense perfect. It then for the first time becomes perfect,

in so far as it is the will of God not merely to rest in His

eternal majesty—for in this the Triune God was able to rest

independently of the world, before the foundations of the

world were laid ; but to rest and be blessed iu the completed
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work of//race and love, in the glorious liberty of the children of

God,—ca goal which will not be reached until, in the words

of the Apostle Paul, God shall be all in all. Then first, in

the new Economy (in the new Heavens and the new Earth),

will the glory of the triune God be perfectly revealed—the

glory which is reflected from His perfect communications of

love to the creature.

§ 58.

As the doctrine of the Trinity embraces the entire Christian

view of Revelation, there being no point in the economy of

revelation capable of being understood without it ; the follow-

ing exhibition of systematic theology will necessarily be a

development of the economic Trinity, a development of the

doctrine of the Father, Son, and Spirit, as they have revealed

themselves in the works of creation, regeneration, and sancti-

fication. In the present treatise, therefore, we shall pursue

the path marked out for us in the earliest ages in the Apostles'

Creed.*

* Anionp:st recent dogmatic theolojfians to l^Iarheineke beloiijrs the merit of

havinpj revived tliis division. Amongst the Keloimcrs Calviu adopted it iu his

" Jnslitutio ChrUlianoi lidi<jioias"
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Creation.

§59.

In the act of creation God brings forth that -which is not

God, that, the essence of which is different from His own essence;

He brings forth free finite beings, whom He purposes to fill

with His own fulness. Because God is Love, it is impossible

for Him to shut himself up in himself, as a mere God of

"ideas;" on the contrary, He cannot but constitute Himself

the " Father of Spirits," the Ruler of the manifold variety of

"the Living," the Spirit in the realm of spirits and souls, in

wliich he purposes to prepare for Himself a dwelling. The

idea of creation is, therefore, inseparable from that of the in-

carnation of God in the world (taking this latter expression in

a general sense). In a certain sense one may say that God
created the world in order to satisfy a want in Himself ; but

the idea of God's love requires us to understand this want as

quite as truly a sujierjluity. For this lack in God is not, as

in the God of Pantheism, a blind hunger and thirst after ex-

istence, but is identical with the inexhaustible riches of that

liberty which cannot but will to reveal itself. From this

point of view, it will be clear, in what sense we reject the

proposition, and in what sense we accept it, "without the

world God is not God."

§G0.

As Love is the ground of creation, so the Jcingdom of love
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is its end and aim (causa finalis creationis). But in the

kingdom of love God and His creatures are reciprocally means
and end to each other. As God himself alone can be the final

goal of Ilis ways, we must undoubtedly say, " creat dhl mun-
diim." But as God glorifies His love to Himself through His
love to the world, we may equally say, " creat nobis mundum."
A God who should have created the world purely for His own'
glorification (in gloriam suam), without constituting it an end
to itself, would be a mere egoistic power, but not eternal love.

This hard thought occurs in the theology of Calvin, who re-

presents even individual human l)eiiigs as mere dependent

vessels for ifhe honour of God, and as born and pre-or-

dained either to blessedness or to damnation. It occurs also

in pantheistic systems, which treat individual men as mere
vessels for the glory of the idea, for the spirit of the world

;

about whose weal or woe that spirit is com[)letely indiflerent.

If the meo.ns by which God reveals Himself are meie means
and nothing more, the Divine will itself loses its significance,

because in thatcase itoperates upon aworthlessand insignificant

material ; whereas the eternal power and deity of the Creator

acquires fuller significance, the nobler the finite beings are

which He has brought into existence. In agreement therefore

with the hints given by the Scripture we combine the two
formulae, God has created the world " in gloriam suam " and

"in salutem nostram."*

Observations.—The reciprocal relationship of means and end

here described, we shall find recurring when we come to

discuss the doctrine of the new creation. For Christ, the

incarnate Logos, came not to be ministered unto, but to

minister ; He came to make Himself a means for the

human race. But the same Christ makes the entire

human race, and with it the whole creation, visible and
invisible, a means for the revelation of His glory, and is

therefore an infinite end to Himself. The kingdom of

nature is merely a preparation for His coming ; human
souls are to be constituted vessels of the activity of the

• Eph. i. 12—14; "Unto the praise of his glorj-." 2 Cor. ili. 18; "We .ill

witli open face, bchohlinf; as in a jilass the glory of the Lord, are changed into

the same iiiuiije from glory to glory, eveu as by the spirit of the Lor'd'
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Holy Spirit ; and all tongues are to confess that Christ is

Lord to the glory of God the Father.

§G1.

"When God creates, He calls into existence that which has

no beinsr. This is the meaning of the old doctrine that God
created the world out of nothing (2 Maccabees vii. 28.) Not

that the nothing out of which the world is created is literally

nil,= ; regarding which the principle would apply, " ex nihilo

nihil fit." The nothing out of which God creates the world

are tlie eternal possibilities of His will, which are the sources

of all the actualities of the world* ~~ But as God can only

have power over the possibilities of His being, so far as He is

open and manifest to Himself; and as these eternal possibili-

ties are only known to Him in the Son ; the proposition that

God creates the world out of nothing, is inseparable from the

other proposition that He creates the world through the Son.

Wlien we say that God creates the world through the Son, we
mean that he lays hold on the thought of the world not im-

mediately, but in the thought in which He conceives Himself

as His Son ; that He conceives the creative thought of love

alone in the love with which He loves Himself, The Old

Testament clearly teaches tliat God created the world by His

word, by an omnipotent " Let there be ;" but it does not

recognize the truth that the Word by which God creates

the world is God Himself, that God himself is the immanent

World-Logos, who causes one eternal thought of His wisdom
after another to pass into reality.

Ceeation and Cosmogony.

§02.

It is involved in the idea of creation that God brings forth,

not something dead, but something living, to wit, a ci'eaturo

wliich, being endowed with independence, is able in turn to

" Hcl). xi. 3 ; "TIironf;h faitli wc undovstand tliat tlic worlds wcro framed by

tin- Word ol'dod, so thut the things which arc seen were not niuJe of tilings

which do appear."
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produce and develop itself. We must accordingly conceive of

creation as la^ang the foundation of a cosmogony, or of

the self-development of the world, of its genesis. The Mosaic

account of creation gives expression to the fundamental idea

of creation, when it tells us that the woi-ld was created by

the omnipotent word of God. He spake, "Let there be

light," and there was light. Each of the six days of crea-

tion, that is, each new epoch in the system of the world,

makes its appearance solely in virtue of the omnipotent word

spoken by the Creator. But this same account contains also

the idea of a cosmogony, of a genesis ; for creation is repre-

sented as taking place progressively, as rising from the iujper-

fect to the more peifect ; by which we are to understand that

the progress made by creation depends on the progress made

by the creatures themselves in the course of their natural

self-development. Each new day of creation dawned when

the time was full ; when all the conditions and presupposi-

tions of its dawn had been developed. But notwithstanding

that the Mosaic account of creation contains in this way the

idea of a cosmogony, or of the natural birth of things, it was

not thoroughly followed up and unfolded by the later Jews.

On the contrary, one must say it was necessary that the doc-

trine of creation should here be sot forth exclusively in its

opposition to and distinction from the naturalistic view of the

world that prevailed among the heathen. In Judaism the

world is predominantly regarded as creatura, not as natura ;

as y.riGii, not <p\jcig. But for this very reason, the Jews failed

to understand the full significance of creation. For it is not

by the production of an impotent world, without independ-

ence, and. which melts like wax before His breath, but by the

production of a world which is endowed with freedom and

a limited measure of independent power, that the Creator

reveals His power as the power of wisdom and love.

§G3.

"Whilst Judaism had no eye for the cosmogony of creation,

Heathenism had no eye for the creative element in the cosmo-

gony. Whilst the Mosaic account of creation begins with the

Spirit as that which is original, with the Spirit of God that
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moved on the face of the waters, with the creative word,

at whose command light and all the forms of life entered on

existence ; the heathen writers of Greece begin with the dark

and formless chaos, in whose womb all beings slumbered in

the form of dreaming and fermenting germs, out of which

they develop themselves by degrees in a dark and instinctive

manner. They view the worl(j^_exclusively as kn'si}^ not

as ^vffis, a^natura, not as creatura. With them alPis hirih ;

there fs no creation. Light, for example, does not come into

existence through the word of the Creator, but develops itself

out of darkness, through which it breaks its way as through

a dark womb, where its rays were originally imprisoned.

The kingdom of the Spirit and of freedom is not called forth

out of the night of possibility by the creative command of

love, by the eternal Father of spirits ; it fights its way
by its own power out of the depth of the life of nature,

emancipating itself from the blind forces of nature, and

wresting from them their sceptre. Accordingly, we find that

the nobler and more beautiful gods of Greek mythology de-

veloped themselves through the conquest and overtlirow of

the Titans, of the rough and formless forces of nature. In

the mj'thology of the North, the myth of the Ydten Ymcr,

whom the Ases kill,* and out of whose monstrous body they

build up the world, is an expression for the process by which

a higher teleology broke through into existence, both in na-

ture and in history. But being a cosmogony without

creation, and being impregnated with theogony, the

cosmogony of heathens became an incomplete, imperfect

thing. Failing to recognise a true beginning of the world,

they found it impossible to ariive at a true completion of the

world ; they were unable to get beyond a half organization.

a world born before its time, a teleology in which unrecon-

ciled antagonistic elements eternally ferment. As they knew
nothing of an onmipotent creative Word that orders all things,

their view of the world supplies the spectacle of an unclear mix-

ture, aij unreconciled twofoldness of spirit and nature, of pro-

vidence and blind necessity, of idea and forjnless n)atter (JXri),

of sy.stcm and chaos. In this way the world of the Gi'eeks

was developed into a kingdom of beauty ; but their moral

• Sec § § lUl, 120, and notes.
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and spiritual Leing remained bound by the chains of the

flesh ; and over the beautiful Avorld of li^lit hovered blind

fate, threatening to cast down men and gods again into tlie

old chaos. If the fear of the old chaos is to be thoroughly

banished, if the world is to be seen to be in verj- deed an

orderly system, not chaos but nnnd must be conceived as the

primal, original being, and the creative Spirit must be held to

have bi-ooded in the beginning upon the face of the waters.

Observations.—A faint presentiment of the fact of the world

being a creation is contained in the idea of the Fatlier

of the All, and of the completion of the woi'ld by Ragna-

rokr, which we find in the mythology of the North.

The Northern mind thus gave expression to the premo-

nition that the world has not merely a cosmogonic but

also a creatui'al origin, that the riddle of life cannot be

solved in a merely natural way, but demands a super-

natural solution, that is, a solution through a creative

teleology.

§G4.

Tlie ideas of creation and cosmogony are combined in the

Johannic view of the divine Logos as the immanent principle

of tlie world, by whom everything that has had an origin

has come into existence. John teaches, on the one hand,

that the existence of the world has its ground in a creative

PRODUCTION ; on the other hand, that the world exists in

virtue of a transition from not-being to being, through a

growth, an arising, a birth, a Jieri, a ylyviaSai. The world,

therefore, has had a twofold bemnning, a cosmosfonic and a

creative, a natural and a supernatural beginning. The cos-

mogonic or natural beginning is the relative, the finite one,

which as such is split up into a SPOIIADIC variety. Every

species of organization appears in a sporadic form ; accordingly,

considered from the cosmogonic or natural point of view, the

world may be said to have had an innumerable number of

beg\nnings; each of the infinitely many vital germs, which,

so far as they are regarded exclusively from the naturalistic

point of vi<?w, have their sole common centre of unity in chaos,

constitutes a new beginning. But the innumerable natural

IT
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"beginnings, all have their ground in the one, creative, super-

natural beGjinninc:, in the will of the divine Lo^os, who has in

Himself the source of life and light, and causes the entire

variety of vital forces to issue forth to the exercise of the

power of free and independent motion. It is only because

this supernatural beginning, this creative will, continues to

stir in the many finite beginnings ; and, in virtue of its free

omnipresence, permeates with light and activity the natural

development ; that the agitation of chaos can be thoroughly

overcome, and the sporadic antagonistic elements be united to

form one organic, systematic, and harmonious whole. The

world, therefore, at every moment of its existence, must be

regarded both as natiira, or an organism developing itself,

and as creatura, or continuous revelation of the divine u'ill;

and it is the one, solely because it is also the other. Whilst,

then, we meet everywhere in the New Testament with the

idea of creation, we no less clearly find the idea of organism

and natural development. As an instance of the latter idea,

we may refer to the important position occupied by the
" grain of seed," in the New Testament chain of thought,

whether the subject under consideration be the first creation

or the second. The New Testament recognizes no seed-corn

without creation, and no creation, in the natural world or in

the spiritual, without a seed-corn or germ.

Observations.—In regard to the efforts made by philosophy

to solve the problem of the rise and origin of things, we
remark that it is in all cases limited to the choice between

the type of mythology and that of revelation. For
although we do not overlook the distinction between
intuition and conception, there is no denying the fact,

that all that is essential in the knowledge possessed by
humanity, and the fundamental features of its consciousness

of these things are embodied either in myths or in revela-

tion. Nothing more can be positively known concern-

ing these things than is furnished by mythology and
revelation, by the mythological representation of chaos

and the Mosaic idea of the creative Word, the profounder

significance of which was first opened up by John in the

prologue to his gospel. The one or the other of those

two types is necessarily followed by every logically
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self-consistent sj'stem of philosophy. Tlic most recent

philosophical systems have received their fructifying

element principally from the mythological type, especially

from the Greek view of the world, and have endeavoured

to explain the origin of tilings in a purely cosmogonic

way, to the exclusion of creation proper. But the ])liilo-

sophical image of the world that has thus been produced

is marked by the same defects as its mythical prototype.

No pantheistic system of philosophy, be it developed with

ever so great dialectic skill, is able to work its way
thoroughly out of the old heathenish chaos. If mind or

spirit had not been the original of all things, if the cre-

ative Spirit had not moved at the beginning on the face

of the waters, the chaotic masses would never have been

reduced to order. If nature existed before spirit, the

Spirit can never be more than a mere Demiurge, or archi-

tect who works with materials which he finds ready to

hand. He is but the half-conscious spirit of the world

who v/orks his wa}' more and more fully to light as

culture and civilization advance, but is never able to

complete his work, because he is himself bound to the

antagonism which it is his mission to overcome—the

antagonism, to wit, between the conscious and the

unconscious. Under these conditions mind can never

attain to supremacy over the dark natural ground or root

of things which lies beyond self-consciousness. That

Spirit only, who is able in a perfect sense to commence

His work of creation, has power also to complete it.

§05.

So far as the cosmogony, and with the cosmogony the

" birth of time," has its ground in a creative will, which is

independent of all the conditions of time, the creation of the

world may be described as eternal. But so far as the

activity of the creating will is conditioned by the successive

growth of the creature, the world may be said to have

originated in time. Time is neither a mere form of sub-

jective intuition, as Kaut defined it, nor a " thing in itself."
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It is the form—as truly objective as subjective—in AvLich the

ideological development of creation is accomplished ; in which

the various momenta, which in the idea constitute one inner

undivided unity, necessarily enter on partial and progressive

existence. Beginning and result, reality and idea, are not

coincident in time ; on the contrary, they are outside of each

other. It is in this ouhvard relation between the teleological

momenta, and in the successive movement through which

they are brought to form an inner unity, that time lias its

existence. As teleological time has had a beginning, so must

it also have an end. For the goal of the development must

finally be reached, and that which is fragmentary must be

done away with by what is perfect. Time, too, owing as

it docs its existence to the antithesis and discord between

the finite and the infinite, between the ideal and the real,

between the variety of life and its unity, must also ulti-

mately be absorbed into eternity, that is, into the complete

unity of the finite and infinite, into the undivided fulness of

life.

§ ^^^

The Christian dogma of the creation of the Avorld in time

does not relate merely, as has been frequently said, to meta-

physical subtleties, but has a pi-ofound religious and moral

significance. The inmost kernel of the dogma, namely, is the

idea of a creative teleology, and what is closely connected

therewith, of an hisiorico-jorophetical view of mundane life as

a development, which points forward to a fulness of the

times. As the Mosaic narrative teaches us that the natural

universe was completed in a series of daj's of creation, that is,

epochs of time, so too must we say that the kingdom of free-

dom is brought into existence in a like series of davs of

creation. No sooner does one epoch in the history of the

world come to an end, than a new creative day dawns

—

the words "let light be" are spoken anew by the divine

creative Word. But as the natural creation attained its con-

summation and rest in man, so also does the spiritual ci-eation

move onwards through a series of creative days or epochs, to

that eternal rest or Sabbath which has a significance not

merely for creation, but also for the Creator. The teleologi-

cal, or historico-prophetical view of time as the grudual
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passage of the creature into eternity, is incompatible on the

one hand with the representation of mundane life as a con-

stantly and uniformly recurring cycle ; on the other hand,

with the idea of an endless progress {progressxis in irijini-

turn).

Observations.—If we represent time to ourselves as a scries

that never runs out, without beginning or end, to which,

whithersoever we look, whether forwards or backwards,

we can see no limit, we cease to take a teleological view

of it and things. The objection raised by some, that the

world cannot have had a beginning, because every s[)ace

of time must be supposed to have been preceded by an-

other space, rests on a forgetfulncss of teleological prin-

ciples. Time that precedes teleohgioal time is a mere

abstraction, which has meaning only when we make
the experiment of conceiving of " pure," that is, empty
time, of a naked Chronos without determinate contents

;

or, so far as we conceive it to contain something, to con-

tain pure matter, the infinite nebulous world, " the

waters" (Gen. i. 2), on which the creative spirit had not

yet moved with his plastic energy. Tliis sort of time,

gazing into which we seem to be gazing into an immense

mass of mist and cloud, where there is no sejiaration be-

tween light and darkness, where the momenta of existence

by which time is determined, are not separated from each

other, where there is no measure for time,—this may
fairly be termed limitless, immeasurable time. But from

the moment the words were spoken, " Let there be light,"

words wliich brought the teleological development into

action and inaugurated the epochs of organic creation

and the history of creation proper, we can only

speak of delinite time, time which is Tncasured in

God's eternal wisdom, by which all the periods of the

world, all the aeons, are determined. (' Thou hast ordered

all things in measure, number, and weight."—Wisdom xi.

2 1). That time, according to its true idea, is not limitless,

is indicated symbolically in the Holy Scriptures by the

numbers employed both in the account of the creation of

the world and in the prophetic announcements of its de-

struction and renovation. We cannot really form a con-
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ccption or attain an intellectual intuition of a development

which has no whence and whither, no beginning, middle,

and end. And as we are compelled to assume a first day

upon which the periods of the organic creation Avere in-

augurated, so also are we compelled to assume a last day

;

understanding by it the transition of the creature into

etcrnit}'-, that is, into the true, God-filled time.

The proposition, " Time has no reality for God''—a pro-

position which is not seldom advanced even by theologians

who suppose themselves to have taken their stand on divine

revelation—is incompatible with the idea of creation, and

leads to acosmism. If time has no existence for God,

creatures too whose development takes place in time, have

no existence for God. If it is not unworthy of God to

create a finite world at all, it cannot be unworthy of Him
to accept the consequences which necessarily flow from

such a creation. If it be His will to establish His king-

dom in creation, He must take part in the vital develop-

ment of the creature, He must subject Himself also to all

the conditions involved in the idea of creation. Not only

is the creature subject to growth, but creative love also

Las made its revelation of itself subject to growth, to de-

velopment.* For although God in His own knowledge

anticipates the development of the world and the result

thereof ; although to Him a thousand years are as one

day; love, tjmt is, in other words, the Zn^?i>7,fellowship-Qf

the Crnator with His creature would lack perfection, if the

t oppoMtion between thought and actuality, purpose and

execution, proviise and fulfilment, had not also signifi-

cance. For it cannot surely be immaterial with God
whether He merely loves and knows his creation, without

being known and loved by it ; or whether in knowing

He is known, and in loving He is loved. We cannot con-

ceive it possible that the Son of God should become, not

merely ideally present in humanity, but actually man, that

He should suffer, be crucified, and reconcile the world

with the Father, in the fulness of the times, without sup-

posing a profound movement to have taken place in God's

own life of love. And the fact that the world lives and

• Compare Sibbern's " Speculative Kosmogoiiie,"—p. 113.
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moves in God as eternal power and righteousness, and

that Clod as the source of sanctification and blessing is all

in all, must affect not merely creation, but God Himself

also. Taking, therefore, for our starting point, tlie idea of

creation as a free revelation of the love of God, we exclude

the dead conception of the divine unchangcableness, Avhich

represents God as too exalted, too lofty, to come into con-

tact with time, that is, M'ith the actual life of His crea-

tures ; too exalted, one ought indeed to say, to create at

all. We also equally exclude the idea of a God who is

Himself sunk and lost in the great stream of time. For

as God has subjected Himself to the conditions of History,

not fi'om any necessity of nature, but from free love, He
remains at every moment of His mundane life the " Lord

of the Ages."

_ ,
§ 07.

^

So far as the divine will brings into existence new hrrjin-

nimjs, and inaugurates new stages of development and epochs,

—new days of the world,—God reveals Himself as the tran-

scendent, the supra-mundane principle, as the supernatural

principle in nature, as the supra-historical principle in history.

For new stages of development, whether in nature or in his-

tory,—although the way is prepared for them, and their

appearance is conditioned by already existing forces,—can

never be explained by or derived solely from such forces. In

nature we find no direct transition from the inorganic to the

organic ; by no continuation of the process of self-develop-

ment can the animal world ever produce a man ; nor can a

new epoch in the history of the world,—the epoch in which

a new and essentially higher form of the ideal of the freedom

of the human race finds realization,—be shown to be the

mere prolongation and onward movement of the pre-

ceding epoch. Interruptions of the unfruitful " profjressus

in infinitum" are in all cases due to a movement from the

centre, to an act of creative freedom, out of whose fulness new
beirinnino[s of life Jire established in natiire and fruitful

momenta in the history of the world. The movement in

question cannot take its rise in the creature itself, it is an

act of God in nature, and an act of God in human freedom.

But the divine will does not merely institute the beginning
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of higher forms of life in nature and history ; God continues

also His activity through the medium of tlie activity of the

creature as rer/ulated by laiu ; He confines His activity within

the limits oi' the laivs of development, of the manifold variety

of finite causes and their reciprocal action. So far, His work-

ings are not transcendent, but immanent. It is this antithesis

between the transcendent and immanent activity of God that

gives rise to the distinction between creation aud sustaininent.

Creative work passes on into sustaining activity so fiir as the

creative will assumes the form of laiv, so far as it works at

every stage of development under the form of the order of the

natural and spiiitual Avorld, in, with, and through the laws and

forces of the world.* But the creative power again breaks forth

out of the sustaining activity, passes out beyond the order of

the lower world, constitutes itself the princijJe of a higher

mundane order, to Avhich the first stands in the mere transient

relation of a means or a basis. Hence this higher order is a

miracle relatively to the lower. The animal is a nnracle for

I the plant; man is a miracle for the whole of nature. For

the true idea of a miracle is that of an eflect in nature which

cannot be explained by the laws of natui-e, which can only be

explained as tlie result of a thoroughly orir/iiud movement

from the divine centre. Divine providence unites and glorifies

the creative and sustaining activities ; for it involves the idea

of the goal and perfection of the world. But as the ultimate

end of the world is first revealed in man, the true character

of providence can never be known till the position of man in

the woi-ld is undeistood.

Observations.—The antithesis between creation and sustain-

ment shows itself not merely in the relation of the

different stages to each other, but also within one and the

same stage of development. For so far as we reg;ird the

individual creature as a continuation of the series of

development of the genus or species, it is merely an ex-

pression of the sustain7)ient of the said genus or species.

So far, however, as the individual creature is not a- mere

repetition of what had gone before, but something new
and original ; so far is it a revelation of the creative

* flcn. viii. 22 ;
" Wliilc the earth rcmnincth, sccil-timc and harv(?st, and cold

and huut, uud summer aud >viutcr, aud day aud uiglit, bhall uut cease."
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activity of God. The less the independence possessed by

a ci'eature,—the more destitute it is of peculiar charac-

teristics,—the more inclined shall we feel to regard it as a

mere link in the maintenance of the species. The more

independent and free, on the contrary, a creature is, the

more truly can we say of it, it is an individual, it has

life in itself; the more shall we feel called upon to see in

it the finger of the Creator, and to regard it, not as a

product of nature, but as a product of God.

Man and the Angels.

§08.

That part of the creation which we call nature attains its

culminating point in man, in whom God and the creature

meet and become united. It is for this reason that Christian

thought has contemplated man both as a microcosm and as a

microtheism, as an image of the world and an image of God.

But besides man, Revelation takes notice of another class of

spii'itual beings, namely, the angels. Whether the utterances

of the Holy Scriptures respecting the angels be regarded as

an expression for a higher cosmical empiricism, or as a religious

symbolism ; in either case they express the truth, that man is

the central point of the ci'eation, Tiie angels are to be regarded

as among the 'presumed CGnditions for the existence of man
;

as would appear indeed from the Scriptures,* according to

which they shone like spiritual morning-stars at the very

beginning of the Creation, and before the appearance of man
upon the Earth.

According to the intimations which Scripture and ecclesi-

astical teaching afford us respecting the nature and essence of

angels, we must represent them to our minds as pure spirits,

and not, like men, attached to bodies and limited by the con-

ditions of space. Their home is heaven, but not heaven in

the astronomical meaning of the expression, but rather heaven

in the intellectual and spiritual sense. If, on the one hand,

they ai*e entirely unshackled by the conditions of space, just

* ""When the morning- stars sang together, and all the sons of God shouted

for joy."—Job xxxviii. 7.
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as little, on the other, are they subjected to the conditions of

time. An anoel cannot become old. Youth and a2;c are

antitheses which have no meaning as applied to them. Al-

though tliey have an origin, and indeed may be said to have

a history in so far as a falling off fi'om God has taken place in

the angel-world, yet have they no history in the sense of a

continuous development, a continuous progress and advance to

a state of maturity. For, from the beginning of their exist-

ence, the angels have ranged themselves either on the side of

God or against him, and it is only in so far as they enter into

the world of mankind that they have any part in a progres-

sive history. Passing out of that heavenly kingdom in which

the good angels sing the praises of the Most High, the angels

enter the world of man, and work as spirits of light for the

furtherance of the kingdom of God upon earth.

If we now combine these characteristics in one general

view— characteristics which the older theologians have de-

duced from the Scriptures, and strive to grasp them and place

them clearly before our mind—we shall find that the world

of angels will almost involuntarily suggest to us the world of

ideas. The whole description of the angels in its fundamental

features conforms exactly to the Ideas, those intermediate

existences, those mediators between God and the real world,

those brinojers of lioht, who bear their messao-es from God to

men, those heavenly hosts, who encircle the throne of the Most

High, to reflect his glory back upon himself. It is not

ideas as they are presented to our abstract thought, but

rather ideas as they are presented to our intuition as

living powers and as active spirits (zviv/jbura) which are to be

regarded as angels. The Apostle Paul calls the angels princi-

palities and powers,* and he thus describes them as reigning

in certain definite departments of the economy of God, as

rulers to whom different regions in the Creation are sub-

jected ; and when we regard them from this point of view, we

* "For by him were all tliinfis orotited, tliat arc in heaven, and that ar3 in

earth, visihlc and invisible, wiictiier tlicy be tiuoncs or dominions, or ])rinci-

palitics, or powers : all tilings were created by him and for him."

—

Cv\. i. IG.

"Far above all ])rineii>ality, and ])owcr, and niiglit, and dominion, and every

name that is named, nut only iu this world, but also in that whieh is to come."

—Eph. i. 21.
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are naturally reminded of the gods of mythology. What
philoso[»hy calls ideas, and mythology calls gods, receive iu

revelation the name of angels ; but it is the peculiar charac-

teristic of the angels to be ever active for the kingdom of

God. Ideas, the divinities of life, operate as angels then,

and then only, when their tendenc}- is, not in the direction of

the kingdom of this world, but in that of the kingdom of

God, as their main object—when they are mediators for the

kingdom of holiness.

Observations.—In Deut. xxxii. 8-9, we find in the Septuagint:

"When the Most High divided to the nations their in-

heritance, when he separated the sons of men, he set the

bounds of the heathen according to the number of the

angels of God, but he himself took up his abode in Israel."

This passage contains an intimation of the tendency sug-

gested above. It was in Israel, therefore, that the Lord

himself took up his abode, but over the heathens he

placed his angels. It was not in his immediate personal

presence, but only through finite mediators, through

subordinate deities, that the Highest revealed himself in

heathendom ; and it was his goodness to heathendom,

that, although it was left without God in the world in

the highest sense of tliat name, it was still not left with-

out ideas. It was through the instrumentality of

ideas that God revealed himself to the heathens, although

the heathens did not acknowledge Hhn to whom the

world of ideas belonged. In so far, therefore, as the

deities of mythology may be regarded as the ministerin"-

spirits of that Providence which preserves the human race

from sinking into an utterly unspiritual state, in so far

as they operated in the fallen race as a ^protecting and
maintaining power, until the time was fully come in

which God decreed to reveal himself as the God of the

heathens also, to this extent must the}" be regarded as

angels, even from the higher point of view which is occu-

pied by revelation. But in so far as these deities are

idols, in so far as they draw men away from the true

God, and incite them to fight against the kingdom of God,

to this extent they are demons. It is in this light that

I
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they are regarded by the apostles* and the first teachers

of the Church. For the hostility of the gods necessarily

ensued upon the first appearance of Christianity ; a war

between the gods of heathenism, and the one true God.

It will moreover be evident at once from the foregoing

remarks, that the fundamental conception which must be

taken as the original starting point is the conception of

powers and spirits. Whether these are to be regarded

4is augels or as demons, depends entirely upon the rela-

tion in which they stand to the kingdom of God. And
as heathenism has a side which is turned towards the

kingdom of God, as well as one which is tui'ned away

from it, we are perfectly justified in asserting, in the

lantruafxe of revelation, that ano-els as well as demons

Lave been active agents in heathenism.

§ 69.

If we start from powers and spirits as the fundamental

conception, we shall see at once that the question respecting

the personality of angels must receive difierent answers.

For all that is of an unfixed and dialectical character con-

tained in the conception of " spirit," is equally applicable to

the conception of " angel." From the tempest which executes

the behests of the Lord, to the Seraph who stands before His

throne, there exist a very great diversity and variety of

angels. There are many sorts of spirits under the heavens,

and for this very reason also many degrees of spirituality and

spiritual independence ; and we may therefore very properly

assert that the angels are divided into classes, without being

obliged on that account to acknowledge the further develop-

ment of this thought, as we find it in the work of the

Arcopagite, respecting the heavenly hierarchy. If we con-

template the angels in their relation to the conception of per-

sonality, we may say : there are powers, whose spirituality is

so far from being independent, that they possess only a repre-

sented personality; in short, are only personifications. Of such

a character are the tempests and flames,-f which execute the

commands of the Lord, and the an eel who troubled the water of

* "Ye cannot drink the cnp of the Lord and the cup of devils: ye cannot be

pnrfakor.s of the Lord's tahlc, and of tlie table of devils."—1 Cor. x. 21.

t " Who luukctli his angels spirits, his ministers a flaming lire."—Ps. civ. 4.
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the pool of Betlicsda,* in whom we recognize nothing more

than the personification of one of the powers of nature.

There exist other powers in the creation which possess a

higher degree of spirituality, an intermediate state of exist-

ence between personification and personality. Under this

category may be classed the spiritual powers in history, as

for instance the spirits of nations and the deities of mytho-

logy. He is but a very superficial thinker who can recog-

nize in the spirit of a people nothing more than a mere per-

sonification, a mere generic expression for the aims and aspi-

rations of individuals. If, on the one hand, we must not

hypostasize such a national spirit, or attribute to it an inde-

pendent existence, just as little, on the other, shall we be

justified in regarding it as a mere personification ; for what-

ever can impart soul and spirit to other things, must also in

a certain degree contain spirit in itself. It is only a Saddu-

cean view of mythology which can desire to contemplate its

deities as the mere products of human imagination, as mere

personifications of human feelings and passions, without attri-

buting to them a certain kind of spirituality of their own,

quite independent of the human individuals who may feel

themselves governed, animated, or inspired by them. But if

in this manner we find powers in history, which hover in the

region lying between personahty and personification, it is no

less certain that revelation recognizes a third class of cosmi-

cal powers which constitute a free and personal spiritual

kingdom. Our Lord and His apostles have borne testimony

to this representation among their followers, by whom its

correctness had been expressly called in question, in as much
as the Sadducees asserted that there was neither angel nor

spirit.-f* If to this assertion, which we are constantly meet-

ing at every turn, we oppose the authority of the scriptural

doctrine, we must at the same time observe, that no specula-

tion will ever be able to decide how far there may be powers

existing in the creation, possessing such a degree of spirit-

* " For an angel went down at a certain season into the pool, and troubled

the water: whosoever, then, first after the troubling of the water stepped in,

was made whole of whatsoever disease he had."—Jolin v. 4.

t " For the Sadducees say that tiierc is no resurrection, neither angel nor

spirit; but the Pharisees confess both."—Acts xxiii. 8.
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uality in tlicmselves, as to be able to serve their Creator, or

to resist His will, with a personal consciousness of the act.

Speculation can neither affirm nor deny anything on this

point, but should rather take to heart the words of the poet:

" there are more things in heaven and earth than are dreamt

of in 3'our philosophy." Revelation tells us, that at the be-

ginning of the creation the shouts of joy of the children of

God resounded at the same time as the songs of the morning

stars ;* and when in our daily prayer we say, " Thy will be

done on earth, as it is in heaven," our thoughts will natur-

ally revert to the heavenly hosts, the perfect instruments for

the carrying out of the holy will of the Father.

§70.
If we now endeavour to determine the relation between

the nature of angels and human nature with a somewhat

greater degree of precision, it will be evident that in one re-

spect the angels are higher than men, whereas in another

they occupy an inferior position : higher because they are

powers and energies, the strong, the mighty ones,f who exe-

cute the commandments of the Lord, elevated above all

earthly limitations : inferior, because they bear the same re-

lation to man as the universal to the microcosmical ; for

which reason they are also represented as spirits waiting and

tending upon human life, as a firmament of stars ministering

to the life of earth in its historical convulsions. Although

the angel, in relation to man, is the more powerful spirit,

man's spirit is nevertheless the richer and the more compre-

hensive. For the angel in all his power is only the expres-

sion of a single one of all those phases which man in the

inward nature of his soul, and the richness of his own indi-

viduality, is intended to combine into a complete and perfect

microcosm. If we contemplate the revelations respecting the

angels in the Scriptures, we can obtain no definite outline of

their personality, but only a vague and hazy picture which

always remains enshrouded in the undefinable brightness and

splendour of their spirituality, while, on the other hand,

* " Wlien the morninjr-stars sang together, and all the sons of God Shouted

for joy."—Job xxxviii. 7.

* " Bless the Lord, ye his angels, that excel in strength, that do Lis com-

maudincnts, hearkening unto the voice of his word."— Ps. ciii. L'O.
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Christ and the apostles stand before us as clear and sliar])ly

defined figures. It is precisely because the angels are only

si)irits, but not souls, that the}'- cannot possess the same rich

existence as man, whose soul is the point of union in which

spirit and nature meet. This high privilege, which man
enjoys above the angels, finds its expression in the Sciiptures,

where it is said that the Son of God was made not anoel.

but man. He does not take on Him the nature of angels,

but He takes on Him the seed of Abraham.* He was will-

ing to unite Himself with nature alone, which is the central

point of the creation. The saints will judge the angels,-f-

in conjunction with Christ they will judge all the powers of

existence, all the energies and spirits which have moved
under the heavens. When the apostles speak of the angels

as desiiing to look into the mystery of the redemption, in

order that the wisdom of God in the gospel might be made
known to principalities and ])owers,;|: the natuie of these

sjiirits is expressly stated as that of iv'dnesses to the glory

of man, while they themselves cannot, like man, be made
partakers of Christ in any real manner. As man is that

point in which the spiritual and corporeal worlds are united,

and as humanity is the particular form in which the Inctir-

nation has taken place, it follows that men are capable of

entering into the fullest and most perfect union M'ith God,

while angels, on account of their pure spirituality, can only

be made paitakers of the majesty of God, but cannot, in the

same immediate manner as man, be made partakers of His

revelation of love, the mystery of the Incarnation, and the

sacramental union connected with it.

If we pursue our investigations still further, and inquire

into the nature of the activity of angels in human afiliirs, we

* "For verily he took not on liim the nature of angels, but he took on him
the seed of Abrnhani."—Ileh. ii. IG.

t " Know ye not that we shall judge angels? how much more things tliat

pertain to this life?"—1 Cor. vi. 3.

% "Unto wliom it was revealed, that not unto themselves, hut unto us they

did minister the things, which are now reported unto you hy them that have

prcaclicd the gospel unto you with the Holy Ghost sent down from heaven,

which tilings tlie angels desire to look into."— 1 Pet. i. 12. "To tlie intent

tliat now unto tlie princips^litics and powers in heavenly places might be known
by tlie Cluiich, the nuiuil'old wisdom of God."—Ei)li. iii. 10.
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shall find intimations that they are the ministering spirits of

Providence. Just as the Son of God is the primary Medi-

ator between God and man, the angels are relative mediators,

and appear especially as ministering spirits for Christ and

the kingdom of Christ. Christ's entrance into the world

and departure from it, His birth, resurrection, and ascension,

are all accompanied by the ministry of angels; and clear intima-

tions are to be found in the Book of the Acts, that angels have

also been co-opei'ative in the extension of Christianity. Roman

Catholicism has developed the doctrine of the active interfer-

ence of angels to such an extent as to cast the mediatorial

ofiice of Christ completely into the shade ; but later Protest-

antism, by speaking of angels as if thoy had long ago entirely

ceased to take any active part in human affairs, has been no

less guilty of taking a one-sided view of this question. When
Christ saj^s, " Hereafter ye shall see heaven open, and the

angels of God ascending and descending npon the Son of

man" (John i. 51), we are to understand this as signifying,

that through the whole course of history angels will continue

to be active ; that when Chiist comes with His kingdom,
" ministering spirits" will be ready, in the fullest and most

comprehensive sense of the expression. In our days, indeed,

the belief in angels has been too much thrust out of sight,

even in the consciousness of believers ; but in spite of this,

the generally accepted representation of the " powers of this

earthly life" offers a point of connection to which this belief

may be attached, and through which it may attain a firmer

footing, a representation indeed which is constantly expressed

in a worldly sense, but which it is of great importance to

conceive also in a sacred one. "When we give utterance to

this representation in the light of the Christian doctrine of

Providence, we have already entered upon the ground apper-

taining to the belief in angels. For the essential and dis-

tinguishing marks in the conception of an angel are not

personality, but spirit and power, operating as instrinnents

for the fulfilment of the holy designs of Providence in the

lives of men. May we not then in this sense assert,

that the angels of the nations were active among thein in

the introduction of Christianity? May we not say that

the spirits, the ideas, to the dominion of which the people

were of course subjected, have been the natural ap[)roachoR
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for the admission of holiness,—mediators, who have prepared

the way of the Lord in the heart of the people, and have

thus been the determining conditions of the particular adop-

tion of Christianity by that people ? And when Christ says

that He will send out His angels on the day of judgment to

call together His elect from the four corners of the woild,'*

does not this signify, that jusfc as the demoniacal powers will

make their influence felt, more especially in the later periods

of history, so also will all good powei's display their might

and sovereignty by leading men to Christ, and by striving to

bring about the consummation, that the separation between

light and darkness be completed. On that day will the Lord

deny the wicked, not only before His Father, but before all

the holy angels.^f" The ungodly shall be deserted, not only

by God, but by all the gods, by all good powers.

Observations.—Scbleierniacher is of opinion that there is no

essential diiference between the belief in angels and the

belief in the exibtence of rational beings in other planets,

inasmuch as the angels owe their origin to no other

source than the necessity which man feels for peopling

the universe with rational beings different from himself.

But this manner of regarding the subject rests upon an

utterly erroneous conception of the nature of angels. For

even if we accept the very doubtful hypothesis, that there

are also inhabitants upon the other heavenly bodies, we
can only imagine them to ourselves as in some measure

analogous to man, consequent!}^ as rational beings, whose

existence is a certain form of union of body and spirit

;

and these individuals, therefore, will again require angels,

and stand under the influence of universal powei's. On
every heavenly body in which we image a human race to

exist, the metaphysical opposition between heaven and

earth will also manifest itself, and consequently the

opposition between a human life moving on in a succes-

* "And he shall send his angels with a great sound of a trumpet, and they

shall gather to^jetlier his elect from the four winds, from one end of heaven to

the other."—Matt. xxiv. 21,

t " Whosoever therefore shall he ashamed of me and of my words, in this ailul-

terous and sinful generation, of him also shall the Son of man be ashamed, when

he Cometh in the glory of his Fatlier wiiii the holy augels."— Murk viii. 38.
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sion of historical events, and those universal powers and

energies of Providence to which human life stands in a

certain relation, will be apparent.

Man Created in the Image of God.

§72.

While the angels are pure spirits, and the objects of the

natural world are imprisoned as it were in a state of uncon-

scious corporeity, man, on the other hand, is the free, personal

unity of spirit and nature, a s'p'iritual soul, which is not held

captive in corporeity, like natural objects, but intended to

manifest itself with freedom through the instrumentality of

the body, as a temple of the Spirit. In this temple the whole

corporeal world finds its central point, illuminating and glo

rifying ever^'thing, just in the same manner as the spiritua-

world collects its rays in the inner being of man, as in a focus

in which all things converge. The dignity of man is entirelyl^,.

lost si^ht of in the heathen view, which endeavours to ex-

plain the manner in which he first came into existence as

purely cosmogonical, and conceives man as nothing more than

the spirit of nature, which has come to a consciousness of it-

self But the view of man's nature as presented in revelation

is, that he has been ci-eated after the image of God, and is as

copy, and in a state of created dependence, what tlie divine

Logos is as pattern, and as itself creative. And it is only

upon this supposition that we can explain that man, although

a limb of the great body of nature, although unwinding him-

self from out of the swaddling-bands of the natural life, al-

thougli subject to the natural laws for the development of his

species, is nevertheless free of nature, and free of tlie M-orlJ,

and that in every human individual there exists something

unconditioned, by means of which he is independent of the

entire macrocosm.

Observations.—The heathen view of man is very significantly

expressed in the mythical Sphinx, in M'hich the human
countenance rises out of the savajre form of an animal.

It is the cosmical fermentation which is represented in

this mixture of animal and man, of nature and spiiit.
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Man here endeavours to disentangle himself from the coil

of natural life, but he is chained to it, and imprisoned,

and not allowed to rise to free and independent human

existence. As is well known, it was the sphinx which

proposed to men the riddle ; What animal is that, which

in the morning goes on all fours, in the day-time on two

legs, and in the evening on three? And although it was

the Greek who solved the riddle, when he answered that

it was man, yet did he by no means succeed in finding a

true answer to the riddle of liberty. For even Greek

humanity itself may be represented under the image of a

sphinx, the upper part of which is a beautiful virgin, a

form fair to behold, but the lower part of which is a

monster. While Greek humanity presents us with an image

of freedom in its social and moral life, in its art and in its

science, this image of freedom arises out of the dark ground

of its natural life. In the background of the bright world of

freedom stands blind fate, an evidence that man is not yet

emancipated from the macrocosm. And if the Greek was

unable to solve the riddle of freedom, the Roman Stoic

also met with no greater success. For the Stoic only en-

deavours to get out of the difficulty by sacrificing himself

to the great monster with the defiance of resignation, with

the courage of despair. From whatever side we look at

Heathenism, it always appears that man has only the

world for his principle, and therefore can never in reality

be free from the world. It is true, the free spirit is seen

to emerge from out of the natural life, just as the counte-

nance of the sphinx rises from the animal bod}'', but it

never really becomes free. It is only when man, the

creative freedom (lihertas liherans) takes the holy will of

love for his principle, only when he is the free and im-

mortal organ of this will, that he is free with regard

to the world, free with regard to nature, although himself

constituting a member of the world.

§73.
The conception of humanity therefore consists in this, that

two principles, the cosmical and the holy, are intimately com-

bined together in man into a free and personal unity. It is

the vocation of man to be lord of the earth j but as a free
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organ for the holy will of the Creator, it is liis vocation to

glorify and raise his freedom into a dependence on God, his

life in the world into a life in God, his ideal of the world into

the ideal of the kingdom of God. The conception of man is

by no means exhausted by the definition, that man is a free

rational being. His humanity is founded on this, that as

a free rational being he is a religious being, that his reason

and his freedom are determined by the laws of conscience.

Conscience is the seal and pledge of man's freedom and in-

ward independence of the universe ; but it is so only in so far

as it is also the token of his dependence upon his Creator.

The nature of man in his relation to conscience is such, that

he is lord in so far only as he is at the same time servant^]

—

that he is in spirit and in truth his own, in so far only as

he is in spii'it and in truth the Lord's also.

Observations.—The world of modern culture regards it as its

greatest honour that it has developed the idea of

humanity, and that its leaders and teachers, its thinkers

and poets, are heroes of humanity. Humanity has be-

come the universal watchword of modern times, a

synonyme for freedom, and all-sided development, in

opposition to bondage and barbarism. Indeed, with a

great many of our contemporaries every positive char-

acteristic in this conception has been entirely lost ; and it

has been very aptly remarked that the modern world, in-

stead of the old saints of Catholicism, has procured for itself

a new saint of its own, namely the humanus, whom it

seeks after at all times, among all nations, and in all re-

ligions and churches. But in this humanus we are only too

often reminded of heathenism, rather than of man created

in God's image.

If we wish to institute a somewhat closer comparison

between the Christian and the heathen conceptions of

humanity, we may start from the position that the oppos-

ite of humanity is harharisw.,. But what is barbarism ?'

Barbarism is not only opposed to cidiure, is not only a

want of education, but is just as much opposed to a true

uncorrupted nature; it is indeed a perversion of tlie original

relations of nature. In history, in the moral world, bar-

barism is precisely that which chaos i^ in nature, a dis-

order in the fundamental elements of humau nature
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Heathenism considered in its cosmological relations can

never get beyond the old chaos, and similarly, in its an-

thropological and ethical relations, it is equally unable to

liberate itself from the princij^le of barbarism, becavise it

is tainted with disorder and confusion in the ethical foun-

dations supplied by nature. CuUure is the highest

expression for the heathen humanity, which oveilooks the

fact, that human liberty itself requires to be cultivated by
divine grace,—requires to be made free by a higher lihcr-

tas liberans. Heathen humanity develops only the auto-

nomic, the independent element in human nature, it

seeks only to make the earth subject to itself, and

man the centre in a kingdom of world-ideals. The

relationship of dependence arising from creation, the

recipient, submissive relationship to the divine love, the

yearning after God as a need of man's nature, and the holy

liberty arising from it, are all wanting in the heathen

humanity. The barbarism of it appeal's in this, that there

is a whole region in the soul, which lies fjillow and unculti-

vated, that the noblest seed of the spirit does not grow in

this soil, that the deepest feelings and emotions of the

mind, religious humility and love, divine sorrow, and joy

in God, cannot germinate in the coldness and hardness of

the heart. Instead of these genuine human feelings a

wilderness of coarse feelings and profane thought* grows

up in this heathen world of cultivation, and is but very

ineflectually concealed by the glorious blossoms of art and

science. Many men of cultivation in modern times,

display a certain coarseness of feeling with reference to

matters of religion, and to the more delicate moral relation-

ships, which is little in harmony with their scientific and

aesthetic culture. Greek humanity, while it quite ignores

all dependence on the Creator, cannot preserve it.'^elf from

lapsing into a very pernicious dependence on the world.

And, however high it may place the human imlividnal, it

does not escape entertaining barbarous views of the human
individual touching his glorification. This barbarism has

manifested itself in our days in the denial of the im-

mortality of tlie soul, iw also in the position, that it

is the highest vocation of the individual to become the

organ of the idea or of the spirit of the world. This
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world-spirit does not trouble itself about the individual,

but only about the work which it intends to perform

through his instrumentality. Tlie worth of the individual

is, therefore, only to be estimated according to tlse extent

to which he is adapted for executing the works and per-

forming the acts which have to be executed and performed

in tlie name of the idea; according, therefore, to his genius

and talent; and great genius is the highest representation

of humanity. But this is precisely the nature of barbar-

ism,—to estimate the humanity of the individual accord-

ing to his talents and his deeds, instead of according to his

conscience and his luill; to make the personality merely

a vehicle for the talent, the will merely a vehicle for the

act, instead of making the act a means for developing

the inward man. This same barbarism manifests itself

in such propositions as the following: every individual is

nothing more than the work which he does, and his sig-

nificance is precisely ecjual to what he accomplishes and

makes known during his phenomenal existence*

Both Roman Catholicism and Protestantism acknowledge

man to have been created in the image of God, but the

idea of humanity is very differently viewed in the two

confessions; because the relationship between nature and

giuce is differently conceived. Catholicism regards grace

as a donum superaclditu'ni, as a higher gift which the

Almighty added after He had created man; but, at the

same time, it maintains that human nature would still

have been a true human nature even without Divine

grace. Protestantism teaches, on the other hand, that it is

an essential part of the conception of human nature not to

be nature entirely left to itself, not lo be the so-called

"irierely human," but for the human to manifest the

Divine, in liberty to manifest grace. The barbarism

of Catholicism consists in its combining the two fun-

damental factors of human life in an outward and

mechanical manner, a barbarism which manifests itself

not only in its dogmas, but also in its life, in as much as

tliroughout Catholicism we meet everywhere with a

• Coiiipiiro Zcutlicn's Iluniiinitat, Bctragtet fra ent Clnistcligt Staiiil)iuiK't,

p. 19.
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certain dualism between the Divine and the human, the

holy and the prof;me, the religious and the moral, the

aims and oltjccts of the church, and tlie aims and objects

of the world. Protestantism, on the contrary, proposes to

itself as the problem of true humanity, that the relation of

man to God, and his relation to the world, should permeate

each other in a free and spiritual manner.

§74.
When we assert that the Divine image or the essence of

humanity must be recognised as present in every human in-

dividual, this must not be understood to signify that h\iman

individuals are distinguished from each other only externally

and with reference to differences arising from sense and

time, while the inward man is the same in each individual. If

the essence of tlie individual were only the universal ahstvact

man, if it possessed no inward and eternal ijecidiarity, it

"would be nothing more than a meaningless repetition of the

genus, but no ical individual. Just, therefore, as each

human individual must be regarded as a link in the suc-

cession of the development of the genus, it is also at the same

time a particular form of the Divine image, a particular and a

new point of manifestation of the Divine will. These consi-

derations supply the answer to the question, Avhether human
individuals are horn or created,—the question respecting the

soundness of Traducianism or Creatianism. The truth to

which Ti'aducianism may lay claim consists in this : that

ever}^ human individual is a product of the natural activity

of the species, just as this is determined by the peculiarities

of the race, the family, and the parents. But the truth of

Creatianism lies in this: that the universal natural activity,

by means of which the species propagates itself, and new souls

are formed, that this mysterious natural activity constitutes the

instrument and means for the individualizing activity of the

Creator, that each single human being therefore is a new
manifestation of the Divine will, which thus prepares for

itself a peculiar form of its own image. Each of these views

is only true, when it affirms its own antithesis. According to

the one-sided view presented by Traducianism, the individual

is reduced into a condition of utter dependence upon the

i^pecies, and its whole existence is thus entirely determined by
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the preceding series. An eternal particularity, an infinite

germ of freedom is perfectly inconceivable on the hypothesis

of Trauucianisra, because the latter can never get beyond the

notion of the s]pecies, and the naturaUdic conception of the

individual which is implied in it. According to a one-sided

Creatiaiiism, on the other hand, every individual proceeds

from the hand of his Creator as pure and undefiled as the first

Adam ; and the apparent dependence of the individuals upon

the preceding members of the series, the notion of inherited

qualities, and especially the phenomenon of natural sivfillness,

become quite inexplicable. The Scriptures acknowledge both

points of view—"Behold, I was shapen in iniquity; and in

sin did m}^ mother conceive me " (Ps. li. 5), are the words of

the Psalmist confirming Traducianism. But at another place

the Psalmist also bears witness, that the providential eye of

the Creator watches over the birth of the individual, when he

says: "I will praise Thee; for I am fearfully and wonderfully

made." "M}^ substance was not hid from Thee when I was

made in secret, and curiously wrought in the lowest parts of

the earth. Thine eyes did see my substance, yet being imper-

fect" (Ps. cxxxix. 14-16). And the Lord says to Jeremiah,

"1 formed thee in the belly" (Jer. i. 5). Even if it remains

a mystery, how in the secret laboratory wherein man is formed

nature and creation mei-ge in one another,—how the activity

of the Creator, and the conditions of nature mutually set

limits to each other,—for birth has its secrets even as death

has,—still must each individual be resrarded at once from the

point of view offered by Traducianism, and also from that of

Creatianism, or, in other words, as a continuation and a mem-
ber in the series, and also as a new and orio'inal beginning.

We cannot assign any other signification to the representation

of the pre-exisience of souls than this : that souls have pre-

existed as possibilities in the depths of the Divine creative

power, a position which may easily be reconciled with another,

namely, that souls have been laid down as possibilities in the

depths of the nature of the species.

Ohservations.—If in the contemplation of the creation of the

world generally, we have advanced the position, that the

world must be regarded from the point of view of natural

development as well as from that of the creation, this
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position meets with its highest application in man. Man
is the most perfect creature, because he is the most per-

fect nature, and he is the most perfect nature, because he

is the most perfect creature. He is the most perfect

nature, because he is the individual, or nature in itself

;

but it is precisely for this very reason, that no other nature

points so directly to the Creator as its originator, for the

individual cannot be explained out of a merely general

activity of nature, which can only produce individuals in

semblance or patterns. " That is a nature," is the expres- /^ b
sion- w€-ttstr,-when we wish to say of anybody, that he is

a real man, a genuine individual who has originality and
character in his soul, and cannot therefore be understood

b}' general categories of species and kind, but hy the

study of himself alone. But to whatever extent it can

be predicated of any one that he is a nature in himself,

just to that same extent does he appear before us as a neiu

and original point of commencement in the series, that is

to say, just so far as he appears as natura, to the same
extent does he also appear as creatura. Now, although

every human individual must be contemplated as well

from the point of view of creation as from that of propa-

gation, there is a relative difference which nevertheless

must not be disregarded in the contemplation of human
individuals, a difference which is the same as that which

we have treated above as the difference between creation

and preservation. The more primitive and the more
original human individuals are, the more readily do they

allow of being conceived from the point of view of crea-

tion, and the moi'e does the question respecting the man-

ner of their first coming into existence, admit of an

explanation on the Creatian hypothesis. On the other

hand, the less primitive they are, the more do they

appear as mere shoots or offsets from that which has

preceded them, and therefore only as members or lirdcs in

the preservation of the species, of the people and of the

family, just as also in the economy of the life of the

community, they appear as if intended only to pre-

serve, continue, and prolong, what others have commenced

and established. The representation of the divine activity
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of the Creator then takes a far more subordinate place,

and the Traducian explanation obtains the pre-eniinence,

always remembering, however, that this opposition is only

a relative one, because we must alwaj^s presuppose a

creation-moment in every individual, if it is to be a true

individual in the image of God, and not a mere individual

in semblance. It is just tiiis Creatianism in the sense

given above, by which tlie creation of the world of man-

kind is distinguished from that of tlie world of nature.

Strictly speaking, it is only the genera and species

which are created in nature. Individuals come into ex-

istence through continued Traducianism, while the indi-

vidualizing activity of the Creator manifests itself here

only in hasty and prefigurative intimations. Every

human individual on the other hand, contains in itself an

eternal idiosyncrasy, and therein, a talent given and

entrusted to it by God, which, although remaining in

many individuals in a latent and inactive condition, must

nevertheless be supposed as existent, if they are to be

reo-arded as creatures created in the image of God.

Although there are many individuals in whom the

• Creatis^n-moment is not to be discerned, it nevertheless

forces its necessary recognition upon us through the

teleological contemplation of histoiy. If, for instance, we
cast a glance at the groups of talents which rise upon the

horizon of history at critical epochs, like new clusters of

stars, and which are evidently ordained to solve the pro-

blem of a particular age, we shall find that the original

natuial destination of these individuals can only be ex-

plained on the supposition of Creatianism. For even if

we were to assume that talents are welling forth in one

uninterrupted stream from the fruitful womb of nature,

—an assumption, by the way, in direct contradiction to

the law of economy which history teaches us in this

respect,—it would still be a matter of chance ichat talents

Nature produced at any given epoch, because every histo-

rical period is perfectly indifferent to Nature, considered

purely as such. On the other hand, the greater the in-

fluence which real talent exercises upon its time, the

more evident does it appear, that it was ordained pre-

cisely for this particular histoiical period, that indeed, as
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the Prophet says, it was already fashioned in the womb
for its peculiar work. According to purely pantheistic

views, it is nothing but the historical spirit of the ar^e

which causes the individuals to become what they are.

But even if we grant that this view is a correct expres-

sion for one side of the problem, it is still necessaiy to

add, that the new period, the new historical dawn first

breaks in upon us in great individuals, and that these

bringers of light, these children of the dawn, are not mere
empty vessels, which can be filled with any sort of spirit

inditierently, not mere clay out of which the particular

epoch can mould whatever it may please ; but that they

are original natures with a particular stamp upon them
from the first, which contain within themselves the source

of a determined form of activity, by which they them-

selves determine the form and colour of their time. But
in this manner we find ourselves obliged to assume Pro-

vidence as operating not only in the world of conscious-

ness, but also in the hidden fundamental nature of the

species. For, if we regard Providence only as a governing

providence in history, but not at the same time as a

creating Providence in nature,—if we do not recognize

the compi-ehensive signification of the words spoken by
the Lord to the Prophet :

" Before I formed thee in the

belly, I knew thee ; and before thou camcst forth out of

the womb I sanctified thee, and I ordained thee a pro-

phet unto the nations" (Jer. i. 5), how are we to explain

this coincidence between talent and the problems of his-

tory ? If it is only a blind genius of nature who in its

hidden workshop forms the tools of history, how comes

it, that it never makes mistakes, producing a Dante
when history requires a Luther ? Whence comes it that

it does not produce philosophical and contemplative

natures, when history requires practical and heroic

natures, and vice versa ? The harmony between the

natural vocation of individuals and the requirements of

history admits of no other sufiicient explanation (ratio

suffi-ciens) than that to be found in the conception of a

creative Providence, which wields a power at once over

both nature and history.
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In the meantime, however, we cannot help presuming

the presence of the creative force, even where it cannot

be recognized. Christ says :
" A woman when she is in

travail hath sorrow, because her hour is come : but as

soon as she is delivered of the child, she reraem-

bereth no more the anguish for joy that a man is born

into the world," John xvi. 21. This joy that a man is

born into the world is conceivable as a spiritual joy on

the hypothesis of Creatianism alone. The spiritual joy

at the birth of a child is not merely the joy at the pre-

servation and continuation of the species or family, but

the joy that a really neiu existence has come into the

world, an existence which has never been before, and

never will come again. But that there exists a relative

difference between different individuals follows at once

from the very conception of a kingdom of man. For a

kingdom must contain a variety of differences and degi'ees.

The activity of the Creator cannot manifest the same

abundance at every point ; and is, moreover, subjected at

every point to the determined conditions of the relatively

independent activity of nature, or of the Traducian force.

Even here then the conception of election already mani-

fests itself—a conception which will appear again in a

higher form in the kingdom of grace—for even in the

kingdom of nature we must already begin to distinguish

between the elect and favoured natures, and those which,

relatively speaking, have been overlooked and placed in

the shade. But it must be especially observed here, that

this NATURAL ELECTION, as we will designate it, decides

nothing respecting the personal merit of individuals. The
personality of man depends on the free union of talent

with will, and we here regard this union only as a possi-

bility. From which it follows, that he who has in

himself the greater possibility, is by no means on that

account the greater personal reality; on the contrary

in this respect, as Christianity teaches, the last may
become the first, and he who is faithful over a few
things may be placed higher than he who is unfjiithful

over many things. And hence it also follows, that the

importance of a talent considered merely with reference
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to its influence on the course of historical events is by no
means a measure of its ethical worth ; because it is easy

to imagine the development of a talent up to a certain

degree of activity as necessarily determined by nature,

and of a merely instinctive character, without its being

sanctified by the operation of the will.

"What has here been stated with reference to indi-

viduals, respecting a natural election founded in the cir-

cumstances and conditions of their creation, is equally

true of the idiosyncrasies of nations. Although it is the

vocation of each nation to represent one side of the divine

image, we must nevertheless distinguish between such

natures as are more primitive, and such as are more
derived, between such as express more decidedly the idea

of creation, and such as. express more decidedly the idea

of maintenance and preservation.

§ 75.

Tlie entire diversity of individuals created in God's image, of

nations, of tongues, and of races, finds its unity in the divine

Logos, the uncreated image of God (imago dei absoluta), who
in the fulness of times himself becomes man. If the divine

Logos did not Himself become man, the ]dcal of humanity

would not be realized ; for each of the created individuals

represents only an imperfect, a relative union of the Logos

and man, of the uncreated and the created divine imaoe.

The Logos having become man, reveals the whole fulness of

the ideal according to which human nature was originally

planned, but which can be realized only imperfectly in each

finite individual. If the divine Logos did not become man,

humanity would be without any real point of unity and

without a head. It would want the actual Mediator, who
can lead the species out of the created relations of dependence

into the spiritual relations of freedom, who can raise it from

the level of the natural life to the level of perfection and true

being. We therefore accept the essentially Christian belief,

that the Son of God would have been made man, and would

have come into the world, even if sin had not come into the

world,*—the belief, that when God created man after his

* Sec Ircnfpus adv. haer. Book 5, Ch. IC.—"That in the dispensation of the

fulness of times he might gather together in one all things in Christ, both
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own image, He created him in the image of his Son, in the

imaore of the Son who was to become incarnate, so that

even at the creation of man the image of Christ was present

to the mind of the Creator, and was the prototj'pa according

to which man was created.

The First Adam.

§ 76.

The Church answers the question respecting the origin of

the human race and of history, by pointing to a first pair of

human beings,* and she recognisesin the first Adam the natural

pattern of the second Adam, who was to come in the fulness of

times
•,'f'

but there is another view which has obtained advo-

cates in all times, and which asserts that the human race

has developed itself from several centres entirely indepen-

dent of each other. As the question here at issue lies entirely

beyond the limits of our present experience, its answer must

also ultimately depend on the general fundamental view

which we take of the vocation and condition of man. The

naturalistic point of \'iew, which does not vecognise revelation

as the necessary presupposition for the development of human
freedom, regards the origin of human life entirely under the

type of natural development. It supposes that in diflTerent

which are in heaven, and which are on earth ; even in him :" Eph. i. 10. "Who
is the image of the invisible God, the first-born of everv creature : And he is

the head of the body, the church : who is the beginning the first-born from the

dead; that in all things he might have the pre-eminence:" Col. i. 15 and 18.

"And that ye put on the new man, which after God is created in righteousness

and true holiness :" Eph. iv. 24. *' And have put on the new man, which is

renewed in knowledge after the image of him that created him : Where there

is neither Greek nor Jew, circumcision nor uncircumcision. Barbarian, Scythian,

bond nor free, but Christ is all and in all." Col. iii. 10, 11.

* "And the rib, which the Lord God hath taken from man, made he a woman,

and brought her unto the man :" Gen. ii. 22. "And he answered and said unto

them, Have ye not read, that he which made them at the beginning made them

male and female :" Matt. xix. 4. " And hath made of one blood all nations of

men for to dwell on all the face of the earth, and hath determined the times

before appointed, and the bounds of their habitation." Acts xvii. 26.

t " Wherefore, as by one man sin entered into the world, and death by sin
;

and so death passed upon all men, for that all have sinned:" Rom. v. 12. " And
so it is written, The first man Adam was made a living soul ; the last Adam
was made a quickening spirit." 1 Cor. xt. 45.
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regions of the earth, the Aborigines (0/ auro^Oovn) sprang out of

the slime of matter. At hast in the midst of their struggling

and wrestling with the powers of nature, the Promethean

spark of genius flashed up in some of these children of the

earth, and these it is who have become the heroes of culture

and humanity, and have led their brothers further on the

road of " self-liberation." Whether this view establish itself

on a foundation of Deism, which, it is true, recognises a

Creator above the stars, but a creator who having given His

world the first impulse towards its further development,

remains for ever after an inactive spectator,—or whether

it endeavours to establish itself on a basis of Panthism, and

regards the spirit of man as a self-developing power of the

Godhead—on either hypothesis it has entirely perverted

the true conception of the nature of creation, and of man
created after the image of God. For if man is a creature after

the image of God, the creating principle must also be the

principle of his development ; and the true development of

man can never be imagined as left entirely to itself, but only

as guided by revelation and grace.

§ 77.

If we allow that the significance of history is to be found

in its representation of the mutual relations between the

human and the divine wills, between self-consciousness and

revelation, that its ultimate object is the perfect union of God

and man, it follows that these mutual relations and this union

must have been present in the beginning of history as in a

fruitful germ. Humanity is not to propagate itself corporeally

alone, it must also propagate itself intellectually by means of

sacred tradition. And as suiely as revelation and sacred tra-

dition constitute the foundation of the history of the develop-

ment of man in God's image, just so surely can this history

have only one starting-point, because this is the condition for

the propagation of the sacred tradition from one generation to

another. The representation of Paradise and of the first

Adam is founded, therefore, not only in the letter of Christi-

anity, but also in its spirit ; and the opposite view must be

rejected as Pelagian, because it makes liberty begin without

divine grace, self-consciousness without a divine word. And

just as the human race, regarded from the point of view of a
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spiritual propagation, must be conceived as having only one

starting-point, the same assumption will appear as a no less

necessary logical consequence if we regard it from the point

of view of natural propagation. For as man is the unity of

spirit and nature ; as the development of mind and soul is

conditioned by a corresponding constitution of nature, the

intellectual unity of the race is also conditioned by its natural

unity, or by the fact that the whole human race has sprung

from " one blood." To a certain extent we may recognize

this in the relations between parents and children, in families

and in races, in which the intellectual relationship is not

to be separated from the blood-relationship ; but we are also

obliged to regard this natural relationship as transmitted

to the race in its entirety. And although this view of the

matter is the more obscure, it is at any rate clear, that only

on the supposition of "first parents" can the h3^pothesis of

the universal innate sinfulness of man, in its Christian sense,

be maintained. On the hjq^otbesis of aWdy^^ovic, or of many
original starting-points of the human race, independent of each

other, the universal sinfulness of man must be regarded as

something: which belongs to the orioinal arrano-eraent of the

creation. But only on the supposition of " first parents " can

it be regarded as something which was introduced afterwards,

and which has penetrated tlirough to all.

Observations.—It is in the first Adam that Creatianism

attains its fullest significance. The first Adam was

created in a sense in which we cannot predicate creation

of any of his posterity. His is a miracle for the whole

of nature, which can only supply the conditions necessary

for his existence, but which cannot effect his existence of

itself. It is this miracle which Naturalism endeavours to

avoid by assuming that mankind has come into existence

through a generatio cequivoca, that the fluid-element has

been impregnated in the very beginning with germs of

life, which, through the accidental concurrence of certain

physical conditions (temperature, electricity, galvanism,

&;c.,) have developed themselves into human organizations.

In this manner everything appears to go on in conformity

with natural laws, and miracle seems to be most success-

fully got rid of For if the fact of a miracle were con-
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ceded at only one point of the system, it might, of coiuse,

recur again at other points, more especially at the appear-

ance of the second Adam in the midst of mankind. But is

the miraculous really disposed of by this hypothesis ? This

most remarkable coincidence of natural conditions requisite

for the development of the germs of man, supposed to be

dormant in the depths of nature, this predetermined har-

mony,—is not this indeed a teleological miracle ? And is

it not a contradiction to what we generally designate as

the eternal laws of nature, i.e., to the laws of our ex-

experience as it is at present, if we imagine men to arise

out of the " fluid element," at different parts of the earth,

whether it be in the form of children or of adult human
beings? Is, then, this solution of the enigma of the ori-

gin of mankind more conceivable than that offered by the

Mosaic tradition, and the representation that the Lord

God formed Adam of the dust of the ground, and breathed

into him spirit of His own Spirit ? Something inexpli-

cable, something beyond the domain of our sensible per-

ceptions, remains on either hypothesis ; because on either

hypothesis we are carried beyond the present conditions

of experience and of sensible perception. But the diffe-

rence is this : in the former case we arrive at a supposi-

tion which is perfectly monstrous, because the miracle is

effected by blind powers ; while, on the other hand, the

latter representation awakens feelings of awe and admira-

tion, because the miracle is effected by the Spirit, by holy

wisdom.

It does not fall within the province of dogmatic theology

to enter into any minute and lengthy investigations re-

specting the differences between various races and nation-

alities, based upon either physiological or philological

considerations. It is well known that sometimes points

of difference have been regarded as the original element,

and sometimes differences have been developed out of

the presupposed unity. Both explanations are supported

by the autliority of scientific men of high repute. For

the world of experience is ambiguous on this point, and

one evidence is opposed to another. But we have not to

do here with a mere question respecting the variety of
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reasons for and against, but rather with the question as

to which is the one sufficient and decisive reason for our

judo-raent. However great importance may be attached

to the investigations of natural science, they can never

« brinn- us any farther in this question than to a supposition,

an assumption, which they endeavour to raise to " the

highest prohahillty " by the consideration of the iiicts.

And although there are great scientific authorities for the

hypothesis of the descent of the whole human race from

a single pair, which we can oppose to other equally great

authorities, who assert the contrary, dogmatic theology

cannot support itself on conjectures and assumptions of

natural science. It must know that the final decision in

these investigations must depend upon the views we hold

respecting creation, revelation, and sacred tradition, and

also respecting the relations between spirit and nature.

And here dogmatic theology is in its own peculiar pro-

vince, and must decide the question according to its own

laws, leaving the investigations of natural science to go

their own way
;
yet in the confident expectation that the

ultimate conclusions arrived at by natural science can

never contradict revelation.

§78.

The real relation to God in the first Adam cannot have

been a state of perfection, neither, on the other hand, a mere

disposition, but rather a living commenccnient which contained

within itself the possibility of a progressive development and

a fulfilment of the vocation of man. It is the one-sidedness

of Augustinianism to confound the conceptions of innocence

and sanctity ; to attribute to the first man a purity of will

and a perspicuity of knowledge, which can properly be con-

ceived only as the goal of a free self-development. The Augus-

tinian dogma has not been able to escape from a Docetic

conception of the first Adam ; inasmuch as his true human
nature becomes mere appearance, if his innate innocence is to

be •conceived as real sanctity. (Compare 1 Cor. xv. 45-47,

where it is expressly intimated that the first Adam stood

only uy)on the level of the natural life, whereas the kingdom

of the Spirit as such only came into the world with the second
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Adam*). Pelagianism, on the other hand, confounds inno-

cence with animal rudeness, and regards the oiiginal image of

God in Adara only as a dormant capacity. But when man
is abandoned to a mere capacity or talent, he can never arrive

at real religion ; as may be seen in the case of savages at tlie

present day, among whom, it is true, we must presume the

bare capacity, but who nevertheless display utter religious in-

capacity ; for they never get even as far as the commencement

of the development of their capacities, but always require some

impulse from without. As, therefore, we can be just as little

satisfied with the hypothesis of the mere capacity as with

that of a developed state of perfection, we say that the first

Adam has had in him the LIVING BEGINNING of a true relation

to God, This beginning of a blessed development of life in a

created dependence, this starting-point for liberty, so pregnant

with life, containing in itself a blissful future, is the true con-

ception of Paradise.

Observations.—It is precisely because Paradise lies outside

the conditions of our present experience, that it is so

easy a task for criticism to prove the impossibility of our

forming for ourselves a picture of the first Adam. There

is a certain analogy between the representation of Para-

dise, of the first conditions of human life, and the repre-

sentation of the last conditions of human life, that is to

say, of a future life. Both lie alike beyond the condi-

tions of present experience ; which is the reason why
there are so many persons who esteem them as mere pic-

tures of the fancy. But because we are not able to have

any empirical intuition of the Paradise of our past or of

our future, we are not on that account the less obliged to

think of it, as we also see it in faith, as in a glass darkly.

Although, therefore, the first Adam stands like a figure in

the background of the human race, shrouded in a cloud,

and with an undefined outline, a dim memory, as indis-

tinct as the recollection of the first awaking to self-con-

sciousness in each individual
;
yet does the consciousness

* " And so it is written, TIic first man Adam was made a living soul ; the

last Adam was made a quickening spirit. Howbeit that was not first which is

spiritual, but that which is natural ; and afterward that which is spiritual. The

first man is of the earth, earthy ; the second man is the Lord horn Hcaveu."
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of the species, when directed upon itself, necessarily

return to this dim memory ; because without it the

consciousness of the species would be entu'ely wanting in

unity and connection.

It is a just remark of Steffens, when seeking some

analogy to Paradise in our present experience, that this is

to be found in the first enthusiasm, the first love to the

Eternal, the first meeting of the human and the Divine

spirit. The history of all great actions, of all great

thoughts, has begun with a fruitful enthusiasm, with a

moment which, though unconsciously, contained within

itself, as a pattern, the fulness of a whole future.

Comparatively speaking, a paradise may be discovered in

every highly gifted man, and in every eventful epoch of

history. Only that which has germinated in such a be-

ginning can eventually become fruit, and that develop-

ment alone is healthy which remains true to the begin-

ning that it has received from God. Thisfirst enthusiasm,

this inspiration, is the moment of creation in the king-

dom of self-consciousness. No intellectual creation can

ever be perfected by dint of a mere psychological possi-

bility,—it must first be fructified and awakened by a

higher inspiration. The faculty of reason is the com-

mon property of all mankind ; but he alone possesses

the spirit, who can embody reason in a progressive deve-

lopment ; and the gift of being able to make a beginning

has always been the peculiar characteristic of genius.

Just as the history of every important individual and of

every important nation j^oints back to such a beginning

of the spirit, the first Adam must also have had a begin-

ning of the spirit for that development which was to

•prepare the ivay for the entrance of the second Adam, with

whom a new creation, a new kingdom of the Spirit, the

kingdom of the perfection of the world, was to come into

foice. And the human spirit, which has lost its connec-

tion witli its first love, with its god-inspired primaeval

time, is a fallen spirit, which has at the same time lost

its future.
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Man's Fall from God.

§70.

If the divine likeness was not to be a mere gift, but
ratlier a self-acquired attribute of humanity, it was neces-

sary that the paradisaical condition should come to an end.

The liberty of man had therefore to be brought within the

range of temptation. The possibility of temptation lies in the

fact, that there exists a world outside God, which can be mis-

taken for God,—a resplendent glory, which can be preferred

to God, and that this two-sided ness repeats itself in man's

own nature, inasmuch as he has been created both in the

likeness of the world and in the likeness of God. Consider-

ing the nature of temptation from a psychological point of

view, we may say that in temptation the opposed funda-

mental impulses of human nature seek to bias the will. If,

on the other hand, we contemplate temptation from a meta-

physical point of view, we must say that superhuman powers,

namely, God and the cosmical principle, seek man through his

affections, in order to tempt him, and to force him to a

decision. That there must be temptation, may be deduced as

a necessary consequence from the conception of created

liberty ;* but that its issue should be the faU of man can

only be known by means of an historical and psychological

experience.

Observations.—In the Mosaic account of the fall of man (Gen.

iii.), we meet with a combination of history and sacred

symbolism, a figurative representation of an actual event.

The fact of the fall is there represented by a con-

sciousness to which both paradise and the fall are trans-

cendental and pveliistoric ; for which reason there can be

no immediate knowledge of it, but only a mediate and an

allegorical one, as in a glass darkly.

In our attempt to find the significance of this dark

image, we will first call attention to the mystical trees

which stand in the garden. That the tree of life desig-

nates life in God appears self-evident ; the tree of know-

• Compare Sibbem's Pathology; p. 67.
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ledsfe on the other hand is ambisjuous. Tliat it should

signify nothing more or less than Jcnoivleclge, and that

this should be in and for its own nature forbidden to

man, cannot be the true explanation ; for God him-

self leads man to contemplation, by showing him the

opposition between the two trees,—God himself indeed

awakens the consciousness of the difference between good

and evil, by imposing the prohibition. It is for this rea-

son that we would say : It is not the thought of the

opposition and difference between good and evil,—for the

mere thought of evil indeed is represented in the Holy

Scriptures as existing in the consciousness of Christ, the

second Adam,—but it is the experience of evil, that

knowled2:e of ffood and evil which arises from man hav-

ing taken evil into his very being, which brings death

with it. Man, therefore, ought to know evil only as a pos-

/ sibility that he has overcome ; he ought only to sec the

forbidden fruit ; but if he eats it, his death is in the act.

If he attains the knowledge of evil as a reality in his

own life, he has fallen away from his vocation, and

frustrates the very object of his creation.

But man would not have eaten of the tree of now-

ledge if its fruit had not possessed a peculiar charm for

him, and if it did not, in a certain sense, appear to him to

dispute the palm with the fruit of the tree of life. "And
the woman saw that the tree was good for food, and that

it was pleasant to the eyes, and a tree to be desired to

make one wise." The attractive fruit is the glorious

world-2')heno7nenon, and by eating of this fruit, man can

become as God, because, in his freedom, he can conceive

himself as lord of the woild. The tree of life on the

other hand, is the tree of the gifts of grace ; and if man
eats of this tree, he may eat gladly of all the other trees

of the garden (Gen. ii. 9) may gladly appropriate to him-

self all cieated things, because he receives all as a gift

from the Lord. But on the mystical tree of knowledge

the created fruit shines in its oivn splendour in its oivn

glory. The entire history of heathendom offers a com-

mentary upon this fact. The heathens alloAved themselves

to be infatuated by this fruit ; they gave their hearts to
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this world, they loved the creature better than the

creator. The lovely form of created things beguiled them
;

and they loved the visible more than the invisible.

Besides the tree of knowledge there is another mystical

figure which attracts our attention, namely, the serpent.

Man is not tempted by himself to eat of the tree of know-

ledge, but by the serpent. Thus much is evident, that

we are led away from the natural serpent to a principle,

—a principle which forms an opposition not only to man,

but also to God himself For the serpent says exactly

the opposite of that which the Lord says,—opposes a

direct no to the divine yes. "Ye shall not surely die
"

if ye eat of the fruit. Besides God and man, there is

alpo a third actor in this scene. The Judaic revelation of

the Book of Wisdom has interpreted the serpent as the

devil.* As, moreover, we shall return to the serpent,

when speaking of the doctrine of the devil, we may
pass over this difficult and complicated question for the

present, especially as the Mosaic account itself does not

actually name the devil. The principal question still

remains, namely, what is that principle in the creation,

which can tempt man to fall away from God ? or,—if we
wish here to introduce the representation of the devil,

—

what is that principle in the creation by which the

devilish becomes possible? We answer, it is the cosmical

principle itself considered in its relation of opposition

to God, the principle of the autonomy of the world, of the

self-subsistence of the world. Just as the creature has

one side turned towards God, it has also another side

turned towards itself, a tendency to live for itself

and of itself, a tendency to move in its peculiar and

individual way. It is the law of the cosmical principle

to be subordinate to the kingdom of God ; but in order

to become the fovmdation upon which service may
rest, it must first act as an exciting power, must

throw itself in man's way, and shew him the possibility

of rebelling against God, of saying no, when God says

yes. According to the moral explanation, the serpent is

to be regarded as the symbol of this impulse towards

" Wisdom ii. 24, "Through envy of the Devil death came into the world."
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independence becoming active in man, and inciting him to

become free apart from his Creator. But this impulse

towards independence could most assuredly never become

active in man, if it had no foundation whatever in the

constitution of the creature,—if it had not its deeper root

in a principle which is active in all created things. The

serpent is the outward expression for this principle which

creeps up to man to obtain an entrance, and which, not-

withstanding its approaching man through his impulses,

may yet be said to be external to man, and to be a super-

human power, because it is active throughout the whole

creation. Finally, there is a natural connection between

the serpent and the forbidden fruit. The fruit is the

glittering w^orld-phenomenon, which invites man to enjoy

it, and to make himself its possessor. The serpent, on

the other hand, is the worldly principle, which gives the

world-phenomenon a significance for the human conscious-

ness. Without showing man the fruit, the serpent could

never have obtained access to man ; for a tempting

principle, which is not able to point to any corresponding

reality, which has no splendours to offer, is only a feeble

shadow. But, on the other hand, the fruit could not

have allured man if the serpent had not brought it into

connection with the human impulse towards indepen-

dence ;—if it had not represented to man, that by par-

taking of the fruit he would attain the enjoj'ment of his

own freedom. All the splendours of the world would

have failed to tempt man, if they had not at the same

time shewn man his own image in a tempting light.

The two momenta here described recur in every act

of sin. No sin is committed without the presence of

both fruit and serpent, an alluring phenomenon which

attracts the sense, and an invisible tempter who holds

up before man an illusory image of his freedom.

If we consider that the condition of the first man was

that of unprotected innocence, and that although we do

not accept the literal interpretation of the fruit and the

serpent, we have nevertheless recognized in them tempt-

ing powers different from man himself, we must also

acknowledge the truth of the representation that man has
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been seduced. Should this be alleged as an extcnuatinor

circumstance for fallen man, it must also be remembered,

on the other hand, that he was only seduced, because he

alloived himself to be seduced ;—and with respect to the

result of the temptation, we can by no means admit the

application of the position, that the actual is also the

reasonable. It is true, Jehovah says, " Behold, the man
is become as one of us," from which it has been concluded

that the serpent did not lie, but that the fall was neces-

sary in order that man might attain his true distinction

as a free and independent being. But the context shows

distinctly, that although in a certain sense man had

become " as God," it was in an unrighteous manner, and
" the Cherubim w^ith the flaming swords " shew that the

independence and liberty which man attained through the

fall, stand in irreconcilable contradiction with holiness,

a quality which is indispensable in any true resemblance

to God.

The Mystery of the Fall.

§80.
Although the ftill of man is a true history, which having

happened once has become universal history, it is nevertheless

not eternal history ; this would involve as its necessary

consequence that sin is inseparable from the conception of

man, and that sin was absolutely indispensable if the created

spirit were to attain its destination. The speculative view,

which conceives evil as a necessary principle in the conception

of the world, may refer partly to nature, partly to history,

partly to the supernatural and superhistorical, to the divine

decree, for the necessary origin of evil. But it is neither

from the relationship? of liberty to nature, nor from the con-

ception of the world-historical development of liberty, nor

from the divine decree, nor from the created nor the un-

created, that the necessity of evil can be deduced ; it is only

the possibility of evil that admits of demonstration. But evil

is just that possibility which ought to have remained a possi-

bility for ever ; its realization, therefore, can only be conceived

as arising from the free will of the creature, whose self-
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obscuration must in so far remain inconceivable, as it is pre-

cisely a falling off from the divine necessity of reason. For

the fuller development of this position it will be necessary to

consider the relation of evil to nature, to history, and to the

divine decree.

§81.
To make nature itself the evil principle is just as great an

error as to make freedom itself the evil principle, and belongs

only to the Oriental Manichseism. On the other hand.

Western speculation has endeavoured in various ways to

derive the necessity of evil from the relation of liberty to

nature, and to conceive the fall as the expression of the ne-

cessary transition of the human race from the state of nature

to that of culture. While a state of nature is the nor-

mal state for the animal, it is for man one in which he ought

not to remain, one which must be got rid of, because man is a

thinking and a free being. Man must make himself free from

nature by means of his thought, his freedom. The earliest

outward expression of self-conscious thought and will, must (it

is argued), be tainted with the rudeness of nature, with

the finiteness of impulse, with the fortuitousness of desire.

The first act by which it disengages itself from its unity with

nature, the first independent act of liberty, can only manifest

it!?elf as arbitrariness, as the lowest form of free self-determi-

nation. But in an arbitrary act the Ego places itself in con-

tradiction to its own conception, to the universal liberty ne-

cessary for reason. It has become evil, because it has opened

up within itself the contradiction between its individuality and

its universal essence, between its subjective arbitrariness and

the necessity of reason. This experience of its double essence,

of the contradiction in its own innermost nature, is the bitter

fruit which man has plucked from the tree of knowledge.

But just as it is the faculty of thought that expels man from

that paradise which animals can never lose, so is it also

the faculty of thought which contains the deliverance from

that disunion, by leading the will to resignation and to the

renunciation of its egotism, and by offering it a reconciliation

in the world of culture, of morality, and of religion. Thought

here is the an-ow which wounds, and also cures. The fall and

the reconciliation thus supply the eternal type for the finite
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development of freedom, a type which is repeated, not only in

the different epochs of history, but also in the life of indivi-

duals.

Observations.—This theory of the necessity of evil has been

more especially developed by Hegel. Tlie fundamental

idea, however, has also been propounded in various other

systems of modern times. Thus, for instance, Fichte

makes the ego begin with being held in bonds by the

non-ego, because the ego, from its very conception, must
first conquer for itself its own liberty ; and he makes evil

the vis inerilcG in consequence of which the ego inclines to

remain in its original state of nature, instead of under-

taking the labour of going out of and beyond itself.

When Schleiermacher propounds, as an explanation of sin,

that the sensuous consciousness has obtained a start before

man's consciousness of God, this must be understood as

involving the position, that the higher intellectual con-

sciousness of man is in bondage to the state of nature,

which must at last appear to man himself as a false rela-

tion, as something from which he must strive to be

released. Kant and Schiller interpret the fall as the

necessary transition of reason from the state of nature to

that of culture, and a poetical illustration of this thought

has been given in Baggesen's Adam and Eve.

§ 82.

While the doctrine of Christianity represents Paradise as

the cradle of the human mind, around which guardian powers

hover protectinglj'-. Paradise is regarded here as nothing more
than a garden of animals. That man is wicked by nature, is

accepted as an unconditioned, an eternal truth ; for the natu-

ral state of liberty is a contradiction to the ideal, and as such

is in itself a fallen state. It must, however, be denied that

the bad, to say nothing of evil itself, is already to be found in

the conception of the state of nature. The conception of in-

nocence as of immediate goodness, as of the unconscious life of

the soul in the good and the true, contains no other contradic-<

tion than that which lies in the conception of diildliood itself,

namely, that it is as yet only the imperfect age of man, and

not that which has become clear to itself But that the

thought and will which lie concealed in the form of nature
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should be in tliemselves not only an imperfect but also a

fsxlse spirituality ; that childlike reflection sboidd be not only

the imperfect but also the false liberty, by which we first attain

the conception of evil,—these are positions which have never

been proved. For in whatever measure the consciousness of

self and the consciousness of the world progress in their de-

velopment, in that same measure must also the consciousness

of God in the normal state be imagined as developing itself as

the dominant principle in the soul, which has been created

after the image of God. If indeed it must also be allowed,

that holiness from the very beginning can only be present

under the form of the feeling of conscience, as religious im-

pulse and child-like representation, yet the conception of a

good nature, as of the good beginning of the right develop-

ment of liberty will always preserve its validity. We do not

complain of the child because it has not the consciousness of

the man, but we do complain of the naughtiness of th6 nature

in the child, and thus express both the requirement and the

want,—not of the conscious but of the unconscious good,—of

the good nature. Unconscientious arbitrai'iness does not

lie in the conception of the first reflection of liberty, although

the latter undoubtedly contains the possibility of a self-deter-

mination in opposition to the conscience. If experience shows

us the present state of nature as rudeness devoid of all spirit-

uality, as desire devoid of conscience, this only proves that the

natural has lost its original unity with the ethical, which

unity must not be imagined only as that which is still

to be produced, but must be no less presumed as the real

start'ng point, if it is ever to be produced at all. The
denial of the good nature contains a concealed Manichseism,

an eternally irreconcilable conflict between nature and

mind. If it is the conception of nature to be not only that

which has to be formed, but to be no less that also which has

to be combated and overcome as a hostile principle, or to be

separated from the bad and the fortuitous, the mind, which

cannot be without nature, must to all eternity have its desires

against nature, and nature its desires against the mind, and

every reconciliation must be of such a character as to bear

concealed within it the slumberinof <;erm of a new conflict.

Observations.—The denial of the sinlessness of Christ is a



[S.'ct S3. TnE MYSTERY OF THE FALL. 1G3

necessary logical consequence of the view above descriLed,

which is therefore utterly irreconcileable with Chris-

tianity. For if it is a part of the conception of inno-

cence to be base, if it is an eieDial truth that man is evil

by nature, this must also be true of the second Adam,
who begins his development with the natural step of

childhood. His sinlessness is only a relative one. Christ

has then to comJ>at with the reality of evil, the bad

nature, in himseli, in order to becou:ie the s[)iiitual

redeemer—a position which does not find many adher-

ents at the present day. In order to avoid the division

involved in this Dualism, evil is brought within the

range oi the base, the unreal, the eternally evanescent,

and the fortuitous. But thus the power of evil is under-

rated, and in another point of view—by raising it into

an indispensable co-worker in the realm of spiiit—it is

overrated.

_

§83.
Inadmissible as it is to deduce the necessity of evil from

the idea of the state of nature ; equally inadmissible is it to

derive it from the idea of the history of the u-orld as an

actuality :—indeed, the latter view or mode of explanation is

closely connected with the former. Considered from this

point of view the necessity of evil is supposed to arise Irom

the circumstance that the history of the world can only be

conceived as a life developing itself through antagonism and

conflict. The various powers must needs come forth separately
;

and in consequence of each of the historical spirits seeking to

secure reality and prevalence for its peculiar characteristics,

there necessarily arise concussions and confusions, the exist-

ence of which is inseparable from injustice and sin. The one-

sided forces and powers cannot but mutually exclude each

other, and thus, notwithstanding that each by itself has a

justifiable existence, the}' become unjustifiable and unjust.

National individualities and personal individualities, which re-

present historical ideas and are capable of doing so only in as

far as they manifest a vigorous onesidedness—for no great

thing can be accomplished without a measure of suffering

—

must come into conflict with each other ; and this conflict is

the development of the eternal tragedy of humanity, of
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which we can form no conception apart from guilt and sin.

Considered, however, from a higher point of view, this tragedy

bears the aspect of a divhia comoedia. For it is by means of

the conflict and ruin, by means of the many onesidednesses,

which go to make tip the tragedy, that the spirit of the

world succeeds in fully revealing its contents. Looked at in

a higher light, the history of the world assumes the glorified

character of an eternal work of art. That which, from a

lower point of view, is a moral dissonance, is found in a

higher position to subserve the harmony of the whole. That

which, from a lower point of view, appears to be ugly, assumes

when looked at from the higher, the character of a shadow,

which gives effect by way of contrast to the lighter parts of

the picture. In the perfect world, all the forms of existence

that are possible, must also acquire actual existence ; whilst

the idea, as queen over them all, must be recognized as posit-

ing them for the purpose of being elements of her own glory.

Thus considered, evil becomes an indispensable element in the

optimistic picture of the world.

Observations.—In the church this view of evil and its func-

tions was hinted at even by John Scotus Erigena. The

principal Protestant thinkers by whom it has been set

forth are, Leibnitz, Schleiermacher, Schelling, and Hegel; in

a popular form it is pretty generally entertained by
educated people of the present time.

§ 84.

The truth in the view above delineated is that we are un-

able to form any conception of a living spiritual development

save as a development through antagonisms. But so far from

evil being necessary to the process of development, it is in-

volved in the very idea of evil to be at once a false antagon-

ism and a false reconciliation of antagonisms ; to be an untrue

dialectic and an untrue solution; consequently its influence is

to hinder and disturb all true development. Evil cannot

be regarded as an immanent feature of the idea of the

world; but must, on the contrary, be treated as an inter-

ruption of the course of its immanent development. Evil is

a false extreme and must not therefore be confounded with the

antitheses or oppositions which are grounded in the nature of

the idea. It is the piercing discord which disturbs the bar-
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mony of the creation, and as it cannot be resolved into it,

it must necessarily be cast out. Evil is not involved in

ihe conception of individuality, but is rooted in the perversion

of the conception of individuality; in the breaking loose of

individuality from its inner limits, from its innate peculiarities;

in the unwillingness of the individuality to be what it is, in

its desire and aim to be other than as it has been constituted by
its Creator. In a healthy vital development, on the contrary,

individual antitheses or oppositions must seek, confirm, and
complement each other in the unity of love. For this reason

we must allow it to have been possible that history should

have pursued a normal course of development, a course of de-

velopment in harmony with the ideal, without being saddled

with those "caricatures of holiness" which now everywhere

make their appearance, in the life as well of entire nations and
ages, as of individuals. To deny this possibility is nothing,

but, after the manner of the Manichaeans, to make evil eter-

nal. For if evil has once been constituted a necessary ftictor

of the life of the spirit, it can never be expelled therefrom
;

and the Christian idea of a future life of blessedness, must be

pronounced an image of the fancy. If, as that doctrine

teaches, human life and goodness cannot have actual reality,

save as there is an uninterrupted conquest of the evil,

they will need evil as a spur and incitement throughout

eternity and without it will lack real existence. Those, how-
ever, who entertain the opinion that the good would lack

vigour and reality unless accompanied by the evil, must have
but a faint conception of the inner power of the good, of the

fulness of positive forces which it contains within itself.*

They look upon good predominantly as a critical power, and
overlook its productive, plastic power. They forget also that

the critical power and inward excellence of the good are

evinced no less forcibly in resisting evil as a j^ossibilify in

temptation, and thus rendering evil impossible, than in van-

quishing evil when it has acquired actual existence.

Observations.—Although we are unable to form any concep-

tion, based on experience, of a history of the world that

is in full harmony with the ideal ; and although, on the

• Compare Julius Jliiller's "Doctrine of Sin."
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contrary, the only idea we have of the history of the

worhl is of a history which has not merely not yet attained

its ideal, but presents many features contrasting with and

opposed to the ideal, which require to be set aside ; still

the relationship subsisting between believing Judaism and.

Christianity presents us with a pattern for sinless develop-

ment. Believing Judaism closed its mission like John the

Baptist, who testified concerning Christ—" He must in-

crease, but I must decrease ;" it departed in peace like old

Simeon, who rejoiced at the birth of the Child. This sup-

plies us with the normal type of the relation of the dif-

ferent epochs of the woild to each other. If history had

run a sinless course each epoch would have regarded

itself as preparing the way for the next following, would

have fostered and cherished the germs of the future

which it contained within itself, and in hope and

promise reaching forwards towards the fulness of the

times. The opposite tj^pe, on the contrary, lias embodied

itself most distinctly in unbelieving Judaism. It treated

the stage of development which really bore merely a pre-

parative character, as though it were conclusive and per-

fect, and thus put itself into a false relationship both to

the past and to the future. This falsity, in its relation

to the past and to the future, which caused the momenta
of development to be thrown out of their healthy con-

nection with the entire organism, is the characteristic

mark of sinful history. Neither the history of nations,

nor that of individuals, is characterised by harmonious

progress ; on the contrary, at one time we find a false

tendency to movement which leads to the fruit being

plucked before it is ripe, and the goal being reached for-

ward to ere the development is complete ; at another

time spiritless stagnation, when life seems to have been

brought to a close just where it ought to begin. How
often, too, do we find the progress both of peoples and
individuals interrupted by their falling back into old and

long-discarded errors. The conflicts constantly taking

place in social life between the old and the new, bear

witness to the existence of this disorganization, which

chokes the germs of the future and denies the past, in-
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stead of seeking to secure for its spirit and snLstance a
continuous and progressive life. The sinful type of his-

tory has come, however, to be regarded by man to such

an extent as the only one possible, that some pronounce
the utterance of John the Baptist referred to above, con-

cerning his relation to Christ, to be a later poetic fiction,

on the ground of its being inconsistent with the idea of

a real history of the world, that an earlier point of view
should allow itself willingly to be absorbed by a later

one. We are quite ready to allow that it is not an ordi-

nary case for the earlier thus cheerfully to submit to

being swallowed up by the later ; but no one has as yet

been able to show that the thing is essentially impossible.

It is at the same time very obvious, that we have not

here assumed the possibility of a development of the

world different from the one actually existing, in order

that we may be able to give ourselves up to flmtastic

dreams regarding its more precise character. On the

contrary, to assume the possibility of a sinless develop-

ment of the world, seems to us necessary, in order to

ascertain theoretically as well as practically, our where-

abouts in the actual world. We are quite willing to

allow that it is impossible for us to form an experimental

conception of a woi-ld difterent from that which we find

existing; but we must at the same time maintain that

they are blinded who assert that the world, as we now
fiind it, is the only world which is metaphysicalbj and
ethically possible.

§85.
The doctrine of the necessity of evil, traces it back from

nature and history to the divine decree. If the revelation of

God in Christ is the expression of an eternal divine decree,

and if, as the perfect revelation of God, it is a revelation of

redemption, then must redemption be conceived necessarily

to presuppose sin as its condition. If the eternal decree of

God is conceived to be unconditioned, sin too must be con-

ceived as one of the objects of its determination. God must

be conceived as having ordained sin as the condition of

redemption : He must be supposed to have ordained sin that

He might show grace. Sin thus becomes indispensable to a



108 THE MYSTERY OF THE FALL. [Sect. 86.

sj'stem of religious Optimism, and redemption is seen to be

the true Theodicy. And when the mind turns its gaze on

the source of love and compassion which is opened up in

redemption, and on the deep and intense humility which the

consciousness of sin develops in man, it is driven to exclaim,

" felix culjta Adami quce nieridt talem et tantura habere

redeviptorem !

Observatiovs.—This suprakqjsarian view was set forth in

particular by Calvin. God allows man to fall in order to

bring him to the conviction of his natural impotence and

nothingness, that the need of grace may become pro-

founder. Leibnitz in his Theodicy develops Calvinism

from the point of view of religious optimism, and tries to

set forth the fall as a felix cuIjm. The same idea was

introduced in an aesthetic form in later times, amongst

the educated, by Novalis, who described Christianity as

the " Relio-ion of Pleasure," in which the union with God
acquires a piquant character through sin.

§86.
When the supralapsarian theory describes the fall as a

felix culpa it is forgotten that, coming from such a quarter,

this saying loses all its meaning. If sin be pre-ordained of

" God, it must have formed part of the original world-plan, and

accordingly it loses its moral sting, even as redemption also

loses its ethical reality. If sin may claim to belong of neces-

sity to the idea of the world, the consciousness of guilt is

weakened, and the consciousness of redemption, as that free

act of love whereby it shows mercy to the lost, is enervated.

The moral relation is thus evaporated into a relation merely

metaphysical ; and this has actually taken place in the more

modern philosophy of religion. Thus the Hegelian philoso-

phy adopting the comparison of the Mystics, describes the

Atonement as " the play" of Divine love with itself. But if

sin be the negative force indispensably necessary to the com-

pletion of this eternal game, it ceases to be sin ; what appears

to be sin in a finite point of view, would, if seen in its true

light, turn out to be only a necessary step in the realization

of the plan. Schleiermacher also suffers the ethical in this

doctrine to disappear in the metaphysical ; because he teaches

that sin is not ordained of God as sin, but as limitation, and
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that for God sin does not exist. But if with God there is no

such thing as sin, it follows that with God redemption in its

proper sense has no reality. What presents itself to the

finite consciousness as sin and as redemption, is, according to

Schleiermacher, the antithesis only between the first and the

second creation, between the stage of imperfection and perfec-

tion in humanity. It is certainly important and even neces-

sary to find a means of reconciling the ethical and the meta-

physical view of the world. But surely a true reconciliation

is not attained when the moral is destroyed by the metaphy-

sical. The doctrine which explains sin to be a necessary

means towards the perfect revelation of God, can do so only

by sacrificing the moral for the sake of the speculative ; in a

word, it can only congratulate man upon the fall, because it

explains that sin is not sin, and that redemption is not re-

demption. It cannot solve the religious problem, because it

destroys it.

§87.
The fundamental view, upon the supposition of which alone

the reality of sin and of redemption can be maintained, is that

which recognizes the Divine Decree as at the same time un-

conditioned and conditioned, and thus embraces the truth

both of the supra-lapsarian and of the infra-lapsarian theories.

When we say that the divine decree is not only unconditional

but also conditional, we mean that it is not only a decree

determined from eternity, but that it is also determinable

by the freedom of the creature ; it is not a perfected decree,

concluded already for all time, but one continually coming

into existence and being realised,
—

" becoming,"—determin-

ing itself according to an historical movement of life ; it

does not establish its eternity by merely repeating itself in

time ; but as it enters time it enters upon a new stage of

life, and receives new determinations. In other words, it is

not merely a logical but an ethical decree, the decree of the

divine will for a free workl-mauifestation. It is included in

the counsel of God's holy will that there shall be a creature

apart from Him who in a derived sense shall have life in

himself, shall possess a self-movement independently of God,

which as a free self-determination in the man belongs to

consciousness. But hence the human will obtains a dis-
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criminating, a determining force, in the revelation of the

divine will, and together theiewith. In the divine counsels,

moreover, there is something nindecided,—in so far as they

are viewed in their pure essence as above history, and in

their eternal pre-existence,— something undecided, which

attains its decision in a following stage, when the divine

decree passes out of the stillness of eternity into the move-

ment of freedom in time. Not only has man a history, but

eternal love has a history too. The divine will submits

itself to the conditions of history, it makes its definite and

active manifestations contingent upon the free self-determina-

tion of the human will. The divine will must abdicate its

natural, its unconditioned power, in order to reveal itself as

the holy power of love,

§ 88.

The difficulty involved in the position, that the divine

decree submits itself to the conditions of history, is removed

by the consideration that it does not after all belong to the

essence of God's decree that it be unconditional ; and that all

forces in the ideal of humanity necessarily Tiiust be taken

into account and realised. For as true freedom involves the

possibility of the fall, and hence the perversion of the ideal,

the possibility of redemption is thus eternally established.

Although man, in virtue of his actual will, may fall from God,

according to his essential will, in the innermost kernel of his

freedom, he is indissolubly united to the divine Xoyog as the

holy wo rid-principle, who has power to subdue and triumph

over the world by His own free movement. It is, therefore,

' only upon the supposition of the Son, that God can venture

upon human freedom ; for redemption from a possible fall is

eternally presupposed in the Son. But it arises not from an

unconditioned, but from a conditional, an economic necessity,

that the divine manifestation of love should appear in activity

as a revelation of redemption. Since, that is, the will of man
determines itself as a will to sin, the divine will of love must

assume another, a new relation to the human,—it must deter-

mine itself as a punishing and redeeming will. As darkness

has come upon the creation, the light which streams forth

from the Creator, and which cannot help shining in the dark-

ness, must indicate a new refraction. Noidea, no eternal
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tnith. is destroyed by tbc fall of. man. But the relation of

tlic_ide;il to liuirnvn consciousness is altered. Not the eternal

ideal, but the vjay to the ideal, the divine method in the

guidance of man, is different.

The supralapsarian view, which refuses to recognise any-

thing conditional in the divine coun.sels, thus distinguishes

itself as the unhidorical view, because it makes history

merely a dependent reflection of the divine will. If the

divine decree be not conditioned by the self-determination of

man, the idea of history is annihilated. For the essential

idea of history is to give expression to the living reciprocal

relation between the divine will and the human, between

eternity and time, between the ideal and the actual : the

aim of history is to bring the undecided to a decision. But

in consequence of the pure unconditional decree history

becomes only the carrying out of that, which has been

already decided from eternity ; and the moral world advances

only after the pattern of the world of nature. As the supra-

lapsarian theory does not recognise the independence of

created freedom, it cannot conceive of history as a living

reciprocal movement of the divine and human wills : of the

Creator, and created spirits. Yet it contains a deep truth ;»

namely, that the advent of Christ, the revelation of thel

highest good, cannot be viewed as a mere means towards

something else, but must be looked upon as ils ovjn end;

that all things, all nature and all history, must be looked

upon as means for Christ. This undeniable position, how-

ever, is satisfied by the truth contained in the proposition :

Miamsi homo non pecasset, clevis tamen incarnatus esset,

licet non crucijixus. The supralapsarian view finds both its

truth and its limitation in this statement—a statement which

includes the necessary realization of the eternal ideal of

humanity, togetlier with that of the kingdom of God. The

supralapsarian view is right in maintaining that the Incarna-

tion of God in Chi-ist was an unconditional necessity ; but it

errs when it demands the .same necessity for the crucifixion,

the sufferings and death of tlie incarnate Son.

§90.
The infralapsarian view maintains the sacred reality of the



•J

172 THE MYSTERY OF THE FALL. [Sect 91.

consciousness of sin, and the necessity of the coming of Christ

as conditional upon sin ; it gives freedom and history their

due : but as the manifestation of Christ is thus willed only

on account of sin, it becomes only a means, it is not its own
object. In this way the world becomes entirely a world of

relativity ; and there is no absolute, no unconditioned point

in the course of history wherein the economic and the eternal

necessities coincide. The i7i/ralapsarian hjqoothesis can find

this unconditioned point only in the principle which we have

adduced as involving likewise the truth underlying the siqyra-

lapsarian theory.

Observations.—The proposition, Etiamsi homo non peccasset,

dens tamen in carnatus est— licet non crucifixiis, lias been

maintained in the Lutheran Church by Andreas Osiander.*

If orthodox theology has not ventured to adopt this pro-

position,—which by many is regarded as nova inutilis et

imijia,—this may be explained as arising from a fear,

unreasonable here, of being led astray by an unscriptural

Gnosis regarding the facts of revelation. A closer ex-

amination of such passages as the first chapters of the

Epistles to the Ephesiaus and the Colossians will lead to

the recognition of this doctrine as an inner and silent

exponent of the teaching of Scripture.

§91.

From what has now been developed it is clear that the true

optimism and the true Theodicy are to be looked for in the

blending of the S'»j9ralapsarian and the siiWapsarian views.

Christian optimism recognises the unconditional necessity of

the Incarnation, and as upon this princi[)le it regards human
nature in the light of redemption, it can adopt the exclamation

felix culpa! For, though sin was not willed by God, it

could not occur beyond the range of His counsels ; though

God has not ordained it, it becomes a teleological force for the

revelation of God's love. " God hath included all in unbelief,

that He might have mercy upon all."-f- As the manifestation

lof Christ is the unconditional design of revelation, for which

* Professor of Theology at KJinigsberg: born 1498 ; died 1552. His son and

grandson were also eminent flicologians.

\ ivomans xi. 32. iSec also Luke XT.
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tbe whole creation must serve as the means, the freest self-
(

abnegation of His love appears in his making Himself the 1

means of man's redemption, in His becoming a servant, for i

our sinful as well as imperfect race. " God commendeth His \

love towards us in that, while we were yet sinners Christ

died for us," (Rom. v. 8). As the world-subduing, world-

redeeming love of Christ reveals its infinite power in putting

an end to the most deep-seated and real contradiction that

can be conceived,—the contradiction, that is, between the will

of the Creator and that of the creature,—the world must be

viewed as the fittest sphere in which divine love and wisdom
have centred in order to accomplish that victory, (Rom. xi.

83—3G). Christian optimism thus regards history as the

living drama of freedom, wherein all points are affected by the

movement, not only of divine thought, but also of holy will.

And though Christian consciousness must recognise the possi-

bility of a development of the world without sin
;
yet taking

redemption into consideration, the desire for a development of

the world, other than the actually existing one, must vanish.

The pessimist views and subjective ideals regarding the world,

belong only to the stand-point of sinfulness itself

Human Depravity or Original Sin.

§92.
The first man was not only one in a series of individuals

constituting the human family, he was the personal starting-

point likewise for the development of the whole organism of

the race; and in like manner sin, which was introduced into

the world by the first Adam, was not only a single instance,

but an active beginning, exercising a disturbing influence upon
the entire development. "By one man sin entered into the

world and death by sin; and so death passed upon all men,

for that all have sinned " (Romans v, 12). The sinful deter-

mination of will in the first Adam cannot certainly be looked

upon as leading to a transformation of the substance of huma-

nity, yet it must be regarded as necessarily involving a dis-

turbance of the whole mode of human existence, modus exis-

tend'i. The original condition of human nature is, for instance,

formahility ; it is not essentially perfect and complete, it is

not determined, but determinable. The things in relation to
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which the first Adam had to determine itself as the beginning

personality of the race, were superhuman powers, the universe,

and God, the cosmieal principle, and the principle of holiness.

When man gives way to the cosmieal principle and imparts to

it an activity which does not belong to it, he is no longer

master of the development, but has yielded to the universal

power which he has suffei-ed to overcome him. The perversion

of principles which took place in the first Adam had a moral

bearing upon the entire organism which has in him not only

its historical, but also its natural, starting-point.

§ 93.

All the descendants of the first Adam are by nature that

which the first Adam made himself by a free act of will.

Human beings cannot certainly be looked upon merely as the

ofifspring of their parents, or as created by them ; every

individual is a creation of God, as well as a self-de-

velopment of its own point of life. But the ethical basis of na-

ture, which is not only in but born luith the individual, is con-

ditioned for each succeeding generation by the generations

going before. Individuals and races are organic points in

that sum total of development which has its starting-point in

the first Adam, and they by nature repeat the Adamic type.

Every individual begins from his birth an abnormal develop-

ment of life whose universal characteristic is the conflict be-

tween the flesh and the spirit. " The flesh lusteth against the

spirit, and the spirit against the flesh ; and these are contrary

the one to the other" (Gal. v. 17, see also Romans vii.). This

discord first appears in the natural life as the dominion of

worldly impulses and carnal appetites, the impulse towards the

kingdom of God being thereby hindered. In the spiritual life

it shows itself as a development of the world-consciousness,

whereby the consciousness of God is limited. As this

worldliness involves the alienation of the will from God

it is clearly a false autonomy, the contradiction of the

true theonomy. And as this universal phenomenon of sin-

fulness, which is presented in a multitude of psychological

forms, has its foundation deep-seated in the perversion of the

due relation between these two factors which make up human
life,—the cosmieal and the spiritual principles, whose normal

union ought to be complete in man,—it is evident that he
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cannot redeem liimself from evil, because evil has its founda-

tion in the dominion over him of a universal principle, wliich

anticipates his fiec self-consciousness. But as, on the other

hand, the principle of good is esseiii'ially present in human
natme, a principle which unceasingly strives against sin, this

implies that human nature has in it the possibilUy of being

redeemed. Humanity still possesses the idea of the excellency

and glory of freedom. But this idea of freedom, this possibi-

lity of sanctity would be a poor consolation for man if iioiver

was not given him from above, in the fulness of time, to de-

velop this possibilit}'-; if a turning-point had not occurred in

the fulness of time, when the original and true relation

between the principles was restored. Carrying out the

explanation now given, Manichaeism and Pelagianism are

alike excluded. Original sin is neither a substance nor an

accident ; it is a false relation of existence.

Observations.—The doctrine has been advocated in modern

times, chiefly by Rousseau, that there is no such thing as

inborn sinfulness, but that sin is only the product of a

false cultui'e, which has forsaken the sure guidance of na-

ture,—an imperfect education, distorted reflection,—and

so forth. But when Rousseau thought that man could

be redeemed by returning to a state of nature

—

retour-

nons a la nature—his opinion can only be regarded as a

fanciful aspiration after a lost paradise. Tliat our pre-

sent state of nature is not one of innocence but is aflected

equally with our state of culture by the sinful principle,

has been perceived and stated by the acute Kant in

his doctrine of radical evil, or of the inborn tendency to

prefer the motive of egoism to that of the law, even as

a means towai'ds pure moral obedience. Nothing more

plainly v/itnesses to the depravity of human nature, than

does the consideration of the so-called state of nature.

So far from this being the pure, uncorrupted childhood of

humanity, the pure unbiassed germ of development in

freedom, we find that this principle of development is

wholly wanting, and that nations in such a condition

lead on for centuries a stationary existence—a sort of na-

tural history. So far from these men of nature present-

ing an immediate harmonious equilibrium of being, we
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find whole masses given up to the consuming fire of the

wildest passions, or sunk in a slow indifference to exist-

ence, like petrifactions in the world of mind. So far

from manifesting the unconscious yet unerring dominion

of pious instincts of reason, they display wildnesses of

natural impulse that indicate, not merely defect of cul-

ture, but actual mal-formation, and which in the world

of humanity correspond to monstrosities in nature. The

more we consider the state of culture among nations, the

more shall we discover marks of a perversion of nature

akin to these ; so that the vices of a state of nature

sometimes appear in a state of culture. If, then, it must

be allowed that the wild appetites and passions move and

work in this case also out of a sinful nature, and are re-

strained only by the power of the laiv, it becomes clear

that the opinion is equally erroneous, which adopts the

opposite extreme to that of Rousseau in his commendation

of a state of nature,—the opinion, I mean, that culture is

suflScient to deliver men fundamentally from egoism.

The contemplation of the heathenism of Greece and Rome
is a sufficient witness against this. Goethe, in his Schrift

ilber Winkelmann, may speak of " an indestructible

health" to be found in the heathenism of Greece. But

this optimism is based upon an aesthetic and superfi-

cial contemplation, which fails to recognise the inner dis-

• ease lurking in the spiritual core of life ; a disease which

at length broke out in an appalling mass of sinfulness,

such as that which the apostle Paul depicts in the first

chapter of his Epistle to the Romans.

In opposition to Rousseau's doctrine that man is by

nature good, all profounder forms of religion and philo-

sophy have perceived evil to be a universal phenomenon

in humanity, the foundation of which must be sought be-

yond and before self-consciousness in the individual, be-

cause when this awakes it finds itself already beset by

the principle of sinfulness. The only real question in the

matter accordingly is, how this " radical evil" in human
nature is to be more accurately explained and defined.

In addition to the scriptural view here developed, there

are two explanations possible ; namely, that each indivi-
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dual has pre-determined his own nature by an " intel-

ligible" act done before time for him began : or, that

man was so determined by nature, as an intelligent and

free agent, that consciousness, developing itself out of the

swaddling-clothes of naturalism, is, eo ipso, sinful ; Adam
being only an instance of this naturally sinful develop-

ment of the race.

Schelling in his treatise upon human freedom, and

StefFens in his Religious Philosophy,—both following the

example of Kant in his doctrine of radical evil,—explain

inborn sinfulness as the result of an intelligent mystical

act committed by the individual before his entrance upon

this natural world of experience. This is an opinion in-

volving the idea of the pre-existence of the soul, and it

had an advocate within the Church in Origen ; but it is

beset with insurmountable difficulties. If man in a pre-

existent state brought himself into the depraved condition

in which he finds himself in his present life, this present

life and everything in time is deprived of significance,

and we are brought to another form of supra-lapsarian

one-sidedness. The fall of Adam in this case becomes

only the necessary manifestation of a pre-existent fall,

and his freedom in time has no reality. This doctrine

is moreover inconsistent with the organic progress of

human development. The theory that each individual

. has already pre-determined itself independently, is opposed

to the undisputed fact of experience that distinctive types

of character, family and national, impress themselves on

individuals ; that the peculiarities of parents reappear in

their children ; an experience which is confirmed by the

scriptural representations of a pre-determination arising

out of the organic progress of human development. The
Church adopts this experience as her own when she

teaches that individuals receive at birth a spiritual in-

heritance which has no foundation in their own self-deter-

mination.

Hegel and Schleiermacher, notwithstanding the great

difference in their views regarding freedom, coincide in

explaining inborn sinfulness as natural to human exis-

tence, because man who, in the very conception of him as

M
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man, is a reasonable being, is bound at his birth by the

blind impulses of nature, so that the will cannot but de-

termine itself in an egoistic direction. This is certainly

a description of the opposition universally felt, and con-

firmed by experience, between the flesh and the Spirit;

but to represent this phenomenon as necessarily involved in

the idea of human development, is, as we have endeavoured

to show, wholly inadequate as an explanation. The differ-

ence between good and evil dispositions is overlooked ; it

has not been proved that it necessarily enters into the

idea of human nature to lust against the Spirit, or that

action assumes only the form of self-consciousness, and

never of natural genius. In Christ, the second Adam, we

behold a human life of which we cannot suppose that it

began with this discord, but throughout whose course

there was clearly a rhythmical harmonious movement of

the factors of life. As the theory of original sin now
mentioned teaches that sin did not enter into the world

by one man, but is originally in the world, and that the

first Adam had radical evil in him as a natural possession,

it cannot abide by the definition that sin is inborn in

man, but must say that it is not only inborn but wnnate;

and thus we are brought to the verge of Manichreism.

For it is equally the doctrine of Manich?eism that sin is

innate in man and not only inborn, or in other words,

that it not only has arisen, but is in itself original.

Each of these modes of explanation, the mystical as

well as the natural, makes evil eternal : the one because

it carries it back bej^ond the limits of time to a pre-

existent state, the other because it makes it an essential

part of human existence ; and neither method has any

thouc^ht reiiardinfj an actual deliverance from this naturalo o o
corruption. We cannot see, for instance, how it can be

possible for man to convert himself in time, when before

all time he had chosen a state of sinfulness. As little can

we understand how the prayer " Deliver us from evil" can

ever be fully accomplished if evil be given a place in the

very concrjytion of life and activity, not only as a possi-

bility, but as a necessity ; if it be indispensable to the

very movement of life and manifestation of good. Simi-
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larly we cannot understand how Christ can be the Saviour,

if this radical evil must have been in Him also, though

only in a minimum degree. The Scriptural view, which

teaches that " by one man sin entered into the world,"

and has thus passed upon all men, admits of a well-

grounded belief that it maj'- be taken away out of the

world, if the world is brought back to its true ideal. We
explain the universal phenomenon of sinfulness on the

gi'ound of an act of human freedom, which was done in

the beginning of the development of the race, by that

individual who must be looked upon as the first repre-

sentative of the race. And we do not base this doctrine

upon the authority of Biblical tradition alone. A spiritual

contemplation of the phenomenon of evil, as it lies before

us in human life, necessarily leads us back to the fall ; so

that even supposing this fact were not related in the

Bible, we should postulate it as a necessary truth. For

if we exclude the supposition of a fall, the only alternative

is, either to deny sin as a universal phenomenon, and to

make it something merely individual and fortuitous, or

seeing it to be a universal phenomenon, to recognize it as

an eternal principle in human life, as an inherent clement

in the idea of the world. But thus we blunt the sting

of sin, and can never pronounce the sentence of death upon

it. The moment we pronounce sentence of death upon sin

in any one of its forms, we must maintain the same judg-

ment upon all sin : this is necessary to the essential and

well-understood interests of good, and, as we have already

shewn, the Christian idea of perfecting the world, by the

total destruction of evil, must be given up. The true mean
between the two extremes,—between that which makes

sin merely individual and fortuitous, and that which

makes it eternal,— is the view given by St. Paul in Rom.

V. 12—"By one man sin entered into the world, and

death by sin ; and so death passed upon all men, for that

all have sinned."

§ 94.

When the Church in her Theology describes inborn sinful-

ness as totalis carentia virium spiritualium, and includes all

" spiritual energies " as energies moral and religious in the
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deepest sense, as energies of the kingdom of God, she by no

means denies that spiritual gifts of nature may be manifested

by sinful humanity in the sphere of this present life, or that

human nature possesses a susceptibility for the revelation o

love, and impulses towards the kingdom of God : she only

declares the total incapacity of sinful humanity to bring forth

of itself the highest good, its inability to realize the true ideah

It is not the receptivity, but the productivity which is want-

ing to the natural man. Man's actual will, while still without

the range of redemptive influences, even in its noblest out-

goings, is lost in worldly aims ; and the natural man, even

in his highest and most spiritual activity, is only a man of

this xvorld, not a man of God. Still, in a state of sinfulness,

he is estranged, not only from God, but from his own ideal

also, the ideal of moral freedom ; and this defect of nature

may be called the inability oi man, apart from redemption, to

attain his true personality ; whatever is holy within him,

—

and this is essentially the material of a true personality,

—

beino- fettered and even crushed. In heathendom, for instance,

the development of human consciousness was kept in bondage

by a frigid objectiveness,—by the tyranny of the senses.

Heathenism disappeared in the ideals of politics, of art, of

speculation ; but these world ideals in their turn could never

become the means of attaining the ideal of personality and of

holiness. Our Church further describes inborn sinfulness as

concupiscentia, or evil desire,* and this is only the positive

complement of the first definition. Man seeks in the world

for self and not for God, and egoism is developed in various

forms, from sinful appetite to spiritual pride, in which man
extends his / to an autonomic ivorld-I—making himself all

in all. The more accurate description of these various forms

of selfishness, manifest in individual life, belongs to the de-

partment of Christian ethics.

Observations.—The doctrine that the unregenerate cannot

but sin, by no means excludes the fact of there being

many degrees of morality, many grades of moral character

among them. Some may be described as oiot far from

the kingdom of God, and others as very far off (Mark xii.

34 ; Acts ii. 39). Even outside the kingdom of God,

• Confcssio Augustaua, Art. ii.
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there exists a relative distinction between the righteous

and the wicked; there arc various stages of preparation for

and nearness to that kingdom. But all these differences,

however great tlieir importance in the departments of

morality and of history, when individuals are comjjared

one with another, utterly vanish when individuals are

measured by the universal standard of sinfulness of race

or nature. Judged in this way it holds true, they can-

not but sin ; that is, they all alike contradict the true

ideal of humanity ; even in their highest moral activity

their ideals and their aims are of this world, and not for

the kingdom of God. Viewed thus, the question is uot

one concerning different degrees of morality, but concern-

ing the general tendency and aim of life. In the same

way therefore the Apostle John says, concerning the

regenerate, that they cannot sin. In this expression he

does not deny a relative power of sin in those who are

born of God, he does not exclude a great many stages and

differences of virtue and holiness among them. We take

his meaning to be, that the regenerate, notwithstanding

their relative sinfulness, cannot but will the realization of

the kingdom of God ; can never cease to strive after the

true ideal of life.

§ 95.

Universal sinfulness assumes as many forms in individuals

as there are peculiarities and idiosyncrasies among men. The

sinful tendency of human nature is not only manifested gene-

rally ; when humanity is viewed as an unorganized body in a

state of nature, or in separate associations of men, in families

and in nations, all which present natural peculiarities, and

various shades of contrast with the true ideal of humanity :

the effects of its deranging activity appears also in the

personal and distinctive character of each individual man. In

his individual nature, in his peculiar temperament, in the

characteristic tendency of his desires, each one possesses, not

only an appropriate basis for the development of freedom, but

a limiting and disturbing barrier. This barrier cannot be ex-

plained as if it belonged to the idea of individuality, for it is

not moral freedom in absf.racto which is limited, but the in-

dividual manifestation of freedom, the unfolding of the true
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personality of the man, of the talent implanted in him, entrusted

to him by God. The individuality of every human being is

thus originally perverted and biassed ; and every one is,—if

we may adopt an expression often used,—involved in a con-

tradiction between " his ideal and his caricature."

Observations.—The consideration of human temperament is

closely connected with the doctrine of original sin. Tem-

perament is the natural groundwork of character, and

though the power of temperament may be checked by the

will, the individual activity of the will is in turn limited

by temperament. In the true conception of it every

temperament is good, and is intended as the foundation of

a determinate type of personal character. But inborn

corruption,

—

viiium or rnoi'hus originis in the language

of Church theology,—shews itself in the fact that the

human -^vx,^ has by nature a bent or tendency to separate

itself in its distinctive temperament, and to exclude those

contrasts which must be maintained in order to the pre-

servation of inward health. Not only is the melancholic

* temperament the natural foundation of a profound and

contemplative character, but the melancholic -^vyj has

also a tendency to w^aste itself in fruitless speculations, in

dreamy broodings and dissatisfied longings after subjec-

tive ideals, and in groundless sadness about existence

;

and accordingly the older theologians regarded melancholy

as the result of original sin. The choleric temperament,

a^ain, while it may be the groundwork for energetic

action, for a vigorous prosecution of the battle of life,

leads also to a one-sided zeal, an inner restlessness of soul,

an inquietude, which hinders its possessor from attaining

the satisfaction of life's fulness. The sanguine man,

further, possesses in his temperament not only a natural

basis of a pure satisfaction and enjoyment of life, but a

natural propensity to fritter life away, to squander his

energies upon a changeful multiformity of fortuitous,

momentary, and transitory aims. And he who is of a

phlegmatic disposition, while he possesses a natural

groundwork for a harmonious equanimity, for a self-

possessed peace of mind, which remains unshaken by the

storms of life, is at the same time liable to fall into a
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superficial contentment with tlie state of tlilnqs around

him, and to trivialize life by a careless acquiescence in

the course of the world. Such dispositions and ten-

dencies to pervert individuality into one-sidedness are, in

the present state of human nature, not only possibilities,

which it rests with free will to discard, they have essen-

tially the impress of a bias which the pious will must

fight against and root out. But man does not obtain

any true ability to conquer inborn partialities until he is

brought within the range of redemption where the Spirit

who proceeds from Christ, the second Adam, glorifies all

natural characteristics in the universal system of the gifts

of grace.

Sinful History.

§ 96.

If we now consider the eflects of the fall upon the course

of historical development, not only in the case of individuals,

but of the race collectivelj'', the term world (xfV/xoj) bears a

special meaning, different from that which it would have were

the development of humanity normal. The cosmical principle

having been emancipated by the fall from its due subjection

to the spirit to a false independence ; and the universe of

creation having obtained with man a higher importance than

really attaches to it; the historical development of the world

has become one in which the advance of the kingdom of God

is retarded and hindered. As the created universe has, in a

relative sense, life in itself,—including, as it does, a system of

powers, ideas, and aims, which possess a relative value,—this

relative independence, which ought to be subservient to the

aims of the kingdom of God, has become a false " world-

autonomy." Hence arises the scriptural expression " this

world," 6 xoV/iog oj-og, whereby the Bible conveys the idea that

it regards the world not only ontologically, but in its definite

and actual state, the state in which it has been since the fall.

" This world " means the world content with itself, in its

own independence, in its own glory ; the world which

disowns its dependence on God as its Creator. "This

world" regards itself not as the xrlgig, but only as the

y.Ca/Mog, as a system of glory and beauty which has life in
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itself, and can give life. The historical emlDodiment of " this

world " is heathendom, which honoureth not God as God. In

the consciousness of heathendom the visible and invisible

xofffiog is taken to be the highest reality ; and the development

of this consciousness, displayed in heathen mythology, is a re-

flexion of the universe, not of God, an image of the world, not

the manifestation of the true image of the Lord. The dark-

ness of heathen consciousness does not consist in the total ab-

sence of any enlightening idea of what is really true and uni-

versally excellent, but in the fact that it does not see that idea

reflected in God. It is not the contrast between the idea and

the want of it,—between the spirit and the spiritless,—which

must guide us in judging of heathenism ; it is rather the con-

trast between idea and idea, between spirit and spirit, between

the holy aim and the world's aim, between the holy spirit and

the spirit of the world. /.orifj.og olrog is not confined exclu-

sively to the old heathenism ; it is wherever the kingdom of

God is not, wherever that kingdom does not exercise its

guiding influence. This world is ever striving after an

earthly state which does not make itself subordinate to God's

rule; it developes a wisdom which does not retain the living

God in its knowledge ; it forms for itself an excellency which

is not the reflection of His glory. And this glittering panthe-

istic world-reality is not a mere imaginary thing, for the

powers of the universe are really divine powers. The ele-

ments, the materials with which this world builds its king-

dom, are of the noblest kind, their want of genuineness lies

in the ethical form given to them ; or in the false relation

between the glory of this world and the will of man.

As the expression this world implies the negation of the

true ideal of the world, its condition may be described as one

of unrighteousness. The conception of true righteousness is

applicable not only to the deliberate act of commission or

omission, but to the entire being and capacity of man. The

true dr/.aio(r'jyrj includes the coincidence of man's actual life

•with his true life, the harmony of real existence with the

essential laiv of existence, with its eternal pattern. But as

the true hixaioe-jvn is by nature wanting in the individual man
(Romans iii. 23), it is also wanting in the historical life of the
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race, wherein worldly objects are sought at the sacrifice of

man's true relation to God ; and the world as it is continually

contradicts the true. Not only are individuals egoistic, but

the entire organism, historically viewed,—with its aims

whether of state, of art, or of science,—is beset with a general

world-egoism. In proportion as these aims have become

powers in "this world," they work in peripheric one-sidedness,

in separate circles, the true centre, the kingdom of God, being

outside of them ; and thus we may speak of an egoism of

ideas. Accordingly sinful history indicates an e%()^a (Eph. ii.

15), an enmity between the spirits of nations who mutually

exclude one another, or equally shut themselves up from one

another. Thus each of the various worldly aims developed in

sinful history seems to advance its sway with absolute effort

at the expense of all the rest. Thus each individual, even if

he widen his personal 7" to a general /, which includes others

besides himself, even if he devote himself to some more ^-ene-

ral aim— giving his life to the realisation of an idea—cannot

attain true dixaioa-ovr], for in the highest act of individual self-

sacrifice—as in the self-sacrifice of the heathen for their

country—we find the egoism of the cosmical idea of which

the man makes himself the organ. The same hold true of

sacrifices made in behalf of the ideals of art and science. The
true dixaiosovri is unattainable by tJds ivorld.

§ 98.

As the development of this world is thus a development of

unrighteousness, TIME also receives a new import for man as the

form of the development ; and as the world becomes 6 xo's/xog

olroc, time becomes 6 aiiov oljrog. This time stands in contrast

with the true time. The true time expresses for the normal

development of life, its undisturbed advance towards the goal

of eternity. This tmie, on the contrary^ means a time of

conflict and suspense during which the forces of life come con-

tinually into collision with each other ; a season of pain and
restlessness. But the troublousness of this time does not

arise from the fact that the fulness of life has " not yet " been

reached, but from the fact that life is parcelled out and

divided, that the holy unity which should harmonize the

various forces in the progress of life, and give peace and rest

thereto, is limited and retarded. The designation 6 aiuv ourog
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gives the impress of profanity to the history of the world.

It is profane, not because it realizes what is not hoi}', but

because it embodies the opposite and contradictory to holiness.

In the fact of its separation from the kingdom of God, the

history of the world is a history without a centre, and it

therefore can never attain its end. Profene history progresses

in a vicious circle, a progressus in infinitum, yet continually

repeating itself; according to the complaint of the scoffers of

whom St. Peter writes, " Since the fathers fell asleep all things

continue as tliey were from the beginning of the creation,"

(2 Peter iii. 4). In tJtis aJuv, experience continually repeats

the old tale how many things are born only to come to nought,

how beauty dies and truth grows old. Notwithstanding all

the praise of this world's glory, the complaint continually is

heard in this present aluv, that the world is vanit}^ that there

is nothing new under the sun, and that in all things there is

only sorrow and vexation of spirit.*

Superhuman Evil : Demoniacal Powers ; and the Devil.

§99. _
Although evil has no true reality in itself, yet it works as

a kingdom of negations, limited in its advances by the king-

dom of goodness, and of true activity. The sinful world of

mankind, however, is not as such the kingdom of evil. " The

whole world lieth in wickedness ;"

—

Iv rw rovrioOj kutui (1 John

V. 1 9) ;—but it is not wickedness, it is not evil in and for

itself. The sinful world of humanity includes in it a germ of

good ; it possesses essentially a tendency towards the king-

dom of God, and reveals a relative goodness in every stage of

the development of its history. But a disturbing, disorganiz-

ino- principle ever manifests itself side by side with that which

forms and organizes. There is a'kingdom of principalities and

powers, which, while in conflict within itself, conspires against

the kingdom of good
;
principalities and powers in creation

who, ori'rinally good, have become evil, by entering the service

of that principle which seeks to defeat the end of God's crea-

tion. We can certainly as little say of the kingdom of evil

* See Ecclesiastcs, passim.
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as of the kingdom of good, " Lo, here ! or Lo, there !" yet the

former, equally with the latter must be viewed as uninter-

ruptedly progressing, continually coining, endeavouring to

organize itself as if the true reality, and finding its indru-

meiifs in this sinful world of men, who in their thoughts and

in their lives follow demoniacal influences, and labour for

demoniacal tendencies. The demon is evil, as a super-sensual,

and purely spiritual power. In the world of intelligence

fahcliood has its prophets, and in the world of practice there

are men who have so initiated themselves into the mysteries

of wickedness, that they have brought themselves down to a

disinterested love of evil. The warfare of this kingdom

against the good, runs throughout history, and thus all its

possibilities must be exhausted in order that it may be over-

come in all.

§100.
The contrast between good and evil is described in Holy

Scripture as a conflict, not only between good and bad men,

but between good and bad powers, superhuman powers {apy^ai

/.a} B^ousiai) in whom the life of man is with freedom compli-

cated. These demoniacal powers not only appear in the

struggle of Heathenism and Judaism against Christianity,

but even in sacred history the demon ap})ears as a power to

which man, as far at least as the body is concerned, stands in

a passive relation. Demoniacal possession, as it is called,

which is referred to in the Gospels, may indeed be interpreted

as natural infirmity or sickness, but it is essentially of such a

nature as to affect alike the ph3^sical and the psychical. The

ultimate sources of these sicknesses are super-sensual, are of a

moral nature, and this it is which gives them a demoniacal

character. And as Scripture speaks of a demoniacal king-

dom, the church in like manner continues to bear witness

that we have to wrestle not only with flesh and blood, but

with invisible principalities and powers, " against the rulers

of the darkness of this world, against spiritual wickedness in

high places" (Eph. vi. 12). The central head of this demo-

niacal kingdom is called the Devil, Satan, Antichrist, the

prince of this world. The Christian doctrine of evil termi-

nates with this doctrine concerning the devil, because the

anthropological and historical consideration of the subject be-



188 SUPERHUMAN EVIL. [Sect IQh

comes at tins point metaphysical rather than religious. The

Devil is not merely evil in this or that particular relation, it

is evil in and for itself, the evil spirit as such. The Devil is

not merely one evil creation, not one demon among many,

but the evil principle itself in persona. The notion that the

doctrine of the Devil has only of late been imported into

Christianity,—that the question as to his existence should

not, as Schleiermacher thinks, be the subject of Christian or

theological discussion,—must vanish and disappear before

every deeper consideration of the nature of evil, and of the

essence of Christianity. We must, on the contrary, go so far

as to affirm, that the way and manner in which any one

speaks of the devil may be taken as a test and criterion of

his views regarding evil generally. Theology must therefore

assert the necessary connection of this doctrine with the en-

tire range of Christian ideas, and must represent the doctrine

of the Devil as the doctrine of the evil principle, in accord-

ance as far as possible with the presuppositions of Christianity.

§101.
A closer analysis of this idea of the Devil will show that

the Christian view of the reality of evil is thus expressed.

The conception of a Devil as a superhuman, yet created spirit,

who originally was good, but fell from his station, and in

pride became the enemy of God, involves the clearest contrast

and opposition to the dualism of heathendom, which either

makes two fundamentally distinct existences, as in the Per-

sian religion, or makes evil the dark and mysterious source

from which good developes itself, and which existence con-

quers,—the view adopted by the Greek and Northern mytho-

logies, (The Titans are opposed to the gods, and the giants

to the Ases!^) The Christian view is also contrasted with

that explanation which makes evil to consist in sense, in

matter, or which reduces evil to a mere privation, a limita-

tion, a /AJ5 h. The Devil is % highly-gifted; a powerful spirit.

This doctrine concerninfj him involves the most obvious anta-

ironism to Acosmism. Pantheism with its 'iv %ai rav has no

» Odin the Scandinavian god, and Frea, " Mother earth," his -wife, correspond

to the Jupiter and Apia of the Scythians, the Saturn and Ops of Greece. Tlicir

cliildren were called Ases, and were as gods engaged iu conflict with the Jd

tuns, the giants. See § 120, Obs. and note.—Tr.
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place for the Devil, The free GoJ of creation that Theism
recognizes may not only endure another than Himself,—

a

world which is a non deus, but even a contrast to Himself,

which contradicts Him, an adversarius dei, without encroach-

ing upon His almighty power. Whether Acosmism is funda-

mentally subdued is best tested by this doctrine ; wherefore

Luther, when he would test a Christian teacher, asked,

"Does he believe in death and devil? or is it all mere joy

and pleasure ?"

If, again, we view the devil in relation not only to God
but to man, he appears a spirit external to and distinct fi'om

man, yet who insidiously has crept upon him and has

brought him under his dominion. Evil, accordingly, is

alien to human nature, and is excluded from the true idea of

humanity. In and for itself it must be looked upon as a

spirit hostile both to God and man ;—the enemy of both.

But while existing in creation, it cannot itself be a separate

creation, because the individual creature can only he jycirtici-

ixiiit of evil. Evil in and for itself can be looked upon only

as a universal 'principle. Hence we attribute to the devil a

sort of omnipresence, for wherever tlds world is, there is also

the devil. Those attributes which appear in special activity

in the evil spirit are power and cunning. The former ex-

presses the positive character of evil ; for positive powers are

at his command, and as ' Prince of this world ' he could offer

Christ " the kingdoms of this world and the glory of them,"

But his kingdom is at the same time a kingdom of falsehood

and deception ; for his power is only temporal ; viewed in

the light of eternity he is ever the rejected and condemned,

and it is only by lying and delusion that he succeeds in

obtaining entrance among men. The evil spirit, therefore,

can only be Satan, the Titanic power, because he is at the

same time hid.(3o}.og, the deceiver, the father of lies;—who
belied the Creator, who sowed tares among the wheat, and

who transforms himself into an ano-el of lioht. Thus the

devil embodies the idea of evil as it must be viewed accord-

ing to the presupposition of the creation-dogma, and of the

given relation between God and the world.

§102.
But the true doctrine concerning the devil is not presup-
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posed in tlie dogma of the creation alone ; it has its deepest

presupposition in the dogma of the " Son of God," Although

Judaism rests upon the Creation-dogma, it has no continuous

Satanology, the doctrine of an evil spirit is not evolved

throughout it ; and this arises from the fact that it fiiiled to

apprehend the immortality of the created spirit, and the fall

also in its infinite consequences. In its demonology the

later Judaism was led on to a profounder perception of the

workings of evil ; but evil for and in itself, the depths of

Satan were not recognised. The idea of the Son of God as

the principle of creation was not propounded in Judaism. It

was not perceived that the destiny of the created spirit was

to be an organ of revelation for the Son,—to be in a copy

what the Son is originally, to become by grace what the Son

is by nature. In Christianity it is first perceived that evil

is that which opposes the revelation of the Son, that which,

instead of becoming the organ of the Son, endeavours to

usurp His place. Evil is essentially the cosmical 'principle

in so far as this belies its character as created, and in false

independence opposes itself to tlie true and holy world-prin-

ciple who is the Son. Jacob Bohme thus expresses this

:

" Lucifer (the fallen star of the morning) imagining himself

in himself—contemplating his own beauty as self-contained

—envied the glory of the Son. His own beauty deceived

him, and he sought to sit upon the throne of the Son." The

doctrine of the devil does not obtain its full exposition until

it is viewed in connection with the holy Trinity; in the light

of this doctrine the world is seen to be a force which is not

God, in the Godhead, the negative of the Son, Alterum del

filii ; and thus we recognize a certain shade of truth in the

paradox which Schelling in his Satanologie adopts as the tenet

of an heretical sect in the Middle Ages, that the devil is the

brother of Christ. We cannot asfree with the Booomili* and

Schelling in calling the devil the elder brother of Christ ; we
must inversely call him the younger brother ; for the Son of

God is older than the world, is the eternal presupposition of

* A sect of the Cathari, in Thrace, in the twelfth century, who held a modi-

fied form of Dualism. Their name is supposed to have been derived from a

Bulgarian pope named Bogomil. See Herzog's Keul Eucyck., Article Katharer.

—Tr.
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tbo woi-kl, and docs not develop himself from it as from a

dark source. Lucifer, as the embodiment of the cosmical

principle, must therefore be figuratively called the younger

brother, because he is the second, who comes after the first-

born ; because, moreover, the existence of the woi-ld, and
therewith a centre which is not God, rests with the Son as

"the first-born of all creatures." Lucifer is only the devil,

Aniideiis, because he would not be second, but first ; because

instead of being the reflecter of hght, he would be light him-

self, and have light in himself. Thus the idea of the devil

coincides with the idea of the cosmical principle, hypostasized—i.e., personified—as a negative spirit ; and thus it may be

perceived how the devil must not in the first instance or

chiefly be apprehended as an individual, a personal creature.

Whether there be diabolizing creatures, whether among these

there be one creature in whom the evil principle is so central-

ized, and has attained so personal a form as to be called

*' the Prince of the devils ;"—this question can have no mean-

ing for us until we have recognised the devil as a principle.

We must first and chiefly apprehend the devil, not as a creature,

but as a god, as Paul calls him the god of this world (6 Qibg rou

a'luvog Tourov, 2 Cor. iv. 4). Scliclling acutely observes, that

the devil in order to be thp equnlly born antcagonist of Christ,

must be more than an individual creature, against whom it

would not have been necessary to make so great preparations.

And we certainly must confess that an individual creature

who is not in the first instance a principle, who is not a god,

would only have made himself ridiculous when he ofi'ered to

Christ the kingdoms and the glory of this world. The entire

history of temptation obtains quite a new and fuller meaning

when the devil is taken as the embodiment of the cosmical

principle itself, which, with its wide dominion, opposes itself

to Him who is the personal revelation of the principle of

holiness. The contrast between Christ and the devil is, in

its inmost import, the contrast between the two great princi-

ples wherein all the contrasts of life have their foundation.

It is the contrast between God and the world, which here

appears as the pure contrast between the holy centre and the

world centre, asserting itself in a false independence.
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§103.
As good does not become active till it assume a personal

form, so is it with evil likewise. The evil principle can only

be conceived of as a will, which is the foe of God and man.

If evil be taken as impersonal, its sting is taken away, and it

sinks into a mere power of nature. But what must we sup-

pose its personality to be ? The evil principle cannot certainly

be personal in the same sense as the good principle, as God,

is personal. The evil principle cannot be personal in itself;

it can only obtain personality in a creature who is endowed

with will. Were we to imagine the evil principle as a per-

sonal anti-god, who existed in the fulness of his own being

apart from God's creation, we should fall, into Manichaeism.

Evil can only obtain personal existence surreptitiously ; the

negative principle can be helped to personality only by the

will of some creature. In other words :—the devil, under-

standing thereby the cosmical principle, can only become

personal in the creatures who submit to become its instru-

ments ;—it can only become personal in its kingdom. The

personality, moreover, which pantheism attributes to its God
—as it can become active only in finite spirits, in the human
consciousness, in the moral order of the world,—this kind of

personality is all that can be assigned to the Devil ; because

he must be conceived of not as an individual creature, but as

a universal principle. But such a personality is not a real

existence, a being resting in itself, it is only a becoming,

something that hovers half way between existence and non-

existence, between personality and personification, between

reality and possibility, between " it is " and " it seems." The

conception of the Devil as the god of time throws us back

upon the notion of a personality continually becoming per-

sonal. The devil, as the evil principle, ceaselessly strives

after existence, which it can obtain only in time, only in this

world ; it therefore unceasingly lays snares for men, in order

to obtain existence in them, in order, like the tximpire, to

procure for itself fulness, by sucking their heart's blood.

Whereas the Manichaean theory makes the evil principle a

perfect and complete existence, an actually existing god

opposed to the God of good ; according to the principles of

Christianity we must teach that the evil principle exists only
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in so fax- as it continually generates itself in God's creation, as

it smuggles its kingdom in, like tares among the wheat. The
devil of Christianity endeavours to make himself what the

evil spirit according to Manichaeism actually is,—namely, a

god who divides the government of the world with the God
of goodness.

Observations.—Schleierraacher, in his celebrated criticism upon
the doctrine of the devil, endeavoured to prove that the

expressions of the New Testament upon the subject

cannot be harmonized in one conception, but have been

blended together from various constituent parts ; that the

doctrine of the devil accordingly subverts itself ; and that

Jesus and his Apostles must only have availed them-

selves incidentally of the popular belief, without intend-

ing to develop or to ratify any doctrine upon the subject.

It is however a more profound and worthier task to shew
that these various declarations are only different aspects

of the same conception, and that they are essentially con-

nected together and explain one another. Though we by
no means hold (as will be seen in what follows) that the

doctrine of Scripture is exhausted by the representation of

the devil as the principle of evil, this is withal the fun-

damental definition which we must in the first instance

fully grasp ; and the enquiry regarding the devil as a

personal evil being, has no real import till this is recog-

nized as the fundamental idea. We shall now endeavour

to confirm the chief points above developed out of holy

Scripture.

If we look to the Old Testament our attention is

specially directed to two points, namely, to the serpent in

the Book of Genesis, and to Satan in the Book of Job

(Gen. iii.; Job i.). Orthodox theology has often as-

serted that the serpent in paradise was the devil. The

Old Testament does not say so, and therefore we may in

the present connexion pass by the question whether the

serpent was led by an evil spirit, or whether an evil spirit

assumed the form of a serpent. If we abide by the

original narrative, we may say that the serpent is the

allegorical designation for the cosmical principle which

opposed itself to man in a temptation. So far as temjjta-
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iion is necessary to man, paradise cannot be without a

serpent, and so far as Satan is only the tempter who
evokes human freedom, bringing it into action and mani-

festation, we may say that he has a function to perform

in the divine economy. This, moreover, is attributed to

him in the Old Testament, in the Book of Job, vvhea he

appears in heaven among the Sons of God, and obtains

permission to tempt Job by means of various plagues.

Here he is not only the neutral tempter, but evil subjec-

tivity comes to light in him. He is not yet indeed the

Satan of the New Testament, who is driven from the pre-

sence of God, because he wills evil as such ; but he takes

a malicious pleasure in undermining and deceiving human
virtue. His joy consists in spying out the weaknesses

and sins of men, and in bringing men by his temptations

to manifest these ; and then he returns back to the Lord

as the accusing angel to prove the unti'ustwortliiness of

human virtue. He does not yet appear, strictly speak-

ing, as the evil spirit, for he practises a certain kind of

justice, namely, the negative justice of irony, but he is

without goodness or tenderness. That Satan which ap-

pears in heaven among the Sons of God reminds us of the

LoJce* of Northern mythology,—not Utgardelohe but

Asaloke, who, notwithstanding his wickedness, lived upon

a trusted footing in the Walhalla with the gods. Goethe

has conceived his Mephistophiles after the same pattern.

This idea of Satan appears in the New Testament in the

* The Scandinavians seem to have regarded Loki or Loke as the evil prin-

ciple, ^vhom notwithstandinp; they ranked among the gods or Ascs. The Edda
(Mythol. 20) c.iUs him " the calumniator of the gods, the grand contriver of

deceit and frauds, the reproach of the gods and men. He is beautiful in his

figure, hut his mind is evil, and his inclinations inconstant. Nobody renders

him divine honours. He surpasses all mortals in the arts of perfidy and craft."

The older form of his name, Lodur, denotcs^re, as his brothers Kari and Oegir

denote the elements of air and water. They were the sons of Feriot " the old

giant." As Odin and Honir gave man reason and soul, Loke gave him the

warmth of life and sensual feelings. Hence "the flesh" is allied with the evil

principle in this mythology. Loke gained access to the Ases in consecjuence of

their innocent play with gold being transformed into a lust lor gold (Mammon).
Hence he was called the Asaloke. Utgard was a city of the giant Skrymner
visited by Thor, and Utgardloke "the demon from without" was the King of

this city. See Mallet's trausl. of the Edda, and Herzog's Real Encyck. Art.

Mythologie.

—

Tr.
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words of the Lord to Peter : "Simon, Simon, Satan liatli

desired to have you that he may sift you as wheat !"

(Luke xxii. 31). The Lord prays for Peter that his faith

may not ftiil him, and exliorts him to strengthen his

brethren. The accuser desires to sift the believers in

order to spy out their weaknesses, and to tempt them
;

the superficial and unstable in faith and in life cannot

hold their ground against his temptations ; the unstable

are marked out to be surprised by his cunning machina-

tions. Sincerity and stability are needed if one is not to

be brought to shame and ruin.

This representation of Satan is, according to Schleier-

macher, one of the elements which go to make, up the

New Testament doctrine of the devil : the other element,

which is fjir different from this, must have been derived, he

thinks, from the Peisian Dualism, so far as the essential ex-

istence of an evil being could be adopted by a monotheistic

people. But the idea of the devil, as the evil one, oTovrioog, the

enemy, (Matt. xiii. 19, 39,) may easily be explained as

arising naturally out of the expansion of the first element.

Its affinity with the evil being whom the Parsees believed

in may have been the occasion of its development in the

consciousness of the nation, but revelation itself has not

borrowed the idea from any external source. Satan hav-

ing first been looked upon as negative irony, without

positive righteousness or goodness, is now recognized

further as one who not only takes pleasure in the ruin of

men, but who makes evil in and for itself, evil as such,

his object and aim. The activity of evil appears in the

New Testament partly in the form of cunning, and partly

in that of looiuer. In the form of cunning he woiks as

the enemy who sows tares among the wheat, who perverts

the true doctrine, and in the form of an angel of light,

spreads a false wisdom (2 Cor. xi. 14.) In this way he

is specially dangerous to the faithful and to the spiritually

awakened. Power, on the other hand, is the main feature

of his influence over those who are beyond the range of

the true faith, or who have fallen therefrom. Thus he
" taketli the word out of the hearts" of the ungodly,

(Matt. xiii. 19,) so that they do not understand, and are
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not converted. The heathen world is accordingly spoken

of in the New Testament as the kingdom of Satan, and
" to deliver a person over to Satan," (1 Cor. v. 5), is, in

the phraseology of the New Testament, to excommunicate

him from the fellowship of God, to give him over to

heathenism. The New Testament gathers up the various

points of the idea of the devil in the designation Antichrist.

(1 John ii. 18.) Antichrist is that historical expression

for the devil, the meaning of which is gradually declared

in the historical development of religion in the world.

Tlie super-historical and metaphysical import of the idea

is indicated in the designation " the prince of this world"

(John xiv. 30.)

The most appalling outgoings of satanic power are in

those possessed, of whom the New Testament speaks.

Demons are not only the mere sinful propensities of the

man ; they are spirits, powers, by which the man is en-

slaved. When Christ addresses himself to the possessed,

He does not speak to the man, but to the demons ; and

the man possessed answers, not in his own name, but in

theirs. But the consideration of demoniacal possession

shews us that the evil spirit seeks possession of man in

order to procure an activity for itself, because it has in

itself only an abstract existence. When the demons go

out of a man, they betake themselves to the wilderness,

and to dry places, (Luke xi. 24) ; apart from humanity,

they have only an empty, unproductive existence ; and

accordingly they lie in wait continually for the opportunity

to return again to the world of man, and to set up their

abode there. Or they remain in the air, (Eph. ii. 2 ; vi.

12,) in the undetermined, unformed element; and this

mode of expression in like manner shews that, apart from

the world of man, they have only an empty being. Or

again, tliey go into the swine, (Matt, viii, 32,) they are

sent back into nature, into the world of unclean animals,

from whence they had before insinuated themselves, into

the human world, in order to contaminate souls. The

idea of the wilderness as the abode, the retreat of evil

spirits, reminds us of Peter's comparison of the roaring

lion—" Your adversary the devil, as a roaring lion goeth
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about, seeking Avhom he may devour," (1 Peter v. 8.)

Here again it is implied that the devil hungers after ful-

ness of life, and must come for his substance, for the

material on and in whicli he works, and for his means of

nourishment to the world of man.

§ 104.

Thus far we have considered the devil only as a principle.

But as this negative principle can obtain for itself personality

only in free creatures, a question arises which is not of a

speculative but of an empiric character, namely,—Did this

principle enter fird into mankind, or had it entered into

creatures of another order before its coming into the world of

man ? Abiding by the assumption that the devil has personal

existence only in the world of man, we may conclude our con-

sideration of the subject according to what has already been

developed, by sajang ;—the devil is originally the cosmical

principle, which as such is not yet evil ; it is moreover the

tempting principle that seduced man in paradise, because

it shewed him the reality of the world, which he can prefer

to the reality of God. But still it is not evil, still it is only

the possibility of a devil ; and the temptation accordingly

assumes the form of a natural impulse only which man can

repel if he will. In the serpent the evil spirit only glimmers

or dawns ; in the serpent Satan is, so to speak, still in swad-

dling clothes. He becomes the actual devil—the personal evil

—for the first time, when man has allowed him entrance into

the sphere of consciousness. It is man, therefore, who gives

the devil being ; but it by no means follows from this that

man is only his own devil. It is another, a superhuman

principle to which existence is imparted by man, a tempting,

seducing, making-possessed, and inspiring power, to which man
lends himself, as to a non-ego. And though the existence of

the devil has from the beginning been dependent upon man,

man on the other hand has been subdued by his dominion,

and by his demoniacal workings since he has obtained

entrance into the human world. The devil is a spirit that

man has conjured to himself, and is not able to cast out. He
cannot accomplish the exorcism which is needed, by his own
power ; he requires the higher help of Him who is the Master

and Lord of the spirit-world.
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The view of the devil here developed may be described as

that obtained from the stand-point of immanence, inasmuch

as no personal reality is attributed to the devil, beyond or

apart from the world of man. Speculation concerning the

doctrine of the devil has usually terminated here, as may be

seen, for example, in Schelling's Satan ologie, which is the

latest important treatise upon the subject.

§ 105.

Although it must certainly be affirmed that the negative

principle has no personality in itself, but can only obtain per-

sonality in living creatures, it by no means follows that this

principle has obtained personality in human creatures alone.

Biblical tradition and ecclesiastical teaching recognizes a per-

sonal fall from God, which took place in the angel-world be-

fore the fall of man. The term angel indeed has the same

indefiniteness and width as lies in the idea " spirit," and it is

not, therefore, necessary when we speak of an angel alwaj^s to

understand a personal spirit : there are angels mentioned in

Holy Scripture that are clearly mere personifications, or mere

intermediate beings, hovering between personality and per-

sonification : but the fundamental usage of Scripture teaches

us that such an explanation does not apply to all cases, and

that there are among angels, personal spirits ; and among these

again some who have fallen from God ;
—

" angels who kept

not their first estate, but left their own habitation" (Jude (i),

(the place assigned to thera, and their due rank in the order

of creation);—angels "that have sinned" and "are reserved

unto judgment" (2 Peter ii. 4). Among many demons Reve-

lation speaks of one, who is called " the chief of the devils
"

'Luke xi. 15), who is the originator of the fall, and of false-

iiood. This beginning of the fall our Lord gives us a hint of,

yhen He says " he abode not in the truth," and when He calls

")im "the father of lies " (John viii. 44). As this evil angel,

he chief of the devils, the head of the kinirdom of evil, is de-

cribed in Scripture as the evil principle itself in persona, as

ot only a devil but as tlce devil, we may explain this upon
"le supposition, that this creature is the one, among all crea-

ires, who, on account of his position in the realm of creatures,

icceeded in making himself ilte central manifestation of the

t. jsmical principle (as of the evil principle) ; the creature in
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which that principle attained perfect personality, so that he is

the most perfect representative and supporter of it. We must

accordingly define more accurately what we have already de-

veloped, thus:—The evil principle has in itself no personality,

but attains a progressively universal personality in its king-

dom ; it has no individual personality, save only in individual

creatures, who in an especial manner make themselves its

organs ; but among these is one creature in whom this

princijile is so hj^postasized that he has become the centre and

head of the kingdom of evil. And as in the foregoing section

we said that the declarations of Scripture regarding the devil

had no deeper meaning than this, as they do not speak, of

more than one single creature, as they do not speak of a uni-

versal principle ; this acknowledgment must be supplemented

by the corresponding or additional truth. It is clearly the

witness of the closest investigation of Scripture, as the most

eminent doctors of the Church have perceived, that the de-

clarations of Scripture regarding the devil, the enemy, speak

of him as more than a principle, more than a universally evil

volition, speak, that is, of an active personal ivill; although,

of course, sometimes the one, and sometimes the other aspect,

sometimes the altogether spiritual, sometimes the personal

element is that which appears more prominently. The con-

flict of Christ with the devil is certainly a conflict with a

universal piinciple; yet it does not obtain its full import, un-

til it is realized as a personal ivill whom He repels and over-

comes. And when the Church in baptism renounces the devil

and all his works and all his ways, she does not renounce the

evil principle only, which surrounds us on every hand, but the

personal enemy of God and man, the evil will who appeared

in the creation, the will which opposes God and his kingdom,

who says no to every yea and amen that Christ utters.

§ 106.

Bej^ond the world of man, evil has had a mysterious begin-

ning ; it had a history before it received a histor}'^ upon earth
;

and we are reminded of the mythical dream of the conflict of

the Titans against the gods before the origin of man. We
have now reached that side of the subject which transcends

speculation : for the conception of angels and fallen angels, the

conceivableness of a creature that is the central manifestation



200 SUPERHUMAN EVIL. [Sect. 106.

of evil, and that in a special sense may be called Evil—this no

speculation can reasonably deny. It has been said, indeed,

that the idea of such an absolute evil creature would be

Manichaean, but this rests upon a misconception ; for it can-

not be supposed that evil is the essence of this creature in a

metaphysical sense, but that it is so only in an ethical sense

;

and the centralizations of evil which we already find in the

world of man, are the only types thereof, shewing how evil

in an ethical sense may become the element of a creature's

life. As little inconceivable will it be found that the human
world should be open to the influence of a higher and personal

spirit-world. We suppose, in accordance with revelation, that

both angels and demons are pure, i.e., bodiless spirits ; they

are not, therefore, subject to the conditions of corporeity and

of space, they may be in the universe where they will ; and,

accordingly, ecclesiastical symbolism has represented both

angels and demons as ivingcd beings. And as, according to

the representations of Revelation, it belongs to the definition

of an angel to be a ministering spirit for the development of

the kingdom of God among men, we must also allow it con-

ceivable that demons in like manner seek the theatre of their

activity in the world of man, endeavour here to organize their

kingdom, here to obtain fulness and substance for their empty
being. Against the conceivableness of the devil as an evil

creature there is no objection, but it must certainly be con-

fessed that this being can neither be handled nor seen, com-

prehended nor perceived. For to comprehend how a single

creature can become the central manifestation of evil, requires

an insight into the cosmical position and import of this crea-

ture, which lies beyond our exi)erience. And we are equally

unable to discern the real possibility of this evil creation, its

power and influence upon the world of man ; we are equally

unable to perceive it in its absolute wickedness, because

absolute wickedness, when we contemplate it, transforms

itself into an abstraction. In poetry, therefore, when the

devil is presented in a visible individuality, it is necessary

always to conceal somewhat of its absolute wickedness, to

present only satanic characters (as, for example, Mephistophiles

}>y Goethe) instead of the satanic essence itself, which, as the

pure unnaturalness, resists personation. But it is not the less
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n fact, for winch the "Word of God is orr authority, that there

is a father of lies ; there is an enemy of God and man ; there

is a superhuman evil will, whose kingdom and dominion we
strengthen and further by our sins.*

But although we cannot comprehend this enemy, thongh

every attempt to do so is siM^anjuv uq a ohy^ s'jj^uy.s, (Col. ii.

18), Ave can nevertheless understand that it is only when will

resists will that any mention can in truth be made of spi-

ritual conflict. AVliile we conceive of the kingdom of evil

without a personal head, we have to fight only against a

principle, against an impure world-spirit, against an active

force more or less blind, a force which is half nature and half

spirit,—a definition which has certainly a comprclicnsive refer-

ence to evil, but which does not exhaust the full conception

of it. The expression, " father of lies," refers to an intelli-

gence, a personal self-consciousness, and through him the

struggle against evil becomes a really spiritual struggle. And
although there are implied depths of spiritual wickedness (Sddti

Tov Saraia, Rev. ii. 24) wluch cannot be fathomed in the present

earthly stage of knowledge, yet the consciousness of a demo-

niacal kingdom and of its chief—that dark, gloomy back-

ground of Christian consciousness—and the dread of the

devil, the profound horror of demoniacal fellowship—form

the dark basis for the Christian fear of God. However much
the history of superstition may show us what errors arise,

when what can only be comprehended spiritually is taken in

a literal and fleshly sense ; and however often we are content

with such expressions as " the power of evil," " the evil prin-

ciple," " the impure spirit-world," in our expositions of Scrip-

ture, yet the more profound consideration of Scripture, of life,

and above all of the stern conflict against evil, will ever lead

back our thoughts to the doctrine of an evil will. " How-
ever often the reality of the devil be turned away from in

life and science, and be explained as a mere chimera, the ear-

nest inquirer will ever again come back to it, and the doc-

trine of his existence will continually become anew the sub-

ject of investigation."-|-

§ 107.

If we now, in conclusion, inquire as to the teleological re-

* Compare Nitzsch, S)/stem der Christl. Lehre. 5 Ausg. 237.

f Daub in Judas Ischarioth.
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lation of the devil to the economy of the kingdom of God, we

must reject the view, which has of hite been put foith by

Sclielling, that the existence of the devil is relatively neces-

saiy ; that he is a participating factor, recognized by God, in

the divine economy ; because he is, in a negative sense, the

moving pi-incijjle in history, which without him would come

to a stand. It must on the contrary be said, that we may

certainly recognize the necessity of the cosmical principle for

the revelation of God, but not in the form of the evil prin-

ciple and the evil will ; we may certainly recognize the ne-

cessity of temptation, but not of the fall; in a woi-d, that the

thonght of evil is a necessity, but not the evil thought. As,

however, the devil, having once attained an illegitimate exist-

ence, must necessarily be an instrument in the realization of

God's designs, we may explain his teleological relation and

import thus :—he is the iimvilling 'inedium for the revela-

tion of God's righteousness towards the human race. Thus

Scripture describes him as the angel of death, who fills sin-

ful humanity with the fear of death ;
" That through

death He might destroy him that hath the j)oiver of death,

that is, the devil ; and deliver them who through fear of

death were all their lifetime subject to bondage" (Heb. ii. 14).

The dominion which he exercises over man, in virtue of his

all-embracing world-egotism, weighs like a fate upon the sin-

ful race of man ; he is, to adopt a mythical comparison, the

serpent Midgard* " the earth -encompassing torment." His

dominion is established as the just punishment of the race

who have given themselves up to hirn. But by Christ his

power is broken ; and the relation of the devil to the Church

is therefore different from his relation to the world. For the

ftiithful his power is not a fate, to Avhich they must in. suf-

fering submit, it possesses only the force of a tempting power

against which they must watch and pray, but which may be

overcome by the aid of the Holy Spirit. As, on the one

* The serpent Midgard was, accordinii to Northern mytholopry, the product

of the marriage of Loke (the evil principle) with the giantess Angrboda (" mes-

senger of angnish"). At the request of the gods, who feared the new monster,

Odin the universal Father cast him into the sea. As the sea compasses all

lands with its troubled waters, the serpent was called Midgardswurm, " the

earth-encompassing torment." See il/(;//e<'s Northern Antiquities, andlle) zog's

Ileal Eucyk. article Mythologie der alteu Germaueu.

—

Tr.
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hnnd, he implies a fatalistic power which is subservient to

the revelation of God's righteousness, yet, in the same degree

as this power is recognized by man it loses its sting, because

men, in proportion as they lecognize sin as a calamity, are

brought to redemption ; so, on the other hand, as he is the

tempter, Avho against his will operates on the faithful to

strengthen them in the Spirit of God, his universal signifi-

cance is simply to be the dark ground for the divine reve-

lation of light, to minister towards the glorification and
triumph of the Divine love. But his existence in and for it-

self is not a necessity in the divine economy of creation
;

were this so, he could not be as he is the eternal]}^ damned.

Were the devil necessary to the perfection of the universe, he

might at the Day of Judgment adopt the conclusive plea

which the apostle combats, " If the truth of God hath more
abounded through my lie unto His glory ; why yet am I also

judged as a sinner?" (Rom. iii. 7.) But this false plea is

already conclusively condemned in the Word of God.

Guilt and Punishment. Death ; and the Vanity of all

Creatukes.

§ 108.

In so far as mankind in virtue of their birth become par-

takers of the sin of the world, their inborn sinfulness must be

looked upon as ihe'iv fate; but in so far as the sin of the race

is converted into the actual sin of the individual, it is his

guilt. That man's allotted heritage should become his guilt;

or that inborn sinfulness should be imputed to the indivi-

dual ;—this has its foundation in the mystery of the will, in

the nature of the /. The imputation is conditional upon the

appropriation. The Augustinian idea, that the sin of Adam
is imputed to his posterity as guilt, is certainly severe and

fatalistic, so long as it is not explained, and resolved into its

necessary middle terms ; but the relation is not to be con-

strued as an outward mechanical one, as though an absent sin

were imputed to the individual ; neither is it to be imagined

that sin and guilt are separable from each other. Individuals

stand in an organic connection with their Adamic parentage.
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The Adnmic nature is the distinctive nature of tlie individual

;

sin is not foreign or alien to the individual. Were we to abide

by the definition that sin is the lot or fate of the individual

because he now inherits this nature, the individual could only

be the object of compassion ; and the individual who main-

tained an absolutely passive relation to sin, as to an infirmity

of nature onl};^, who preserved a state in which he himself in

no sense acquiesced, he might be described as suffering inno-

cence. But here comes in the saying of Augustine : IS^on

inviti tales siiraus. Fate is, in the will,—in the person's

self,—turned into guilt ; the merely organic relation is con-

verted into a spiritual one, the natural into a moral relation.

This double-sidedness of sin is presented even in the birth of

man. For the birth of the individual is not only the result

of a preceding parentage, it is also the beginning of a new
distinct and independent life. The man is not only born as

a being of nature, but as a beginning ego, a germinal self.

His development is subject to the indispensable demands of

the law of holiness, and the law asks in the first place, not

what the man ca7i be according to his activity afterwards

—

but, what he now must be according to his nature. On this

ground it is that the apostle says :
" We are by nature the

children of wrath " (Eph. ii. 8), and that the heathen have no

excuse, " because they worshipped and served the creature

more than the Creator" (Rom. i. 20) ; for though their con-

sciousness of God was certainly fettered by the powers of this

world, yet the true knowledge of God is what they are really

appointed and called to ; the holy law has a claim upon the

will which is not fulfilled, for which no satisfaction is given

;

and the sinful will is concluded under that condemnation

which is hidden in the depths of consciousness. The Evan-

gelical Church accordingly, in her teaching defines original

sin, not only as morbus, or vitium originis, but as vere pec-

catum* Whereas Catholicism recognizes only an inborn

tvealcness of nature, and only the actual, the inianifest sin as

sin, the Protestant view penetrates into the iniystery of the

will, into the union of fate and guilt, of the natural and the

moral, of necessity and freedom.

Observations.—It is on the ground of this unity of guilt and

* See Confessio Augustana, Art. iL
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destiny that the sinner becomes the suhject not only of

punishment <and of the stern judgment of rigliteousness,

but especially of sympathy, not only the object of the divine

wrath, but also of the divine compassion. On this

account it was that the Redeemer of the world wept over

Jerusalem (Luke xix. 41), when he pronounced the judg-

ment of righteousness upon it ; and on the same ground

the apostle Paul, when he conducts us down into the

depths of personal knowledge of sin, depicts not only the

strong self-accusation, but self-accusation which includes

the feeling of deep pity upon man's part towards himself,

a sadness on his own account :
" O wretched man that I

am ! who shall deliver me from the body of this death ?"

(Rom. vii. 24). The more we view the individual

according: to the relations of race, and in the liirht of his

sinful nature, the more do his sins present prevailingly

the aspect of sufferings, having their origin in the sinful

development of the race ; and so much the more also is

the aspect of pity laid stress upon ;—childhood, and

tempted innocence, and inexperience, being for the most

part the objects of compassion. And in like manner, on

the other hand, the more conipletely the individual has

separated himself from the life of the race, and made for

himself an independent and personal life, and is contem-

plated fi'om this point of view of self-determination, so

much the more does he become the object of condemna-

tion. Personal guilt grows in proportion as the indi-

vidual, instead of enduring the opposition of his sinful

nature, appropriates this as his own and develops it ; and

instead of laying hold upon the proffered grace of Christ,

which will free him from his sinful nature, opposes Christ

and rejects Him. In proportion as the sinner knowingly

hardens himself against grace, knowingly rejects the

Saviour, in that proportion he goes beyond the range of

pity and comes as if home to judgment ; he is no more

the object of compassion but of horror; for in the same

proportion he is approaching the stand-point of the devil.

Hence it follows that original sin, as such, never brings

"with it damnation to any individual ; and that those

theologians who, in the strongest sense, have taught this,
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and upon this ground have prejudged regarding the sal-

vation of the heathen and of unbaptized children, do not

sufficiently distinguish between the condemnation which

rests upon the sinful life of the race, and the personal

condemnation of each separate individual. Nothing can,

strictly speaking, be pronounced regarding the condemna-

tion of the individual, unless he himself has made a per-

sonal decision, exercising freedom of choice in relation to

divine grace, which will redeem him from the power of

original sin. But beyond the range of Christ's revelation

no judgment whatever can be pronounced absolutely

upon any individual, for it is Christ, who, as He ' is set

for the rising again ' of man, so in a final relation ' is set

'

' also for his fall*

§109.
The knowledge of sin and guilt depends upon the know-

ledge of the law ;
" for by the law is the knowledge of sin

"

(Rom. iii. 20; vii. 7); and the depth of a person's know-

ledge of sin is proportionate to the extent of his knowledge

of the law. All knowledge of the law which views it either

in undefined generality merely, or with the peiception of

particular commands only, brings with it an inadequate

knowledge of sin. The true idea of the law is the idea of an

all-embracing rule of personality, the union of the general

and particular. But this knowledge, again, cannot be truly

living, so long as the law does not come before the man in

personal form, in a sinless human life which in its entire being

reveals the fulness of the law. Hence the true knowledge

of sin is attained first in Christ, who in this point of view

must be regarded as the incarnation of the law, the incarnate

conscience of the race. For it is only where this holy pic-

ture, ' full of grace and truth,' has shined into human souls

who were far from truth, that the knowledge of sin has been

living; for there the righteousness of the world gTew pale,

and the demands of the law and of conversion were perceived

in their full range. When the moment came for the revela-

* It is only upon the presupposition of the distinction here indicated that

wc can appropriate i\\Q^ Jormula of tlie Augsburg Confession upon original sin;

Durnrianx ct ajferens mine quoque (vternam mortem his, qui non renasciintur per

BapUsmum ct Spiritum Sanctum.— Confessio Auguslana, Art. ii.
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tion of pure Inimanity in the second Adam, in whom tlio

possibility and reality of a siidess human life was ])rc.sented.

sin was recognized as a violation of nature, as a perversion of

the will in its root. The Jews perceived that they, as well

as the heathen, were wanting in true righteousness ; and tlie

heathen looked upon sin not only as ignorance, and the want

of enlightenment, they considered their earlier state not only

as a misfortune but as a hidden guilt. The hi.story of mis-

sions shews that the heathen themselves have recognized the

truth of the apostle's word that " they are without excuse."

For though they certainly have looked upon the state in

which they sat in darkness and in the shadow of death as a

hard destiny, the result of the universal guilt of the race,

and so far as though they were not without excuse ; as even

the apostle, indirectly at least, excuses them when he says :

"How shall they call on Him, on whom they have not

believed? and how shall they believe in Him of whom they

have not heard? and how shall they hear without a

preacher?" (Rom x. 14, 1 5)

—

yei they have not only accused

the gods whom they gave up for Christ, but they have

accused themselves.

§110.
With the knowledge of sin and guilt there arises the just

view of pain, of misfortune, of the contradiction betu-een the

course of this world, and the true ideal of human life. The

view of life which is presented in the law of holiness and in

the God of conscience, recognizes in the discrepancy between

the course of this world and human endeavours, in the op-

pression of nations, and in the sufferings of the individual, the

revelation of the righteous judgment of God against sin,

(Rom. i. 18.) The religious character of the various views

of life is embodied in the different ways of regarding and of

explaining the miseries of this world. The merely naturalist

view takes misfortune to be only the expression of a dark

objectless necessity, the unavoidable lot of this finite life. The

ethical view looks upon misfortune as in close connection with

conscience. Even in the heathen world misfortune was con-

sidered as ^punishment, arising from the wrath of the gods,

but as yet the true idea of conscience and of sin was not fully

perceived. The Nemesis of the Greeks not only punished the
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pride of men, but was a levelling power which envied men
their good fortune. The God of Hebraism, on the contrary,

is a zealous God, who in righteousness visits upon the sinner

his sins ; and misfortune is the punishment of transgression

of the law of holiness and violation of the Divine will. But

as the full perception of original sin as the common sin of the

race does not appear in the Old Testament, there was a tend-

ency to the belief that whatever suffering befalls the indivi-

dual, it bears a strict proportion to his personal sinfulness

;

that excessive suffering must lead to the conclusion that the

subject of it is a sinner above others. This notion appears in

the book of Job, for instance. Although this idea is in part

contradicted by the teaching of the Old Testament itself, it is

not fully exploded except by Christianity. Christianity, by
its doctrine of original sin, leads us to view individuals as

developed by the sufferings of the race. Those sufferings,

which have their cause in the common guilt of the human
race and of society, may be accumulated in extraordinary

measure upon certain portions of the community, or upon

a few individuals therein, without there being any reason to

suppose that these are sinners above the rest because they

suffer these things. " Suppose ye that these Galileans were

sinners above all the Galileans because they suffered such

things? I tell you, nay," (Luke xiii. 2.) And though the

sufferings of this present time, brought about by sin, are

divine punishments, they are nevertheless in their final intent

divine kindnesses, means of healing and means of nurture in

the hand of everlasting love, discipline, and wholesome chas-

tisement, rraihila, (Hebrews xii. 5-12 ; Rev. iii. 10), occasions

and means for the manifestation of God's salvation, (John ix. 3.)

Both ways of viewing misfortune hold good in human life
;

but which of them must be adopted as the more prominent,

in any particular case, can only be decided by the relation in

which the times in question, or the individuals in question,

stand and have been standing to the law of holiness. The

external suffering is not the standard whereby we are to

measure the moral state, but, on the contrary, the moral state

is to be the measure for the outward suffering. There is no

outward sign that can adequately be relied on as a means of

deciding whether the calamity be mainly a deserved punish-
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merit, or a moulding discipline and a fatherly chastisement

:

the final standard of judgment rests in the mystery of indi-

vidual conscience. The old ascetics, therefore, rightly spoke,

not only of the revealed judgments of God, which are obvious

to all who contemplate the course of this world in the light

of God's Word ; but of God's huhlni judgments also, known
only to the individuals themselves in their own consciences.

Observations.—The proposition that sin is itself the punish-

ment of sin embodies the truth that man, by sin, subjects

himself to a moial fjxtalism, a Tiiisera necessitas mail,

expressed by our Lord iri the words, " Whosoever com-

mitteth sin is the servant of sin," (John viii. S-i.) When
it is said of God that He hardens the hearts of men, that

He gives them over to spiritual blindness, and makes them
incapable of understanding His Word, it is not thereby

implied that God wills sin as such, but that He permits

the manifestaiion of sin ; He wills that sin shall be left

to accomplish its own results ; and that He has included

sin in the necessary law of development to which every-

thing is subject.

§111.
Holy Scripture sums up all the disturbances of human life

which are the result and punishment of sin in the designation

Death. " The wages of sin is death," (Rom. vi. 28 ; James
i. 1 5 ; Rom. v. 1 2.) There are various kinds of death ; and

Revelation means by the term not only the death which

concerns the inward life,—the spiritual semblance of life, the

mock being which the sinner leads apart from God, not only

the divided state of the inner man, the breaking-up and dis-

memberment of the spiritual powers, which is the result of

sin ; but also the death which embraces the outward life, the

whole array of sicknesses and plagaes, which visit the human
race, and " all the various ills that flesh is heir to," which are

consummated in death,—in the separation of the body and

the soul.

In calling the death of the body the wages of sin, we give

expression to a doctrine belonging to that department of our

knowledge which is the darkest. We find the doctrine in

Revelation, and it is natuially associated with the horror that

we feel in the thought of death as something which is un-

o
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natural in nature, as " the last enemy that is to be destroyed,"

(1 Cor. XV. 20). This is not a feeling to be condemned as

merely sensual ; in its inner essence it is of a spiritual and

moral kind, and is found not only in the rude and natural

man, but is confirmed in the most spiritual of all religions, in

Christianity itself In itself it seems very natural for man to

die, and it is not difficult to prove death to be a universal law

of nature to which every living thing is subject. But when
a man argues from the analogy of nature that death belongs

to the natural development of the race the inference is one

which will not stand proof For in such an analogy the

essential difference between natural existence and man is over-

looked. Granting that death is natural for existence generally

it by no means follows that it is natural for an individual

personpi. For natural existences to die seems to involve no

contradiction ; they are not individuals—persons—but only

exemplars, points of transition in the life of the species, in

their very conception they are transitory and mortal. But

that the personal and immortal individual—who in the very

conception of him is a union of spirit and nature—that this

being should die, that the immortal soul should be separated

from its body, this in itself is by no means natural ; it is a

I'iddle, a m5^stery. The modern doctrine of immortality may
indeed comfort us with the notion that it is only the body

which dies, that death is a liberation for the soul, its freedom

from a limiting bondage. But how will this doctrine, which

seems to harmonize so well with the problem of death, solve

for us the problem of birth ? For what purpose is the soul

born in this corporeity, if its union with the body is not only

unreal, unessential, but even a hindrance to its freedom ?

And how shall we as Christians, on this ground explain the

great importance attached in Christianity to the resurrection

of the body as the final achievement of the work of redemp-

tion ? " We ourselves," says St. Paul, " groan within our-

selves, waiting for the adoption, to wit, the redemption of our

body," (Rom. viii. 23). Christ indeed died though He was

without sin ; and as He says that the corn of wheat must

fall into the ground and die, in order to bring forth fruit,

(John xii. 24). He seems to describe mortality as naturally

pertaining to the normal life of man. But looking at it more
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closely, we find the true explanation of the passage to be,

simply, that the Redeemer was made in all points, sin

excejited, like unto us ; that He took upon Himself tlic like-

ness of sinful flesh (Rom. viii. 3), that He submitted Himself

to all the present conditions of human life and development.

While we, therefore, maintain the doctrine of our church that

death was not a necessity in man's original state (potuit non
niori), we would not have it believed that it was the original

destiny of man to remain for ever on earth ; we would only

suppose that another mode of departure, another kind of

transformation, would in that case have been natural to man,*

not that painful dissolution, that violent unclothing of the

soul, that decease of the body through the fainting of the

spirit.

However dark this doctrine may be when we contemplate

closely the natural side of the subject, it appears clear again

when we consider it in a moral point of view. For even were

we to take it for granted that death belonged to man's

primeval state, it is clear, notwithstanding, that death by sin

must have for man another and a moral import, that as the

form of human life was altered by the fall, the form of death

must also have been changed. As the world by the fell

became this world', as time became tliis time, so also must
death have become tlds death. This death, which awaits man
in this present world as an inevitable fate, as a destiny whose

fulfilment is unconditional, though so imcertain as to its hour,

this death, with its impenetrable darkness, with its gloomy

demons of doubt and fear, is not natural to man created in

the image of God. For the sting of death is sin, (1 Cor. xv.

56). This thought lies at the foundation of that sadness

which we find expressed in the Old Testament regarding "the

shadow of death," and the mournful abode in Sheol, (Psalm

vi. 5 ; xxiii. 4). But Christianity at length unveiled the

darkness of death, and fully revealed to the worlds the

terrible spectre, because it has introduced anothei", a new
death into the world. For though the sting of death is cer-

^tainly felt in secret by the natural man, heathenism shuns the

thought of it, and endeavours to hide from itself the monster.

* Comp!\re Genesis v. 24, " Euocli walked wilh God : and Le was not ; lor

God took Liiu."
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Observations.—The i-clation between the Christian and the

heathen view of death is apparent in Christian and hea-

then art. While Grecian art represents death as a genius

with inverted torch, Christianity pictures him as the sl^e-

leton with the scythe and hour-glass. The worldly, eu-

, demonistic man cannot bear to ponder over the thought

of death. He endeavours to withdraw from the terror

of death, to soften the thought of it as tliat which is in-

evitable, and thus he throws an sesthetic veil over it

in art ; and the Greeks are, as Herder remarks, in this

respect like children who hold their hands over their

eyes in order not to see the dangerous and frightful.

More closely viewed, the Greek genius with inverted

torch is only a poor and meagre consolation ; for it is a

picture without hope or comfort, it only points to the

end of life in calm yet hopeless resignation. Christi-

anity on the other hand strips death of that softening

adornment, for it looks at death with the eye of con-

science, as the death of the sinner, before which this world

vanishes. Its rriemento mori is not only a remembrance

of the transitoriness of life, it is not an aesthetic, mourn-

ful lamentation, but a remembrance of the dea h of the

sinner, of guilt and judgment. And the Church can with

confidence represent death thus, because she can plant the

cross upon the grave, and shew to the believer the hope-

ful symbols of redemption and resurrection.

§112.
According to the representations given us in revelation, it

is not only man's own nature which has felt the disordering

effects of sin, but nature itself which surrounds him : nature

not only within us but about us, bears witness (to use an ex-

pression of Pascal's) of a lost God. This representation has

often in modern times been rejected as a mere poetical phan-

tasy, without any foundation in fact. It is not difficult to

show in how unsatisfactory a manner the entrance of evil

into nature has been explained, whether it be by presuppos-

ing that nature is subject to the curse for the sake of man, or»

(according to Jacob Bohme, Baader, and Steffens), by assum-

ing that evil was made to penetrate nature by some superna-

tural and superhuman power which, having generated iu
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itself the principle of disturbance, generated it in those ranges

of creation into which it obtains access. It is not difficult to

show that such explanations explain nothing, l)ecause they

need explanation themselves. But it is very difficult to deny

that there are phenomena in nature wliich call forth the prob-

lem of the entrance of evil into nature. We will not appeal

only to the manifest tokens of moral evil which we so often

meet with in nature, we merely refer to the sad truth that

asserts itself in the darkness of the human soul, that whispers

in the leaves of the forest, in the coiling of the serpent, that

howls through the desert in the bloodthirstiness of the wild

beasts.* But we especially appeal to the fact that there is

manifest in nature an enigmatical contradiction of the inner

and true teleology of nature, a contradiction of its own inner

conformableness to the end designed. Nature not only pre-

sents to us a sound and normal display of its powers, but a

range of limited, broken off, and distorted developments ; it

shows us a deatli which is too early ; it shows us the blossom-

ing life on the point of its development, when its beauty and

its glory should be displayed, struck to the ground by the

destroying worm. This frustration of the proper object of

nature cannot be looked upon as having its foundation in a

true necessity. Appearances in nature which contain in

themselves a destructive principle cannot be viewed as nor-

mal. We doubt not that there may be given an adequate

physical explanation of such appearances as the desolating

pestilence, hurricanes, and earthquakes ; we doubt not that a

theodicy which starts from an outward and finite teleology

is able to pi'ove that such phenomena as destroy the life of

nature, the life of man, and his noblest works, may in another

light be regarded as useful, especially because they hinder

other destructive powers in their progress, but we veiy much
doubt whether they can fairly be derived from the true con-

ceiMon of nature itself. A theodicy which would satisfy us

with the general statement of finiteness, and of the necessary

development of life by contrasts, only evades the problem.

, For the false as well as the true development proceeds by

means of contrasts ; and the very question is, whether all the

* Compare Munster's Alhaitdluity von den Triebcn. (^Schriften der wissen

schajll. GeseUndiu/t).
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contrasts which the life of nature presents to us are normal.

And though a full and satisftictory explanation of the dark

sayings of nature may be impossible in the present limits of

our experience,* yet a spiritual, a moral view of nature will

always be led back to the words of the Apostle that the

creature (v y.rieig) is subject to vanity and sighs for redemp-

tion (Rom. viii. 20).

Even the person who cannot be convinced that destruction

has penetrated the creation which has no freedom nor will,

•who 3^et allows that it has penetrated the world of freedom,

must perceive that the relation of nature to man has been

altered by the fall. For nature does not attain its final

design unless it be mirrored in the spiritual view of man,

unless it be glorified in freedom, and by freedom be reflected

back to God. It must therefore be confessed in the deepest

sense that the true revelation of nature has been injured by

sin. For instead of nature being thus moralized—given a

moral import—spirit has been naturalized—has been given

a false dependence upon nature. And so long as human re-

demption is not complete, nature subdlied by destiny and " sub-

ject to vanity," cannot realize its true moral import ; with all

its beauty it is but a broken piece of mechanism, because by

the fall of man it has lost its crown its highest ornament

;

because its development has been perverted in the last and

finishing point, just when its whole beauty and glory should

be unfolded into a temple of the Spirit.

THE PROVIDENCE OF GOD.

§113.

As the contradiction wdiich ensued upon the fall, finds its

solution in redemption, redemption itself has its general ground-

work or pre-supposition in divine Providence. The idea of

Providence is the development of the idea of creation. It ex-

presses the principle that God creates and sustains the world

in order to accomplish His great end, the highest good. Al-

* Pascal's words continually are fulfilled regarding the destruction -which pre-

vails in nature, as well as regarding the prevalence of death in human life:

Ce aont choses, qui se sont pass^es dans un e'tut de nature tout dtJJ'e'rent du nutre^ et

quijjuistnt notre cupacite pr^sente.—Pensees de Pascal.
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though every created thing is only what it is in rchition to

the highest good (provideniia generalis), that good can be
realized in the kingdom of fi-eedom only, and Providence

can therefore be revealed, strictly speaking, not in nature but
in histoiy only (^provideniia specialis). Goodness must be
realized in history as the development of the freedom of the

race. But as good requires a personal appropriation, the in-

dividual man is the proper subject of divine providence (2Jro-

videiitia specialissima), not in the minute atomistic division

of the race, but as a member of the great spiritual love. This

is expressed in the idea of the Jcingdom of God wherein the

highest good which does not differ from God himself, is realized

in a system of divinely blessed individuals. In consequence

of sin, the kingdom of God has to be manifested as a kingdom
of redemption, and active Providence must be revealed in the

economy of redemption.

The Free Course of the World and the Manifold

Wisdom of God,

§114.

The purpose of divine Providence is in its nature simple,

because it wills only one thing—the good, the kingdom of

God ; but in its manifestation it is manifold, not only because

He is a living ivill, but likewise because He reveals himself

not by a merely necessary law of nature, but in the free pro-

gress of the world, in a ivorld-course which itself includes an

endless variety of independent world-forces and energies, which

presents an innumerable manifold and complicated play of free

causes, and which therefore by no means excludes sin and human
spontaneity. And the manifold wisdom of God {h ToXtyro/-

KiXog ao<pta koZ) (Eph. iii. ] 0), is revealed in the fact that

these movements and complications of freedom 7)iust unavoid-

ably manifest the eternal counsel of God, and 7)iust work to-

gether for its accomplishment. The divine counsel is the

proper determinatioti or limiting principle of created freedom
;

and amid the entanglements of this world's life created free-

dom cannot but become the instrument of this counsel and

subservient thereto, either for the fall or for the rising again

of itself.
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§115.
The supposed contradiction between the conrse of the world,

whose ways are not God's ways, and the absolute dependence

of the creature upon divine power, arises from a mistaking of

the truth that in its essence omnipotence is a moral and self-

limiting power. Considering only the natural dependence of

the creature upon God, the world appears to be the bare and

immediate expression of the divine will ; for there is not a

moment in the life of any creature in which it is not depend-

ent upon God, who penetrates it with His all-pervading power

and gives it "life and breath and all things" (Acts xvii, 25).

" Thou takest away their breath, they die, and return to their

dust. Thou sendest forth Thy breath and they are created"

(Psalm civ. 29, SO). In this sense, we may, with our older

theologians, recognize a concursus del et creaturae in every

movement of life and freedom, and grant that God works to-

gether with the creature even in evil, so far at least as the

power of life which works evil is, in its essential nature, a

power derived from God. But this natural dependence upon

the divine Omnipotence is only the ground-work of a moral

and religious dependence, which allows ample room for the

exercise of self-determination. In the moral order of the world

God's power does not reveal itself merely as natural omnipo-

tence—as the all-generating, world-creating, and world-sus-

taining will—but as a cominiandiyig and reminding will,

speaking to us " at sundry times, and in divers manners," by
the law and the prophets within us as well as without : and

likewise as the permissive will {voluntas permissiva), which

permits even " darkness " to have its hour and its power (Luke

xxii. 53). Viewed then in the light of the holylaiu of God,

the course of this world is not only a working together with

God, but a working against Him also ; and the words of Scrip-

ture are realized, "man's thoughts are not God's thoughts,

neither are man's ways God's ways " (Isaiah Iv. 8) :
" the

people imagine a vain thing ;" the truth is held " in unright-

eousness ;" the spirits of time and the powers of the daikness

of this world oppose God and the kingdom of His holiness

(Psalm ii. 1-3 ; Rom. i. IS ; Eph. vi. 12). It is only a felse

optimism which regards the actual as in and for itself neces-

sary. Nevertheless it must be maintained that God's holy
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will fulfils itself in the course of the world ; it fulfils itself xar'

oixovo/Miav, in harmony with nature and with human freedom.

What worldly wisdom calls the "stratngem of reason," whereby

it hides itself beneath the unreasonable and even the criminal

acts of men, and makes use of these in the fulfilment of its

aim, we recognize as " the manifold wisdom of God," His all

pervading, all directing, all governing ivill, which has entwined

its thread in the coiu-se of the world. This will of divine

wisdom does not forcibly prevent the divers failings and sins of

men ; it introduces new unforeseen developments whereby it

makes use of the devices of men indirectly to accomplish its

own holy plan. The true Theodicy cannot undertake the

thankless labour of tracing the course of humanity towards its

goal in a natural and continuous line of development, as the

exact and therefore the shortest way between two points. It

rather recognizes that the course of human development re-

sembles the wandering of the children of Israel throuc;h the

wilderness to the land of promise, which they did not reach

by the exact and shortest route, but by a very circuitous jour-

ney, with many delays and retrogressions. Tiie true Theodicy

does not shut its eyes to the judgments of God upon races and

individuals ; it looks upon these as the reaction of divine

rio-hteousness against the transgressions of men ; but it takes

its stand upon the perception that the primitive revelation of

God's righteousness is one of the conditions necessary to the

coming of God's kingdom, and that demoniacal powers also

must work, even against their will, for the advance of that

kingdom of the Spirit and of Love, which is the final end of

the creation. It is in that kingdom of God wherein the free-

dom of grace is fulfilled, wherein God's will is done, not against

nor even apart from the will of His creatures, but wherein

His free creatures are knowers together and labourers too-ether

with God (John xv. 15 ; 1 Cor. iii. 9), that it recognizes a

concursus in the fullest sense of the word, reoardinof which it

may be said, ut idem, effectus non a solo deo, nee a solo creatura,

nee partim a deo, partim a creatura, sed una eademque effi^ci*-

entia totali simul a deo et creatura producatur*

Observations.—A true Theodicy must take Christianity as its

basis, and may be raised upon it, but the perfect Theo-

* Quenstedt i. p. 531.



218 THE PROVIDENCE OF GOD. [S<?cf. n6-

dicy cannot be attained except in the perfected liis-

.tory of the woild. There are phenomena in tlie misfor-

tunes of the species and of individuals, wliose economic

purpose cannot be understood at our present stage of

knowledge, but which must be accepted in faith. To
^demand a perfect Theodicy during this temporal life,

would be to require us to see through the course of this

' world in all its parts, and to expect that the manifold

wisdom of God shall be exhausted in this present life.

The idea of the partial, of the contrast between mystery

and revelation, between faith and sight, the idea and the

actual, is inseparable from the temporal, especially from

this present time, which is limited by the conflict of

light with darkness :—a dispensation wherein the victory

is already won, yet wherein the actual necessarily bears

the impress of the undecided, a twofold aspect wherein

signs stand opposed to signs.

§116.
The contradiction which has been supposed to exist be-

tween the idea of the free progress of the world and the

omniscience of God, rests upon a one-sided conception of

omniscience, as a mere knowing heforeJiand, and an ignoring

of the conditional in the divine decrees. An unconditioned

foreknowledge undeniably militates against the freedom of the

creature, so far as freedom of choice is concerned ; and
against the undecided, the contingent, which is an idea in-

separable from the development of freedom in tim^e. The
actual alone, which is in and for itself rational and necessary,

can be the subject of an unconditional foreknowledge ; the

actual which is not this, cannot be so ; it can only be

foreknown as possible, as eventual. But such an uncon-

ditional foreknowledge not only militates against the free-

dom of the creature, it equally is opposed to the idea of

a freely working God in history. A God literally foreknow-

ing all things, would be merely the spectator of events

decided and predestined from eternity, not the all-directing

governor in a drama of freedom which He carries on in reci-

procal conflict and work with the freedom of the creature.

If we would preserve this reciprocal relation between God
and His creatures, we must not make the whole actual
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course of tlie world the subject of His foreknowledge, but

only its eternal import, the essential truth it involves. The
final goal of this world's development, together with the

entire series of its essentially necessary stages, must be re-

garded as fixed in the eternal counsel of God ; but the prac-

tical carrying out of this eternal counsel, the entire fulness

of actual limitations on the part of this world's progress, in

so far as these are conditioned by the freedom of the ci^ea-

ture, can only be the subject of a conditional foreknowledge

;

i.e., they can only be foreknown as possibilities, as Futuva-

hilia, but not as realities, because other possibilities may
actually take place. In thus asserting that God does not

foreknow all that actually occurs, we by no means imply

that every event is not the subject of his all-penetrating

cognizance. God is not only before His creatures—" before

the mountains were brought forth, or ever the earth was
made,"—He is also in and ivith His creatures, in every

moment of their development. While God neither foreknows,

nor will foreknow what He leaves undecided, in order to be

decided in time, He is no less cognizant of and privy to all

that occurs. Every movement of His creatures, even their

most secret thoughts, is within the range of His all-embrac-

ing knowledge. " Thou compassest my path, and my lying

down, and art acquainted with all my ways. Whither shall

I go from thy Spirit ? or whither shall I flee from thy pre-

sence ? If I ascend up into heaven thou art there : if I

make my bed in hell, behold thou art there " (Psalm cxxxix.).

His knowledge penetrates the entanglements of this world's

progress at every point ; the unerring eye of His wisdom
discerns in every moment the relation subsisting between
free beings and His eternal plan ; and His almighty hand. His
power, pregnant of great designs, guides and influences the

movements of the world as His counsels require.*

§ ^17.

We must distinguish between the immanevt and the

transccndant in the operations of the providence of God.

We call those of its workings immanent wherein the divine

providence encloses itself in the laws of this world's progress,

and reveals itself in the form of sustaining power in the

* Richard Rothe's I'licologisclie Etliik, i. 124.
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moral order of things. We call those of its operations trans-

cendant, wherein the course of history is interrupted, and the

divine will breaks forth in creative or commandinor manifes-

tations, more or less resembling and corresponding to " the

lightning that lighteneth out of the one part under heaven,

and shineth unto the other part under heaven," fLuke xvii. 24.)

When we speak of " the finger of God " in the lives of indi-

viduals, or of the race, our meaning is, that the combination

of circumstances necessary to a certain turning-ijoint in

human history, or whereby some epoch is begun or termi-

nated, is brought about, not by these circumstances them-

selves, but by an overruling will manifesting itself in the

course of events. It is the idea of vjonder, of a miracle, which
in these cases takes possession of us. And yet it is a miracle

only relatively to us ; it is the expression of creative power
either in history alone, or in nature alone, apart from the

perfect union and perfect working together of both, as they

usually appear. We cannot distinguish sacred hidory from

the perfect miracle ; it is a miracle, for it not only reveals the

creative agency of Providence in general, l)ut its special

workings,—those special workings whose object is to estab-

lish the true belief in Providence among men ; and it unfolds

itself in a series of acts which serve as " signs and wonders,"

i.e., witnesses that the God of history and of conscience is Lord

also of nature's laws.

Observations.—He who truly believes in continual acts of

creation, and in a living Providence, must believe also in

miracles, i.e., in new manifestations of the divine will,

both in nature and in history. But we are apt to stop

short at the relative miracle, because we regard nature and
history as two distinct ranges running side by side, each

of which has its own laws and its own miracles. We
forget that there are stages in the work of creation when
the perfect union of nature and history is revealed, i.e.,

when the perfect miracle takes place. A man readily

allows, for example, that the birth of Christ is a miracle

in history, but he will not grant that this birth is a pro-

found miracle in nature,—the miraculous conception.

Or, again, he allows that the working of the Gospel in the

heart of man is a spiritual miracle, whereby the spiiitually
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l)lind and deaf are made to see and to hear ; but lie denies

that the Gospel can accomplish the same things as miracles

of nature. Now, Revelation unites both in one ; it places

miracles of nature and of history side by side. " Go and
tell John again," said our Saviour, "what ye have seen

and heard. The blind receive their sight, and the lame
walk

; the lepers are cleansed, and the deaf hear ; the dead
are raised up, and the poor have the Got^iiel -preached unto
them" (Matt. xi. 4, 5.) Could the idea of Providence,

could the idea of a free-creating God be entertained, if He
were limited in His revelations by the contrast between
nature and history?—if nature, which is a fettering limit

to the struggling human spirit in history, and to the free-

dom of the creature, were also a limit to the holy will of

God ?—if the dominion of God were divided, so that when
He reveals Himself as Lord of the spirit-world, he iiiust

abandon His claim to reveal Himself as Lord of nature

;

and when He reveals Himself as Lord of nature, he must
conceal His spiritual Majesty? Is it not the grossest

anthropomorphism,—the grossest transference of our

limited weakness to the great Creator,—to describe Him
as a God who makes the kingdom of His holiness His
highest aim, and who yet finds an insuperable barrier in

those laws of nature which are opposed to the law of

holiness, and who lias no power to reconcile these, though
both were alike ordained by Him ? If a miracle be im-

possible to God, He is Himself fettered by the contrast

between the law of freedom and the law of nature, whereby
every created spirit is fettered,—a bondage which is the

inextinguishable mark of created dependence !

There is a mysterious harmony between the natural

and the moral, between facts of nature and facts of his-

tory, manifest in what we call the "wonderful" (77ir?'a?jiZe),

as distinct from what is properly called the " miraculous"

(miraculuvi). While the mii-acle, properly speaking, im-

plies a violation of the laws of nature, the wonderful,

which is closely connected with it, is such a coincidence

and working together of nature and history, as reveals a

supernatural result to the religious perceptions, while the

natural explanation still holds good for the understand-



222 THE PROVIDENCE OF GOD. [Sect 117.

ing. The march of Napoleon into Russia, pregnant with

results, and the severe mater, the invincible Armada of

Philip the Second, and the sudden storm (cifflavit deus et

dissipavit eos), serve as examples of the "wonderful" in

the sense referred to. There is in these things a sur-

prising and unaccountable harmony of nature and his-

tory, and yet all is natural ; no law is broken, but the

coincidence is inexplicable. Wonders such as these con-

tinually present themselves to us both in the world at

large and in the lives of individuals. There is, generally

speaking, an unaccountable power of nature w^hich plays

its part in the historical and moral complications of hu-

man life ; and it cannot escape the notice of the careful

observer that wonderful coincidences often occur, which

to reason may appear only as an extraordinarj'', inexplic-

able chance ; to the poet as a profound play of the spirit

of the world, and an active presence of a divine phantasy

in the world's progress ;—combinations which lie beyond

the range of rational computation, and which, like genii,

scorn the narrow laws of human knowledge ;—but in

which the Christian discerns \hQ finger of God. But he

who truly recognizes the finger of God in these strange

coincidences must be led on to a recognition of the ac-

tually miraculous. The wonderful is only the half-de-

veloped, unperfected miracle. The wondeiful possesses

that ambiguous character, half chance, half Providence,

half natural, half divine, just because the coincidence of

the holy and the natural is external only ; and faith

must still demand a revelation wherein nature and free-

dom—separate in the usual course of events—shall not

only seek one another in wonderful configurations, shall

not only approach one another, but be immediately and

essentially united; faith must still long for an unequivo-

cal sign, of which it can say, Here is God, and not na-

ture.* This sign is given in the sacred history of Christ

;

a sign which is spoken against, and which is set for the

fall of many, and for the rising again of many.-f-

* Compare Mj-nster : Vom BegrilT dcr Dogmatik. (In the Stinlien unci Kri-

tiken.)

t Luke ii. 34 : 'I5oi5, out-os k€7tj.i f.ls irTwcriv Kai avdcrraffiv voWwi' ii> t(^ JffparjX

(toiety trrQy.iiov avriXeybixfuQv. [A favourite quotation of our author ; see §§ 108.]
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§ 118.

Tlie perfect revelation of tlie wonder-working Provirlence

of God is presented in the incarnate Logos, in the world-re-

deeming, soul-saving manifestation of God in Christ. Human
history finds its centre, its true meaning, in the revehition

of Jesus Christ. It is only in the light which comes from

Him that humanity can look back upon a past which is

full of meaning, can look forward to a future full of promise,

and can contemplate its development as an organic whole.

Human history, which moves on apart from Christ, without

desire for or belief in Him, knows neither beginning nor end,

it is objectless, it has no centre. The Christian doctrine of

Providence, accordingly, finds its full expression in the doc-

trine of the election of grace, of the creation and nurture of

nations and individuals for the kingdom of God : a nurture

that is begun, continued, and perfected, not only by inward

spiritual awakenings and movements of soul, not only by the

efficacy of God's word and sacraments, but also by the out-

ward circumstances of life and destiny.

Belief in the providence of God in individual life (provi-

dentia sj^ecialissima), finds its true foundation in the revela-

tion of Christ. As it is evident in the history of mankind

from the time that Christ came into the world, so is it also

in each particular life. As the ways of Providence may
sometimes be inscrutable in the life of the individual,—be-

cause man's earthly life is only a fragment, which finds

its final explanation in the pregnant future awaiting man
beyond the grave,—the believer must nevertheless seek

after a partial knowledge of the Divine wisdom and will in

this life ; and there never was a truly Christian life without

some knowledge of the leadings of God's providence, although

true fiiith is not careful to show this palpably.

The germ of Christian experience regarding Providence is

individual conversion and the experience of the grace of God
in Christ, whereby the believer is brought to the very centre

of all the divine counsels. As the minuter circumstances of

life, inward and outward experiences—even the smallest and

most insignificant thing, which, like a blade of grass, has only

a casual and transient import,*—gather round this germ of

* Mutt. X. 30: "The very hairs of your head are all numbered."
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life, and are of importance in its development, the believer

traces in all the leadinn^ and drawincr will of God. And in

the divine counsel, which fulfils itself in individual life, and
which appoints the hour not only of our birth but of our

death, the believer recognizes no unconditional decree, no

fatalistic determination, but a conditional ordainment (2

Kings XX. ; Psalm cii. 25), a decree dependent upon the free

action of the individual, who is directed to labour and to

pray ; and conditioned also by that economic necessity in

which God has put the individual life, intertwined as it is

with that of the race generally.

But while the manifold wisdom of God in the individual

life disappears from our view in its immortality ; while this

department of knowledge belongs to the faithful experience of

each one ;—to the inner life which is hidden from the world,

which the believer lives with his God, and which is embodied

in words in Christian biography alone, as for example in the

Confessions of St Augustine :—the fundamental facts of that

wisdom are written in the historj' of the race in coarser and

more generally legible characters, and Christian thought has

from the befjinnincv of the Church, endeavoured to read this

in the light of God's holy word. In the next part of our

enquiry, we shall consider the leadings of Divine wisdom in

Heathendom and among the children of Israel, or in the

economy of 'prej)aration.

Heathendom.

§119.

Heathendom seems to be beyond the realm of Revelation

and even of Providence in its narrower sense ; with its many
mythologies it presents the aspect of a Babel (Gen. xi.), wherein

the languages are confused and the people cannot understand

one another, having lost the common bond of union in the

Word and Spirit of God. God nevertheless works in Heathen-

dom according to His eternal wisdom, placing it under a

necessary law of development, whereby the Babylonish con-

fusion of myths regulates itself into a significant whole, in

which the thoughts of God's providence are hidden. View-

ing heathendom as the Apostle Paul does in relation to Israel
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as humanity left to itself, as the ivUd olive tree; view-

ing also mythology according to Schelling's happy com-

pai'ison, as "religion growing wild;" we find that though it

may want the divine worship, it must follow the necessary

law of natural development. While mythology in itself

cannot be considered God's work, as little can it be looked

upon as merely man's. And while the history of heathen-

dom cannot be called the history of God's revelation as little

can it be designated the history of human errors. It is the

history of the world-idea, embodied in the nature-bound

spirit of peoples who are its spiritual instruments. What
would have been a free development of ideas in man's normal

condition, now breaks forth out of the chaos of consciousness

as a process of theogony, as the birth of a world of Gods.

The plastic natural security peculiar to mythology arises

from the fact that consciousness is fettered in a life of nature,

it is taken with its own inner vision and gives thereto an

outward reality. As a man in a dream or in a state of som-

nambulism can imagine only what he performs himself, so

mythology by a natural psychological necessity pictures itself

to itself, not as an incoherent, but as a connected methodical

dream. The mythical consciousness must go through all the

manifuld forms in which it is possible to take the world-idea

instead of God. It must roam through various ranoes of

existence, and make each a form for the divine. It sees the

highest powers of life in the stars, in the heavenly lumin-

aries ; it surmises the secret of the AU-livinjr in the silent

vegetable world ; it regards the animal creation as a sort of

hierogl3'phics, the mystical disguise of the deity ; until the

sphinx of nature is thrown down, and man himself is recog-

nized as the true form of God ; a perception which gives to

the myths of Greece and of the North a loftier spirituality

than that of the nature-myths of the East. As therefore this

long wandering which the heathen consciousness must go

through presents a progress from the natural to the spiritual,

from the impersonal to the personal, and thus a dark feeling

after {-^^rtXcKpav, Acts xvii. 27), the unknown God ; we cannot

but discern in this law of development both the eternal power
of the Creator and His overruling Providence.
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§120.
If it be asked, W[\y has God left men to dream tliis long

dream ? Why has He left the Heathen to wander then- own
ways without a true revelation for thousands of years ?—we
find tlie answer already given by the earliest doctors of the

Church, by the author of the epistle to Diognet, Irenaeus. He
replies. Because God would show men what bj'' their own
power they could accomplish ; because heathendom, like the

prodigal son in the gospel (Luke xv.), must know by experi-

ence the vanity of the world. In other words, the kingdom

of this world must be revealed in its full range in order to

the manifestation of God's kingdom in spiiifc and in truth.

Revelation is the object of existence ; and as the world by

the fall has become tJtis world, it must accomplish its own
revelation, so as fully to display itself in all its glory and in

all its worthlessness, in all its glitter and in all its emptiness.

In order that tlie victory of the true God may be a spiritual

a righteous victory, heathendom must exhaust all its possi-

bilities, must work out and fill its pantheon, and thus it will

be manifest, that what is small and despised of the world,

that the still light which shone in the depths of conscience,

though the darkness comprehended it not (John i. 5), which

shone amid the despised people Israel,—that this alone has

power and glory. In the historical fate of heathendom we
must therefore recognize not only the power and the wis-

dom of the Highest, but His righteousness likewise. Right-

eousness demands that unrighteousness should reveal its own
condemnation, and that the wages of sin should be seen to be

death. The mythical world of Gods comes to naught in a

spiritual Ragnarok,* in the doubt of the understanding and

* Odin, the Scandinavian god, the Prince of the Ascs, " Gods " or

'^Asiatics" (?) who were his children by Frigga or Frea, "mother earth,"

dwelt with them in the palace of AValhalla. This palace was the present heaven.

At the end of the world Ragnarockur or the Ragnarok, "the twilight of the

Gods " is to occur. It is preceded by the utter desolation of nature, the break-

ing loose of Loke, and the raging of the serpent Midgard. In a conflict upon

the plain Wigrid, the gods are defeated, but the powers of evil are also slain,

and the earth itself is burnt up. After this catastrophe, there is to follow the

renovation of the Gods and of the World,—the second or future heaven called

Gimle, " the palace covered with gold." See Mallet and Herzog as before, and

the Observ.itions at the end of this Section.

—

Tr.
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in unbelief. The idea loses its glitter, the vision fades, and
the kingdoms of this world sink down into an historical

chaos, as a sign that " the great Pan is dead." The Prophets

of Israel declared these judgments of God and this revelation of

righteousness upon heathen kingdoms. A lamentation is

heard from the people of the sea, a mournful lamentation

sounds on account of the departed glory of this world, the

gods thrown down, with Avhom is no salvation ; a lamenta-

tion on account of the song and the stringed instrument,

"which now are dumb.* But the revelation of redeeming love

shall at last break through that manifestation of righteous-

ness, a revelation not only foretold in Israel, but longed for

in Heathendom. Weak expectations and longings after

redemption ay)pear embodied in the various myths, which,

however, are hidden from this world's sight, until at last the

impulse towards the kingdom of God appears, forming

for itself a perfect expression in the northern myth of

Ragnarok, in that apocalypse of mythology, which may be

regarded as the consummation of the entire scheme. The
mythical consciousness herein proclaims its own defeat, and

the victory of the principle of holiness. Behind the twilight

of the gods, Vola perceives the glow of the morning of redemp-

tion, a new heaven and a new earth.

Observations.—Among the various attempts to give a con-

nected picture of the religious systems of heathendom,

those of Hegel (in his philosophy of religion) and of

Sehelling (in his newer system) are the most worthy of

note. Without entering here into particulars, we must

explain our decided preference for that of Sehelling,

because he has endeavoured to draw a distinct line of

demaikation between Mythology and Revelation, between

the wild and the noble olive tree ; whereas Hegel looks

upon all religions as branches of one and the same stem,

whose top and crown is Christianity. The fact that

Hegel, in his philosophy of religion, looks upon the Greek,

the Jewish, the Roman religions, as ramifications of the

same development, clearly shows that he overlooked the

decided divergence of the history of religion in two sepa-

rate directions.

• Compare Isaiah and Ezckicl generally.
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The omission of any reference to, or description of, the

Norse Mythology, is a more serious defect, common to

both the treatises named. Without this the mythical

pantheon is wanting in its true consummation ; for with-

out the knowledge of the Northern Gods, we have only

an imperfect apprehension of the economy of Providence

in reofard to heathendom, and of the hidden connection

between Mythology and Revelation. It has been custo-

mary to regard the Greek Mythology as the most elevated;

and this may indeed be true in an aesthetic point of view,

and in relation to historical culture ;—for in these respects

Greek Mythologj'-, and the art and science associated with

it, may be called " the Old Testament of the world of cul-

ture." But it is not difficult to prove that in a religious

point of view the Northern Mythology stands higher,

because it is the only mythology which is positively pre-

parative for the faith of Christ. It foretells its own
Ragnaroh, whereas this overtakes the other heathen " who
have no hope," as a sudden and unexpected dawn. " The

inhabitants of the North," says Grundvig, in the first

edition of his Northern Mythology, " readily yields the

palm to the Greek, if the question be concerning definite-

ness and adornment of figures ; but when we enquire as

to inner depth and power of thought, the Norseman calmly

refers to Ragnarok, and the Greek must keep silence."

While the Greek Gods stand before us in the unchanginor

rest of an aesthetic eternity, as a world of peifect natures

resting in themselves, the doctrine of Asa unfolds a pro-

gressive drama, beginning with the birth of time, and con-

cluding with the renovation and regeneration of all tilings

on the other side of Ragnarok. The full import of the Norse

Mythology is not to be found only in the conflict of the

Ases with the Yettes ;—although it must be confessed that

a life devoted to action even in circumstances of tumult

and restlessness is truer than a life spent in aesthetic

satisfaction, whose perfection is only a shadow, because it

is reconciled too soon to the riddle of life :—its highest

import does not lie in the opposition which the Ases meet

with from without, but in the contrast which they experi-

ence within. The antithesis between the holy and the
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worldly principle as recognised by the mythical conscious-

ness, appears in the contract between Balder and Thor,

between the Gimle and the Walhalla. The tragical myth
of Baldei's death, to which Oehlenschlager's* immortal

poem has given new life, expresses the profound sadness

which Gods and men feel in the contemplation of that

existence from which the holy principle has departed, and

in the loss of innocence and piety. Balder's death is the

result of the indiscretion and foult of the Ases themselves.

It is because Balder, because piety is excluded from Wal-

halla, that the Ases must go down into Ragnarok ; for

" Balder w^as the bond which held together the society of

Walhalla," the point of union for the various powers of

life. But Gimle breaks forth out of Ragnarok, a king-

dom of joy and redemption, in which Balder returns, and
the Ases, i.e., the fundamental energies of life, rise again

purified and glorified. Now, we recognise the economy
of Providence in the fact, that the Romantic principle

should thus assume a mythical form among those heathen

who had been destined, in contrast with the old and life-

less world, to afford a fresh spiritual soil for the holy seed

of Christianity ; and that the impulses towards the king-

dom of God should become strong in the North, because

the light had already died out in the East. We discern

herein more than a merely worldly impulse, which led the

hordes of Northern nations to wander out, and, like birds

of passage, to seek a milder climate.

The Chosen People.

§121.

WTiile heathenism, the wild olive tree, was in its develop-

ment subject to the law of nature, the law of holiness was

* Adam Gottlob OehleiischlUc^er, born at Vesterbo, a suburb of Copenhagen,

1779, died ISuO. He is esteemed the greatest poet of Scandinavia, and one of

the greatest European poets of the 19th century. The work of his referred to

above, is his " Nordens Guder" tiie "Gods of the North" (published in 1819),

combining in a convenient whole all the scattered legends of the Eddas. A
translation of the work into English verse by W. E. Fryc was published in 1845.

See Fenny Cyclop. Supp. 2.—Tr.
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made known to tlie people of Israel. In their case we have

not human nature feeling after and moving towards the un-

known God, with instinctive aspiration and dark questionings;

but we behold the Lord himself moving towards man in reve-

lation, and a fundamental principle is presented to us which

forms, so to speak, the opposite pole to mythology. In mytho-

logy the world-idea, which spreads itself in manifold forms, is

the all-determining principle. Israel, on the contrary, begins

' with the fear of the Lord, and bears witness of One, the true

God, the invisible Creator of the heavens and the earth, who
has made a covenant with man. What conscience is in the

inner world of the sinful heart, Israel was in a sinful world,

—

the silent witness for truth amid the prevailing unrighteous-

ness ; and, therefore, they were a people overlooked by heathen-

dom, and despised. They were nob distinguished for the

realization of any world-idea, in politics, in art, or in science.

Their vocation was exclusively a religious one ; their appointed

office was to embody and illustrate the education of sinful

humanity by the agency of God's word and Spirit for His

kingdom. The warfare which this people were to carry on

throughout their history was the warfare of faith, the spiritual

conflict between God and the world, between Jehovah and

false gods, between the law of the Lord and idolatrous life, in

order to the final establishment of the kingdom of God upon

the earth. The Old Testament represents the heathen gods,

partly as sham-divinities, weak creations of the imagination,

and partly as actual powers with which Jehovah is at war.

Jehovah is great above all gods (Exodus xii. 12 ; xviii. 11).

Mythical divinities are mere shadows and shams, in so far as

they are put in the stead of Jehovah ; otherwise they are

spiritual powers {dp^ai xal s^ovalai) which have a realm of their

own and can strive against Jehovah. The contrast between

the Lord and the false gods is one between the holy will of

the Creator, whose exclusive right it is to reign, and cosmical

powers in tlieir false dominion over the souls of men ; and this

is further expanded and explained into a contrast between the

kingdom of God (the Theocracy) and the kingdoms of this

world by which Israel is surrounded, and which are not justi-

fied in the sight of Jehovah. This principle of Israelitish be-

lief explains the history of the chosen people. The necessity
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for such a people has its foundation in the cconomj'' of salva-

tion. As in sinful human nature, conscience and contrition

of heart prepare the way for God's redeeming grace, so in sin-

ful human hiatory this people, with the law and the prophets,

prepare the way for the realization of salvation, and provide

the conditions thereto. Despised and neglected of tlie world

this nation was searched out and chosen of God as a people

separated from the other nations, the tcleological peo])le, the

people of Providence and of the future. " For salvation is of

the Jews."

§ 1-2.

The chosen people are emphatically the people of miracle,

not only because sensible signs and wonders appear from time

to time in their history, but because that history is itself mir-

aculous, historicaPy and psychologically. It cannot be looked

upon as a merely natural creation and development, it is a

Qieiv a moral creation. In the call of Abraham the command
was given, " Get thee out of thy country and from thy king-

dred, and f<-om thy father's house into a land that I will show

thee ;" and Lore"a Is expressed the interruption of this world's

Oidinary development and of natural ties, the breaking off

from heatlicn associations and the entrance upon a new be-

ginning, a new supernatural development. Of themselves no

peop'e can produce anything beyond what the spirit of the

nation naturally suggests, and accordingly the mythologies are

ethnical religions, their gods are esteemed as national divini-

ties. In Israel, on the contrary, we behold a single man and

a single people made the stewards and preservers of a principle

which overlies the spirit and genius of nations. God is the

God of Abraham only so far as He is believed in as the God

of all the families of the earth ; what is individual or particu-

lar is only the vail for the universal. It cannot be looked

upon as an arbitrary or capricious act that this particular

people should have been the one chosen. God's supernatural

choice indicates and is based upon a natural distinction, upon

an innate foundation of faith, a natural religious basis, which

char.icterized and fitted this people above other nations and

races, to be the appropriate preservers of the sacred tradition

and the instruments of its development. The growth of Israel,

however, did not consist solely in a natural religiousness, in a
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merely instinctive religious development. Natural develop-

ment may, indeed, suffice to explain a mythical element which

is marked by holiness, but it can by no means produce a sure

word of prophecy progressively unfolding itself from one de-

gree of clearness to another ; it may explain manifestations of

holiness appearing here and there, but it cannot give rise to a

continuous chain of tradition in which each succeeding link'

is organically connected with the preceding ; it may show

itself in longings and " feelings after the unknown God," but

it cannot beget any definite faith in the invisible God nor any

steady growtli of faith. The religion of Jehovah is not a re-

lioion that m-ows wild. The children of Israel themselves

were continually falling away from Jehovah and wandering

after false gods. This proves that the God of Israel was not

like the gods of the heathen, a god after the natural heart. A
continual warfore was being waged between Jehovah and the

gods of the nations, between the true prophets and the false.

Israel delighted in the law and word of the Lord after the

inward man, but he lusted for the mythical image worship

after the carnal man, and went after strange gods. The fact,

therefore, that the Jehovah-principle triumphed, that by a

gradual progress His kingdom was established, that amid all

commotions and conflicts, a holy chain (Hebrews xi.) of fiiith-

ful witnesses stretched itself in unbroken line from Abraham,

the father of the faithful, who in spirit saw the future salva-

tion, onward to the aged Simeon, who with bodily eye saw its

fulfilment in the Temple (Luke ii. 30),—all this cannot be

explained upon the ground of a religious development merely

natural, but upon the higher principle of a divine election,

of a covenant made by God himself with this particular people.

Although criticism, therefore, may throw doubt upon certain

sensible miracles, it cannot explain away the fundamental

miracle of this election. The faith of Abraham, the giving of

the law upon Sinai through Moses, the sacred kingdom of

David, and the building of Solomon's temple ; the second

temple, and the preservation of Messianic hopes onwards to

their fulfilment;—these undoubted facts can be explained only

upon a principle which forms the opposite pole of the contrast

with mythology and with every form of natural religion.*

* See Grundvig's Daiinevirkc, 3 Bd. p. 231.
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§123.
As the lii.story of Israel expresses the progressive realization

of fellowship between God and His people, it is also the anti-

cipation and pattern of that economy which God was to estab-

lish with all nations in the fulness of time. The chosen people

were thus the tijpical peo[)]e. We must not distinguish be-

tween a typical development and one teleological, wherein the

present is impregnated with the future, and the final end is

interwoven in a^l its pre-suppositions. As the realm of nature

abounds in types of the kingdom of the spirit, as every more

important mythology is the pattern and presage of the na-

tion's future, so the history of Israel is the sacred type of the

kinirdom of i>Tace which is to be realized in the fulness o

times. The history of Israel represents the destiny of the

true church in the world and God's condemning and redeem-

ing government thereof. " All these things," says the Apostle,

" happened to them as ensamples {tu'ttoi), and are written for

our admonition, upon whom the ends of the world are come
"

(1 Cor. X. 11). The Israelitish law and ordinances were

"shadows of good things to come" (Hebrews x); and the

distinguished characters in the history were types or represen-

tatives of Him who was to appear on earth in the fulness of

time. Prophecy developes itself out of the type, and there-

\ipon a new contrast appears in Israelitish history. Prophecy

not only declares the contrast between Jehovah and fa'se gods,

it expresses the consciousness of a duality in the revelation of

holiness, of a twofold covenant. The prophetic consciousness

recognizes that the old covenant is essentially preparatory and

temporary ; and it has accordingly to argue with the people

who hold fast to the type, and forget the invisible in the

visible, and the future in the present. The prophets of the

old covenant already bear witness of the new, a heavenly

Jerusalem and a newer Temple hover before their vision above

the earthly Jerusalem, and the prophets, priests, and kings of

the earthly Israel point to the Messiah as the eternal Priest,

the great Prophet, and the true King.

Observations.—Moses with the tables of the Law, the taber-

nacle and the Levites, gave to the earthly Israel its essential

form, so far as it is looked upon in the light of the pre-

sent and the actual ; and the image of Abraham the
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father of the fiiithfnl, pla^'S the part in the history as it is

regarded in the light of the future, of the promise and the

ideal. It is Abraham's faith which spreads its wings in

the Davidic psahms, and soars in the eagle flight of the

prophets. As Abraham believed in God who can make
the barren fruitful, and create life in death (Rom. iv.), so

the prophets do not look for help from the natural course

of the world, but discern in unfruitful times the coming

creative crisis, the wonderful birth in history. The

coming of the Lord will renew the face of the earth, the

wilderness will blossom as the rose, and the dry bones

covering the valley will be raised to life by the Spirit of

the Lord (Isa. li. 3 ; Ezek. xxxvii.). A holy shoot shall

grow forth out of the dry stem of Jesse, and all the hea-

then shall flock to Mount Zion (Isa. xi. ; Jer. xxxiii. 1 5
;

Isa. ii. 3). And it is in the faith of Abraham who hoped

against hope, that in the fulness of time a daughter of

Abraham bears a Son whose goings forth were of old,

from everlasting ; in whom the economy of Israel reaches

its goal because the wild olive tree may now be engrafted

and Jews and Gentiles may be gathered together in one

in Christ. In the recognition of the possibility of pro-

phecy the truth is confirmed " that the present is pregnant

with the future," and that the prophet discerns the ideal

of the future in the larva of the present. True prophecy

takes its rise in the history ; the same divine Spirit who
manifests Himself in any given event or fact, declares

Himself in the prophetic word which points out and ex-

plains the typical in that fact. The perspective of the

future widens and extends before the Seer's vision in pro-

portion as the historical types and prefigurements extend

in range and in copiousness. The several indications of

the future ideal are from time to time unfolded in a

fragmentary manner, and are not gathered into symmetri-

cal unity until their fulfilment. The Messianic hope

assumes one form in the days of the ])atriarchs, another

in the Mosaic period, a third in the Davidic peiiod, and a

fourth amid the oppressions of the exile. Bat these

various prefigurements are blended together in Christ, in

whom they all are fulfilled ; in Him they are harmonized
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in one. He who would find in the Old Testament a full

and complete Christology, forgets that what is true of the

types is true also of the prophecies, namely, that they are

only ffx/a ruv fitXXovrm (Heb. X. 1) ; and that as the types

are prophetical, so the prophecies themselves are typical.

Prophesy represents the Messianic hope in its fragmentary

development, and on this very account there must always

be a certain want of conformity between the prophecy and

its fultilment. Thus we are reminded of the apostolic

saying that all prophecy as well as knowledge is " in part,"

I-/. ,(i;poui (1 Cor. xiii. 9), an expression which denotes

what is relative in the idea of prophecy, its historical

limitations. Without this limitation we should have to

suppose that God could unconditionally allow the human
spirit, at any time He pleased, and under any circum-

stances He pleased, to look into the future and to see

what it might be, to see a future which was still contin-

gent to Himself, contingent by His ordainment upon

human freedom ;—a supposition which would require the

surrender of the idea of the economic God. In opposition

to such a theory we recognize the inseparable connection

between prophecy and history, and accordingly we per-

ceive that the types and prophecies were looked upon in

the Old Testament itself as progressivel}'- fulfilled ; but

every partial fulfilment afforded yet again a new type,

and became the material and occasion for a new prophecy

until it found its final and perfect accomplishment in the

New Testament, We must not, therefore, interpret the

ha 'TrXri^uSyj of the New Testament as if it meant that

the prophecy or the type was now for the first time ful-

filled, but that it was now fulfilled according to its full

and 'pregnant meaning, not moreover as though the thing

denoted had passed before the eye of the Prophet with

the same distinctness as before the Evangelists and Apos-

tles. It is clear from the nature of the case, that the

fulfilment, the perfect realization, must contain much
more, many greater and richer things than any preceding

fragmentary knowledge of it in expectation or hope.

Prophecy stands in striking contrast alike with hea-

then philosophy and Avitli the heathen oracles. Heathen
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pliilosophy isolates itself from facts and from popular life. It

unfolds an ideal realm of shades above the ruins of reality,

and it is only in this twilight according to Hegel's com-

parison, that Minerva's owl begins its flight. Prophecy,

on the other hand, hovers over the popular life and leads

this on and up, not into a sphere of mere ideas but into a

higher and more wonderful activity. The heathen oracle

is as ambiguous as its dialectic ; but Jehovah is no

L^xias, the prophetic word clearly and unambiguously

points to the one thing. The consciousness of Pythia

was veiled in the dense vapours which issued from the hole

in the earth, her inspiration was an unconscious inspira-

tion of nature as in mngnetic vision ; it is, on the con-

trary, " the hand of the Lord " which comes upon the

prophets of Israel, they are the sanctified of Israel, whose

lips are cleansed by the touch of a live coal from ofl^ the

altar (Isa. vi. 6, 7) ; their vision is not that of somnam-
bulism but that of the Spirit, the con-knowledge of the

human spirit with the Holy Spirit of Providence and

prescience. The heathen soothsayer divined bj'' means of

entrails and the flight of birds : the prophets of Israel on

the contrary looked into the mirror of history and pro-

phesied according to the signs of the time.

§ 124.

The heathenism alike of Greece and of Rome terminated in

a negative result, in lamentation over a lost ideal of life ; in

a brazen age, when the golden age was thought of only as

a dream of youth long since passed away ; Israel ended in

the realization of Abraham's hope, " When the fulness of time

was come, God sent forth His Son, made of a woman" (GaL

iv. 4). The people of hope and of the futui-e reached their

appointed goal like John the Baptist, who prepared the way
of the Lord, saying, " He must increase, but I must decrease"

(John iii. 30), like the aged Simeon in the Temple when he

took the child Jesus in his arms, and said. Lord, now lettest

thou thy servant depart in peace according to thy word
;

for mine eyes have seen thy salvation!" (Luke ii. 29, 30).

They reached their destination in the holy Family, and in

the chosen remnant of Israelites indeed, who became the

Apostles and Disciples of Christ.



TUE DOCTKINE OF THE SON.

The Incarnation op God in Christ.

§125.

The manifestation of the Son of God in the fulness of the

times points back to His pre-existence

;

—by pre-existence,

understanding, not merely that He had being originally ia

the Father, but also that He had being originally in the world.

As the mediator between the Father and the world, it apper-

tains to the essence of the Son not only to have His life in

the Father, but to live also in the world. As " the heart of

God the Father," He is at the same time the " eternal heart

of the world," through which the divine life streams into

creation. As the Logos of the Father, He is at the same time

the eternal Logos of the world, through whom the divine

light shines into creation.* He is the ground and source

of all reason in the creation, be it in men or angels, in Greek
or Jew. He is the principle of the law and promises under
the Old Testament, the eternal light which shines in the dark-

ness of heathenism ; and all the holy grains of truth which
are found in heathenism were sowed by the Son of God in

the souls of men. He is the eternal principle of Providence

in the tangled web of human life ; for all the powers of exist-

ence, all ideas and angels, are instruments to carry out the

will of the all-ordering, all-controlling Logos. During His

pre-existence, however. He was merely the essential, not the

actual, mediator between God and the creature ; for the an-

tagonism between the created and the uncreated was as yet

John i. 4—" la Him was life, and the life was the light of men."
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done away with mei'ely as to the essence, not as to existence

{essentia, existentia) ; the strife between God and the sinful

world was healed merely in idea; not in life and reality. In

His pi'e-existent state, therefore, the Son regards Himself as

the One ivlio is to come in and through history ; who prepares

beforehand the conditions under which the revelation of His

love cau take place, His incarnation in the fulness of the times

can be effected, and the manifestation be made by which the

idea of Him as the onccliating God will first attain complete

realization. The announcements and delineations of Christ

contained in the Old Testament were the continuous unfolding

of His self-announcement and His self-delineation ;—they

were a continuous coming. It was the divine Logos Himself

who presented Himself to the vision of the prophets in the

form of His future incarnation ; it lay in the nature of the

Mediator to assume human nature as His own, and on that

account to show Himself to the prophetic eye as a Son of

man ; it was the divine Logos Himself, who imaged Himself

forth beforehand in elect sons of men under the Old Covenant,

who moulded human personalities to a limited extent after

His own holy nature, and thus realized beforehand some

features of the image whose entire divine and human fulness

He purposed to express in His revelation as the Christ. Nay,

more, in the sons of the gods of Heathendom, and in the men
who stood forward as witnesses of a noble, God-related

humanity, we maj?- trace individual features of His image,

which He has stamped on them, although the heathens mis-

appreliended them, and did not lay hold on the promise they

contained.

Observations.—The doctrine of the Logos contained in revela-

tion has been often compared with the doctrine laid down
in the Alexandrian philosophy; nay, more, it has often

been asserted that John borrowed his ideas of the Logos

from the Jew Philo. But there is the most decided an-

tagonism between the two. Teleology, time, history, and

corporeality are totally foreign to the Alexandrian Logos
;

whereas they are inseparable from the Logos of revelation.

Philo converted the history of men into a world of shows
;

historical facts into an allegorical vehicle of general

thoughts and ideas. To his mind there seemed to be a
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yawninof gulf fixed between " Word " and " Flesh " (Xnyog

and sup^) ; for be regarded sense and nature as tbe person

of tbe Spirit, and deemed it impossible for tbe thinker to

attain to union with tbe divine reason, save by being

mystically or ecstatically lifted above realities, and by the

mortification of sense unto death. The Logos of revela-

tion, on tbe contrary, who came through the medium of

history, type, and prophecy ; ended by making corporeality

and nature a part of Himself, and thus revealed the unity

of nature and history. Here sounds in our ears the joyous

message, "the Word became flesh, and dwelt among us:

we have heard it, we have seen it with our eyes ; we have

handled it with our bands," (John i. 1 4 ; 1 John i.)

§126.
That the Incarnation was historically accomplished in Jesus

Christ, who was " born of the Virgin Mary and suffered imder

Pontius Pilate ;" that Jesus Christ is the real Mediator

between God and tbe world, has been confessed and testified

by tbe entire Christian Church :—Jesus Christ, glorified in

tbe Spirit, as set forth and delineated by the Evangelists and

Apostles of the Church. The living image handed down to

us by them, constitutes the fixed presupposition and sure

polestar for all human reflection on the mystery of the

incarnation. As the Son of God came into the world, we are

to receive Him ; as He revealed Himself, so are we to know
Him.

Observations.—We take for granted here that the image of

Christ, banded down to us in the four canonical Gospels

is genuine. If the Chi'ist is the real and proper substance

of Christianity, there must exist a correct representation

of His personality ; for to say that the true image of

Christ has not been given to the world, is equivalent to

sa2/ing that Christ is not come into the world as the Truth.

The assertion, therefore, which is made ever and anon by

modern critics, that our Gospels give a false and un-

accurate, or, at all events, an extremely imperfect picture

of the Christ who really came into the world, is indirectly

a denial of the essence of Christianity. Christ, it is true,

is not present in the Scriptures alone ; it is ti'ue, the

image of Christ lives in a manner relatively independent
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of Scripture, in the heart of the Church, and in the

heart of each individual believer ; but the inward Christ

of the heart, presupposes the Christ manifested in history,

and without tlie latter, soon fades away into a mystic

cloud. The manifold representations of Christ, which

exist in the Christian Church as a whole, in the various

confessions and sects, in the various forms of Christian art

and science, all spring from the one grand fundamental

form which is sketched in the Gospels ; and they must

ail be judged and tested thereby. If we had not such a

representation, no really essential feature of which is

absent or incorrect ; if Christ were solely the half apocry-

phal person to which one-sided critics love to reduce

Him, by enveloping Him in an impenetrable mist ; we
must give up speaking of a Christian revelation in the

sense that Christ himself is its fundamental feature. But

that Christ is Himself the very centre and essence of the

Christian revelation ; that He came into the world as the

Truth and the Life—this is the fundamental testimony,

and the fundamental experience, of the Christian Church.

And the assurance of the inner truth and original perfec-

tion of the testimony of the Gospels, is a prime experience,

which is renewed in all ages by the church at large, and

by every individual believer.

§127.
The new feature in the revelation of Christ is not that

union of the divine and human nature, which is involved in

the idea of man as created in the image of God. The new
feature is such an union of the two natures, that a man on

earth appears as the self-revelation of the divine Logos. Al-

though the word " God-man" is not found in the New Testa-

ment, the thought expressed by it lies at the basis of its

Christological representations. Christ describes himself as

both the Son of God and the Son of man. In styling Him-

self the Son of man. He sets himself forth as the personal

embodiment of human nature in its pure archetypal form

—

(as the second Adam, according to the explanation of the

apostle.) And in styling Himself the Son of God, He as-

sumes the position of the Only-begotten of the Father—(He

is " the brightness of the Father's glory, and the express
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image of His person," Heb. i. 3). To Him is given all power

in heaven and on earth (Matt, xxviii. 1 8) : He designates

himself " Wisdom ;
"* He ascribes to himself holiness by raising

himself above the holiest in Israel
;*f-

He proclaims himself

the Redeemer and Perfecter of the world. As He has the

power to forgive sins (Matt. ix. C), to send the Holy Spirit

(John XV. 20), and to be present where two or three are

gathered together in His name (Matt, xviii. 20); so will He
also be the futuve Judge of the world, and His coming is of

significance not mex'ely for humanity, but also for the entire

spiiitnal and natural universe (Matt. xxiv. ; Luke xxi.)

AVhilst announcing Himself as the One who will come at the

end of the world, He also represents himself as the One who
was from the beginning, who had glory with the Father ere

the world was (John xvii. 5). It has often been asserted

that the conception of the God-man contained in the gospel

of John is different from that contained in the synoptical

gospels ; some indeed maintain that the two are incompatible

witii each other, on the ground that the latter do not clearly

mention the Logos and the doctrine of the pre-existence of

Christ, which is connected therewith. The only real differ-

ence, however, is, that John gives distinct expression and

prominence to that which is really present in the other gos-

pels, though in undeveloped fulness. The first three gospels

present the divine glory of Christ essentially from the pro-

phetic and eschatological point of view ; or, if M-e may so

express ourselves, the point of view of His -post-exisience.

They regard His glory principally as the glory of the One
who, having already come, will henceforth continue to come

;

on wliom depends the, future, not merely of the human race,

but also of the universe ; who is the Judge of the world and

its Redeemer, to whom all spiritual and natural forces, all

heavenly and eai'thly powers must finally submit. ^: In this

way they not only characterize Him as a prophet endowed

with divine gifts, but also attribute to His person as sucli a

* Luke vii. 35: ""Wisdom is justified of all her children."

t Matt. xii. 6: "I say unto you, that in this place there is One greater than

the temple."

X See especially our Lord's discourses concerning the destruction of Jerusa-

lem and the end of the world.
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metaphysical and cosmical significance. Now, sucli a view of

Christ involves in it the thought—a thought to which John,

gives clear expression—that He who is the Last, who in His

future will be exalted to power over all things in creation,

over all things in heaven and on earth, must also have been

the First, must have existed before all creatures ;—the

thought that He to whom we must ascribe post-existence in

such a sense, must also have been pre-exisient. In other

words, because the principle that wills the world must be

identical with that which creates the world ; He who is the

personal revelation of the principle that completes the world

must also be the incarnation of the principle that created the

world, of the Word which was in the beginning with God
and was itself God (John i. 1, 14). Each of the representa-

tions, therefore, derives its colouring from a different aspect

of the glory of Christ ; and the two, so far from excluding,

mutually require and supplement each other. The first three

gospels look forwards ; they have a prophetico-histurical

character ; they contemplate Christ from the point of view of

the future, of the teleological end and goal. The Gospel of

John, on the contrary, looks backwards, not only into time

past, but into eternity ; contemplates Christ predominantly

from the metaphysical point of view, from the point of view

of Christ's pre-existence, of the eternal commencement of

teleology.*

§ 128.

The idea of an union of the divine and human natures

was not unknown to Judaism ; for it recognized the exist-

ence of a communion between the Spirit of God and the

spirit of man, which manifested itself plainly in the case of

pious men and divinely -endowed proj^hets. But that God
himself should become man—this was an idea totally foreign

to Judaism, one which it was prevented from entertaining by
its rigid view of the antagonism between Creator and crea-

ture. The Messiah presented Himself, it is true, to the pro-

phetic e3^e in human shape ; but still the anticipations of the

full union of the divine and human essence were but very

vague and feeble ; and as a general rule, the Jewish mind

t Compare Dorner, Entwicklungsgescliiclite der Lelire voa dcr Person

Clirittti, 2d ed. vol. i. 234.
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regarded it as a blasplicmy that Jesus, being a man, should

wish to make himself God (John x. 33). Nor was the idea

of the ujiion of the divine and human natures foieign to

Heathenism, for, on the contrary, it presents us with a whole

world of divine-liumnn ideals. But that the Divine Logos

should become Flesh

—

tiiis was something new to heathenism.

For, confounding as it did God and the world, it had iu real-

ity nothing but men who regarded themselves as divine.

The unity of the divine and human natures acknowledged by
it had no real existence, had existence merely as an ideal of

the imagination, which hovered before the mind as the goal

of effort, but which could never attain more than an ex-

tremely imperfect realization. In heathenism, therefore, the

divine-human ideal has merely a mythical existence, an exist-

ence in the world of shows, of fancy, of poesy. A Christ in

idea ; a Christ, who was a picture of the Divine glory painte'd

by the human mind, would have been accepted by heathens.

Nay, more, at the time when Christianity made its appear-

ance, heathens would readily have accepted the doctrine of

an omnipresent, Divine Logos ; such a doctrine would have

found a point of contrast in the theory of ideas laid down by
some of their philosophers—a theory into which the mytho-
logy of their fathers had at last resolved itself. But that the

Logos had become flesh ; that a man had come into the world

who was not merely a revelation of that union between the

divine and the human, which is by nature the proper portion

of us all, and which has manifested itself in the deeds of heroes

and in the thoughts of the wise ; but being perfectly united

in essence with God Avas the personal manifestation of the

Divine sanctity and righteousness on earth, belief in whom
is the condition of blessedness or damnation ; that this God-

man should have actually and truly allowed Himself to be

crucified iis a propitiation for the sins of the world—the pro-

clamation of this was foolishness to the heathen ; for to them
the true God was an unknown God, and the idea of holiness,

sin, and damnation, foreign.

It was natural that when the new Gospel %\ith its power

on the one hand to attract, and on the other to repel, was

published in the world, there should be found men who sought

to appropriate such elements of Christianity as fell in with
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their previous views and wishes, whilst they endeavoured to

cut away those elements which were offensive to them.

Amongst the confessors of the new f;\ith both Jews and

heathens were to be found who framed a Christ for themselves

in agreement with the impulses of their own hearts. This

was the source of the various heresies and false representations

of Christ that arose. The idea of God himself being in Christ

was offensive to the Jewish mind ; and, therefore, it reduced

Jesus to the rank of a divinely-endowed man, of the greatest

of all prophets, of the most perfect of all that had hitherto

appeared. The stumbling-block was thus removed ; but the

excision of the " offence " was the denial of the new feature

peculiar to Christianity ; thus constituting Christianity the

mere blossom and flower of Judaism. On the other hand, the

heathen mind found it incredible, that God and man should

really form one essence ; that their union should be more than

one of thought and image, and therefore it maintained that

Christ had a body merely in appearance ; in other words,

heathens converted His history into a myth ; Christianity thus

lost its " foolishness," that is, its miraculous character ; but it

also lost its novelty. For the thought of a merely ideal unity

of God and man is one wdiich may be found at little cost in

nearly all systems of philosoph}^ Christianity would, on this

supposition, be the mere crown of the great mythical tree

;

and must, therefore, be assumed to have root and stem in com-

mon with the various other myths produced by the mind of

man. The former is the Ebiouite (the meagre, common-sense

moral) view of Christ; the latter is the Docetic or Gnostic

(the speculative, phantastical) view. These are the fundamen-

tal forms of all heresy ; the prototypes of all false images of

Christ, that is, of the images which in leaving out what is

" offensive," leave out also what is new and original. They
make their appearance ever afresh ; and as often as the}'" pre-

sent themselves the Church repels them.

Observations.—In the present day Docetism has been revived

again in the mj-thic.il treatment of the sacred history. Of
such a treatment Schelling gave the first practical sketch

;

and his sketch recent critics have carried out in the prose

of common sense. Docetism, it is true, has frequently

protested, that whil.st rejecting the mere history as the
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transitory husk, it preserves the permanent and inde-

structible element of Christianity, to wit, the idea ; but we
answer, that to make a mistake relatively to the Gospel

history, is to misapprehend the fundamental thought of

Christianity ; that to view Christianity as a mythology is

to form a false conception of the fundamental problems of

all religion—those problems which are the starting-point

of Christianity, and whose solution is presented in the

person of Christ. These fundamental problems are the

problems of creation and sin. As the antithesis between

God and the world is not a mere semblance ; and as there

are created beings outside of God, which yearn for, and

struggle backwards towards, life in their Creator ; the

antithesis demands reconciliation—reconciliation too, not

merely in thought and image, but in life and reality. As,

further, the antagonism between the sinful world and the

Holy God is not a mere pretence, but a solemn reality,

not merely a hindrance and disturbance in thought, but a

hindrance and disturbance in reality, the deliverance to

be effected must be more than a deliverance of thought

from semblance, it must lead back existing being to its

true fundamental relations. A mythical solution of these

problems would contradict the inmost substance of Chris-

tianity ; it would be a mocking irony of the deep, moral

earnestness involved in the relationship of creation to its

creator and in the consciousness of sin. " If the Son of

God," we may say with the Apostolic fathers (for example,

Ignatius), " has been crucified for me merely in appear-

ance, then am I bound down by the chains of sin merely

in appearance ; but those who thus speak are themselves

a mere show" (that is, they live in a dreamy condition

which prevents them seeing the earnestness of life and

estranges them from true actualities). The mythical

theory, therefore, is an attempt to reduce Christianity to

an aesthetic or art religion, in which realities in the ordi-

nary sense are not necessary, but merely such realities as

are supplied by thought and fancy ; in which no corpore-

ality is requisite but that of image and appearance ; in

which the relations of man's personal existence find no

recognition. And criticism can succeed in cutting of}' piece
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after piece of the Gospel In'story only on one condition

—

to wit, that it enter on tiie examination of every separate

miracle with the denial of a creation and of the fall of

man from his Creator. For our part, therefore, we con-

sider it only natural that the solution of the riddle of life

offered by Cliristianity, both in word and deed, should

fail to content those who deny altogether the existence of

the riddle. We find it also quite in order that this criti-

cism should direct its weapons of destruction not merely

against the doctiine of the person of Christ, but also

ao-ainst revelation as a whole, and that it should seek to

supplant the Christian by the heathen view of life.

Quite ready as we are to acknowledge that it is out of

our power to force on any one the view of Christianity

which prevails in the Church ; we are equally unable to

allow that the mythical view is the only one deserving of

the name of philosophical or scientific. AVhen we ask

what the critical writers just referred to have advanced in

particular against the view entertained by the Church, we
find that it may be reduced to the following three princi-

pal points :

—

I. The first is, that the ideal and the re d can never

he reconciled or made one in actuality, hut solely in thought

and imagination. These critics say—precisely because

everything in the Gospels is poetically true, it cannot be

historically true. The world of realities is a hard mass,

difficult to penetrate ; a material that resists spiritual

influence ; a domain of conflict and pain ; and it is in the

sphere of philosophic thought alone, which may be re-

garded as the perfume and spiritual essence of these hard

realities, that the reconciliation has taken place. Accord-

ingly, the more practical, the more profoundly symbolical

the narrative which is presented to us, the less credible

must it be considered in an historical point of view. For

the poetic imagination is accustomed to blend together

into one image, features which in the actual world never

occur otherwise than singly and sparely ; and what the

spirit in its poetic workings builds up in a moment by one

magical stroke, requires long and weary ages for its actual

realization ; and even then attains it only in a fragmentary

and sporadic shape.
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The contradiction Lctwccu the ideal and the real, M-hich

these Clitics take every opportunity of insisting upon,

arises from the "want of a true conception of creation and

providence. Gnosticism here passes over into Manicliajii-ni.

So long as finite objects are regarded merely as a condition

of the life of deity, they must necessarily appear, at one

time, as unreal sliows without independence ; at another

time as a restrictive limit which can never be fully over-

come ; nay, mo'e, which must necessarily remain, iu order

that the divine life mny not fall into stagnation. Whcieas,

if we recognise the existence of a created mundane
life, destined to be transformed and glorified by be-

coming a life in God ; if we recognize the presence of

a creative 'providential thought in history, then must
the end of life be to reduce this thought to reality— in

other words, to constitute thought and life a living unity.

History supplies, it is true, evidence enough of the fact,

that the real world is a material which resists permeation

and animation by spirit ; but still we find also that history

in general, and the life of every great man in particular, is

marked by a iilastic tendency—a tendency that is to blend

and combine the ideal and real, the internal and external,

freedom and fate. Who, for example, does not find in the

events of the life of Napoleon or Luther an historical

symbolism, through which expression is given in a plastic

manner to the ideal ? It has been justly remarked that

on the method and principles adopted by modern critics,

it would be easy to show that Luther and Napoleon were

mythical persons—that the account of the series of bril-

liant victories and conquests gained by the latter in so

short a space of time is more a fairy tale than a reality

;

because the real world is a hard mass, hard to penetrate,

and because really to carry out such labours would require

a long and weary period :—it would be easy to show that

the reports of Napoleon's death on St. Helena, a remote

island of the ocean, can only belong to the world of fancy,

because they symbolize so strikingly the fall and humilia-

tion of the mighty monarch. But that plastic, symboli-

cal procedure of providence, which we can trace more or

less clearly at all the principal turning-points of history,
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found perfect revelation in the life of Chi'ist ; for His life

was the fulness of creation and providence, and therefore

the perfect unity of the real and ideal, of nature and his-

tory, of fate and liberty. Like all poetry and art, the

myth is merely the subjective solution of the contradiction

between the ideal and the real—that conti-adiction which

is the source of the conflicts and sufferings of the human

race. In this middle region alone has poesy any signifi-

cance. But what reality can be ascribed to poesy unless it

be a true dream, a true reflection pointing to a realization

of the ideal higher than that which itself claims to be ?

II. The second point is contained in the well-known

proposition :—that the idea does not exhaust its fulness

in one exemplar. Tlie idea never realises itself in one

individual, but distributes its fulness over the whole race.

On this ground, Christ can neither be the perfect revela-

tion of the divine nature, nor the perfect revelation of

human nature. For God can only be perfectly revealed

by the entire kingdom of spirits ; and the full idea of man
can only be perfectly revealed by the entire human race.

The proposition, that the idea does not exhaust its ful-

ness in one exemplar, is correct if we take it to mean that

the idea does not communicate itself to any one individual

in such a manner, that he may possess its full wealth in

a selfish manner for himself, without others becoming

participators therein. But in the sense in which these

critics lay it down, it is not true. In all spheres of life

we find centralizations of the idea such that we are com-

pelled to say—here has the idea poured its whole wealth

in one individual. All the individuals who have played

in history the part of heads and representatives of cii'cles

of men, may be said to have contained within themselves,

in a compressed form, the wealth of the idea. Hence the

favourite designation of such individuals at the present

day, is Incarnations of the Idea. And as the works of

art, which we term classic, (for example. Homer's Epic

poems), owe the position thus assigned them to the cir-

cumstance that the)'' are fitted to serve as eternal repre-

ntatives in their particular kind ; so also are there n (n

of whom the same thing may be affirmed. The position
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that a single individual cannot embrace in itself the

infinitude of the idea, but that a woild of individuals is

necessary thereto, rests on an external and false concep-

tion of the infinite. Rightly understood, the doctrine of

the God-man does not require us to suppose that the

divine essence in the external infinitude by which it fills

the universe was in Him, but merely that the fulness or

the powers of deity were intensively concentred in Him.

When we say that man is the fulness of the natural

creation, we do not mean that man possesses all the partial

perfections which we find in the animal world, for

example, the strength of the lion, the eye of the eagle, the

speed of the horse, and so forth ; but that all these rela-

tive perfections are taken up into the inner perfection of

the human organism. So is it with the second Adam.

It was not his task to unite in Himself all the relative

perfections and excellences which we find in the entire

world of men, but merely the fundamental form of all

these perfections. In like manner, we must look for the

accomplishment, not of all the tasks of human life, but

merely of its great fundamental task in the work of

Christ. "We might fairly meet such misconceptions by

the remark of Schleiermacher—if any one wants to be a

philosopher he must go to philosophers ; to be a poet, he

must go to poets; to bo a painter, he must go to

painters ; but if any one desires to be a Christian he must

go to Christ ; for in Him is the fulness of the kingdom of

God, of the kingdom of heaven. Let us add, however,

that inasmuch as the kingdom of God is not merely a

higher stage of consciousness, but the highest stage of

existence and life ; we are warranted in saying regarding

Christ—in Him was the fulness of the entire creation
;

and all the powers and potencies which work separately

in nature and history, have found a place, and are trans-

formed and glorified, in the fulness of the vigour of His

love and sanctity.

III. The third point is contained in the position

—

that the first link in a chain of development cannot

possibly be the most perfect. All development, say these

critics, begins with the lower and advances onwards
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towards the liiglicr. First comes the state of ferment, a

groping after the truth ; and then a gradual progress

towards light and clearness, each successive stage being

an advance on its predecessor. Applying this position to

Christ, our critics allow that He gave the first impulse to

the new development ; but deny that He vras in perfect

possession of the new principle Himself. Considered in

this light, the Holy Scriptures contain merely the rough,

fermenting elements of the Christian literature, of which

they constitute tlie first beginnings. " To make these

books the norm and measure of the Christian is as per-

verse as to seek for the ideal of a human being in the

forms of a child."

Of this position we may say, what we said of the pre-

ceding one—that though it contains a relative truth, ex-

perience is totally opposed to the setting it up as a rule

without exception. It rests on an uncritical, inaccurate

conception of the true nature of a commencement ; no

distinction is made between an approximative, merely

preparative beginning and a central; creative beginning.

To a beginning of the former kind, the position is per-

fectly applicable. The individuals whom these critics

have in view, as the first links of the chain, are in reality

mere forerunners of the true beginning, of the link which

is veritably the Jirst, they are the representatives of that

fermenting and groping which are in general character-

istic of periods of transition as they are termed. Indeed

the great misfortune of such periods consists precisely in

their incapability of taking the first step in the new de-

velopment, whilst at the same time they feel the need of

doing so. Such individuals indicate the general expec-

tation of the dawn of a new creative era ; and, on the

other hand, make various attempts to biing about its in-

auguration ; these efforts fiil not from lack of true creative

ability, for experience teaches us that the true beginner,

the genius as we term him, never arises in any ephere of

life, till the time is fulfilled. Relatively, however, to the

beginnings inaugurated by men of genius, we are fully

warranted in saying—the Jirst link in the chain of de-

velopment is the most perfect. Not as though the entire
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work to bo accomplished by tlic development were accom-

plished at once in them ; but that by virtue of the ful-

ness and variety of their inner life, they infold in them-

selves and prefigure the entire future development. Were
then Plato and Aristotle, Scholling and Hegel, the most

imperfect members of the philosophical schools, which date

their existence from them ? or were Shakespeare, Goethe,

Raphael, Angelo the most imperfect poets and artists of

the epochs inaugurated by them ? or are we to suppose

that Luther and Calvin were the most imperfect members

of the communities to which they gave rise ? Must we not

rather say—they were the personal prototypes of the

churches which bear their name ; they, as the heads of

their churches, possessed in fulness that of which their

followers only possess fragments ? The higher the sphere

of life, the more fully does it hold good, that particular

individuals must be many things to many men ; tliat

many may be called but few chosen ; and that the many
di\aw their supplies from the fulness of the few. This

law of divine election, according to which the first

link in the chain is the most perfect, is most clearly

and fully exemplified in connection with the redemp-

tion, the regeneration of the race. The new Adam
commenced a line of development which, instead of being

destined to be supplanted by another, will remain the

typical norm for all ages, races and individuals ; wliereas,

others wdio have originated new creations in humanity,

have been the mere heads of a movement or series of

movements ending in time.

Let us now turn our attention to the historical soil out

of which these myths grew ; let us ask—what then really

happened capable of producing an impression so mighty,

that a new mythology arose into existence,—a mythology,

too, which, when compared with the cycle of legends that

subsequently sprang up in the Romish Church, fully con-

firms the truth of the proposition, that the fir.bt link in

the chain is the most perfect ? The answer we receive is

as follows :—In the reign of Tiberius, a highly-endowed

man, Jesus of Nazareth, made His appearance, and gave

utterance to the word which became the watchword of
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the new era. At that time, namely, all minds were in a

state of ferment. Heathenism and Judaism had alike had

their day, and the world needed something new. The

new principle by which the whole aspect and shape of the

world were changed may be described as the knowledge

of the oneness of God and man. " I and the Father are

one." This energetic affirmation of the infinite freedom

of the mind of man—an affirmation by which Jesus, as a

kind of Palestinian Socrates, drew men away from the

Jewish bondao-e to ceremonies, saved them from heathenish

absorption in this world (the political kingdom), and led

them into their own inner being, produced a great im-

pression. The dominant party rose against Him, and in

consequence He was crucified ; but after His death, the

tho ight which He had embodied continued to develop

itself with eTcater vi^-our. Still the human race was not

then ripe for regarding itself as the God-man ; in conse-

quence whereof the first believers attributed the entire

wealth of the idea to the individual who first gave utter-

ance to it ; ascribed to Him qualities which can only be

properly ascribed to humanity in its entirety. Out of

the dark and permeating depths of the religious mind

arose a cycle of myths which identified the person of

Christ with the idea, and thus presented Him to the gaze

of believers in supex'natural and marvellous light.

We have here been able merely to indicate the funda-

mental features of modern docetism ; but enough has

been adduced to enable us to judge how far it supplies

a satisfactory explanation of the rise of the Christian

Church, and of an entirely new history. One thing, at

all events, is certain : the basis must be as broad as the

subsequent edifice, the cause cannot be slighter than the

efi'ect which it produced. The history of the Christian

Church and the history of Christendom cannot be ex-

plained by a reference to the pantheistic doctrine of the

unity of man and God ; for in the form in which it is set

forth by the critics in question, it lacks all capability of

exercising a fructifying influence on human life. If such

a principle, such a doctrine of the infinite freedom of the

spirit of man, and of the invisible world of the idea, had
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been fitted to infuse new life into the dying world, Neo-

Platonisin would have hcen its regenerator. Even if we
conceive the principle combined with a purified S3'.stem of

morals, whilst it might have given rise to a school analo-

gous to those founded by Socrates, it could never have

oriffinated a religion for the whole world, or a new
humanity. But we have also another question to

ask :—Is it conceivable that the age in which Christ

appeared should have produced a mythology ? Our
answer is, No ! That age was an age of culture

;

an age of intellect, an age of unbelief and doubt.

Intentional religious fictions may indeed be issued

in such an age ; in point of fact writings of this char-

acter were promulgated by the leaders of individual

sects. Fantastic and senseless superstitions, such as are

commonly found accompanying an age of unbelief, may
have made their appearance in that day. Anecdotes and

particular traits of a mythical character, such as are accus-

tomed to gather around great historical persons and events,

and to constitute as it were a border to realities, may
then spring up ; but the creation of a world of myths is

impossible in such an age. Myths proper only arise

where the human mind still occupies the stage of nature
;

where the world of imagination has not yet been clearly

and consciously distinguished from the world of reality.

Only in its childhood is the human race capable of dream-

ing mythical dreams like those we find in the mytholo-

gies of Greece and the North ; in an age, whose predomi-

nant characteristic is scejyiicism, it is impossible for it to

cherish such naive faith in its own dreams of the " Re-

conciliation of the Ideal and the Real." On the contrary,

it is one of the most marked features of age to give

prominence to the contradiction between the ideal and

the real ; and it totally lacks the inner force requisite to

the creation of a world of dreams, full of life and spiiit.

That naked philosophical thought of the pantheistic unity

of the divine and human essence—a thought which

would have been worthy of the religious philosophy of

Alexandria—might have found expression in poetical

allegories of a value corresponding to their subject, but
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never in living and breathing poetry like that of the

gospels. Here, therefore, in asking us to conceive of

Christ as a creation of the Church, instead of regarding

the Church as a creation of Christ, as the temple built of

living stones, Jesus himself being the chief corner stone,

these critics have again oifended against the " i^rincipiuin

rationis si(ffi.cientis."

Let us now direct our attention to their treatment of

the Holy Scriptures. They maintain that our gospels

were composed far later, and by quite different authors,

than is commonly supposed by the Church. Critics

maintain them to be productions of the second century
;

the Church assumes them to have been written during

the latter half of the first century. Such an assertion is

absolutely necessary to the critical point of view : for

otherwise the time would have been too short for the

formation of a complete cycle of myths. But if we find

that towards the close of the second, and at the begin-

ning of the third century, all witnesses testify that our

gospels existed in the different regions where churches

were established, we shall be compelled again to charge

our critics with advancing no satisfactory reason why pre-

cisely our four gospels were selected from the entire mass

of apocryphal writings, and alone constituted canonical.

V^^hy ]nfit these four ? Whence the unanimous recogni-

tion which we find both in the Eastern and Western

portions of the Church ? The only sufficient explanation

of the phenomenon is, that there existed a tradition on

the subject, which was derived from and was handed down

through the whole of the second century.* The circum-

stance that our first written te^;timonies regai-ding the

gosj^els are of a comparatively so late date will occasion

no difficulty when we consider that the first generations,

enjoying as they did the full tide of oral tradition, did

not feel the same interest in written testimonies as later

generations naturally must. But it is principally on

inner grounds that these critics assert the unhistorical

character of our gospels. " Even if we pass over the

'M ynsioi-'s " Kl. tlicol. Scliriften." II. N. Clausen : " Udvikliiig af Je chris-

telige Hovedliirdouimc," p. 120.
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metaphysical and doctrinal difScultics which they con-

tain ; even if we pass over the miracles ; there are so

many other contradictions int he Gospels, that a scrutin-

izing eye cannot possibly regard them as genuine liis-

tory." The examination in detail of this objection wo
must leave to the department of Biblical Theology ; one

point only will we notice, the main one, to wit, the sup-

posed want of agreement between the gospels and the

course adopted by critics relatively thereto. It is well

known that the old orthodox Harmonies started with

the presupposition that every event must have taken

place, and word have been spoken, pi-eciscly and litei-ally

as set forth in the gospels, in the same order of place and
time. This notion gave occasion to the difficulties and
artifices in which the old theologians, as is well known,
got involved, the moment they endeavoured to reconcile

the different Gospels with each other. Modern critics

start with the same mechanical presupposition, but apply

it in an opposite manner. They take for granted,

namely, that every evangelist meant his work to be re-

garded as a literal reproduction of the life of Jesus, as, so ,

to speak, the protocol of His words and deeds. Naturally

enough, when they came afterwards to submit them to a

cross-questioning, it was easy to show that they contradict

one another. As has been justly observed, however, it

was not the intention of the evangelists to p-ive a da'^fuer-

reotj^pe of Christ, but to present a picture of the Re-

deemer in spirit. We have not to do with four daguer-

reotypes, which must in that case undoubtedly be false
;

but with four free, spiritual reproductions of one and the

same. It is needless to attempt to show that the person

of Christ and His life miglit be set forth from four prin-

cipal points of view. Each Evangelist was guided by one

distinct and principal aspect of the doctrinal idea ; and
his selection of historical material, of words and events,

and his arrangement of what he decided on admitting,

were determined by the general plan of the work. The
individual words and events all served to throw lifrht on

that particular aspect of the great picture of Christ which

had specially struck the author's mind, and which he
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meant to delineate. Considered in this light, a harmony
of the general character noticed above becomes unneces-

sary. Still the main question remains, to wit, Do the

gospels agree relatively as to the Gospel ? Can the dif-

ferent representations of Christ be combined in spirit to

form one fundamental image, whose inner fulness and
wealth are shadowed forth by the various forms in which
it appears ? This question even critics must answer in

the affirmative. One might concede that mythical ele-

ments cleave to those portions of the gospel history

which relate solely to what is outward and contingent
;

one might allow the existence of single historical details

relatively to which an investigator must exclaim, non
liquet; but this would only show that we are not jus-

tified in retaining the mechanical conception of inspira-

tion laid down by our older theologians. In reality,

however, the traces of human limitation which we find

in these writings do but serve to bring more clearly

to view the grand phenomenon which characterises them,

the image of the person and life of the Lord ; to throw

a fuller light on the immoveable, historical rock on
which the main fact is based. The holy, objective calm

;

the clearly-defined physiognomy, and the essential iden-

tity oi" the main features of the figure drawn by each

several narrative, shows that it must have exercised un-

bounded sway over the individual minds in which it was
reflected ; that it was possessed of a spiritual energy cap-

able of surmounting the limitation of the letter. No-

where are we left in doubt as to the character of the

Lord; no inner contradiction, no inconsistency, can be

pointed out in this pure, faithful image of the essence,

ivill, and ivork of the Only-Begotten, presented to us by
the various evangelistic narratives.

We are brought here to the consideration of a point

of great importance in forming an estimate of the cri-

tical methods and principles to which we are referring.

A proper estimate can never be formed of any personality,

merely from the aggregate of its single actions and the

events of its life, but solely from an intellectual intvution

of its inner essence and character ; the acts must be un-
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derstood by the character, not by themselves. It is tnie,

this iiitellecbual intuition, if it is not to have a mystical

and puiely subjective character, must find confirmation in

every individual feature and trait ; on the other hand,

however, a right view of the fundamental character is

essential to the right understanding and estimate of tlie

acts. Indeed, we may say, that to the right and full un-

derstanding of every great man a corresponding sense, a

fitting si)iritual organ is necessary ; where such an organ

is lacking, misapprehension is quite unavoidable. This

applies above all to Him who is the personality of per-

sonalities. We must add, however, another consideration.

Persons alone are able to understand persons ; and the

view we take of particular persons is necessarily deter-

mined by personal sympatliies and antipathies. It is a

simple mistake for any one to imagine that his relation to

human beings can be entirely independent of such influ-

ences ; the more important the character of the individual

in question, and the more distinctly he lays claim to re-

cognition, the more will these influences make themselves

felt. The application of these remarks to Christ is ob-

vious. No one can receive a true impression of His per-

sonality unless his mind be prepared for it by a previous

devotion of the tulll. Hence the Lord constantly demands

faith in His person; and precisely because Christ requires

faith, unconditional self-surrender, therefore must every

man, not utterly destitute of thought, who tarries spirit-

ually in His neighbourhood, enter either into a religious

or irreligious relation to Plim. We are willing to allow

that the critics in question have displayed much learning

and acuteness ; but they have lacked one all-important

condition of the fulfilment of their task, to wit, that spirit-

ual intuition and sympathy without which no great man
can possibly be rightl}'- apprehended ; and in their treat-

ment of the life of Jesus they have been predominantly

under the sway of personal antipathies.

Just one concluding observation:—A Docetical view of

Christ inevitably leads to and changes into an Ehionite

view. The speculative mythical theory which we have

been discussing, looks down with haughty contempt oa

B
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the old Eationalism ; but at heart there is no difference

between them. For when we have stri])ped Christ of the

mythical garment in which the imagination of the Church

is supposed to have clothed Him, His divine glory vanishes,

and tlie real historical Christ is seen to be nothing more

than a man of high endowments. He is a mere teacher,

a great 'prophet, who gave utterance to a new form of

consciousness; but for His high-priestly and kingly offices

there remains no room—and this is a distinctive chartic-

teristic of Ebionitism.

The Union of the Divine and Human Natures in Christ.

§ J 29.

Although the relation between God and man in general in-

volves the possibility of an union of the divine and human
natures, this possibility does not account for the glory of the

Only Begotten of the Father. It follows, indeed, from the

circumstance of man being destined to bear the image of God,

that human nature is capable of becoming partaker of the

attributes of the divine nature, of the divine wisdom, right-

eousness, holiness, and love, and thus also of the divine free-

dom. By a general unity of this nature, however, the capacity

for which, at all events, we must suppose to be possessed by
every being created in the divine image, we should only be

led to the notion of a kingdom of individuals united with

God, but not to the idea of a person like Christ. The basis

thus gained for the Incarnation is too wide ; for on it we all

take our stand ; accordingly tliere is no room left for the Only

Begotten One. It is on this foundation that are built the

theories of abstiact speculation and the fancies of reli-

gious mysticism. So far as man turns away from crea-

tures, and through God denies himself, he is more God

than creature. For it is then not he himself that lives, but

God who lives in him. To lay hold on God as He is in Him-

self, is in a certain sense to be God with God." Mysticism

takes for granted that every soul united with God is essentially

the same as Christ. The historical Christ was merely the first

representation of a soul united with God ; His history is full

of quickening pictures and symbols for the pious mind ; but
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the true Christ is the inner, mj'stical Christ whom we all bear

in ourselves, although He does not stir with equal vigour in

all. We have here a new form of the Docetism which denies

the reality of the Incarnation. For the idea of the Incarna-

tion is not that of a soul united with God (^unio raydica); but

that of a man iu whom dwelt all the fulness of the Godhead

hod'dy.

§130.
An understanding of the gloiy of the Only Begotten One

can only be arrived at in one way—that way trodden by

Christian thought from the very beginning of the Church's

existence ; to wit, by starting with the conception of a

Mediator between God and man. The redeemiiifj Mediator,

"whose destiny it is to restore the fellowship of the human race

with God, interrupted by sin, must stand on the one hand in

perfect fellowship with the human race, and on the other hand

in perfect fellowship with God ; otherwise He cannot form a

perfect bond of union between the two. As the Mediator be-

tween God and the human race, it was necessary that He
should, on the one hand, be a member of the race ; and yet,

on the other hand, stand above, or in a lelation of antithesis

to, the entire race ; not merely because He alone in the midst

of a sinful world was without sin, but because no one can

come to the Father but through Him ; because we all are to

receive of His fulness, because He alone is the giver, whereas

all others are receivers. But the fulness from which we are

to receive is not merely the fulness of His human nature, but

also the fulness of His divine nature. What we men need is

the union of the two ; and what the ti'ue Mediator has to do

is to reveal this union, not merely under this or that finite

form, in this or that finite connection, but in prototypical per-

fection, so that its fulness may be such as to meet the require-

ments of all. He must, therefore, set forth human natuie in

its purity, in its susceptibility to God, in other words. He
must be the true Adam. At the same time, whilst revealing

the depths of human nature, He must also reveal the depths

of the divine love, that is. He must be the revelation of the

perfect self-communication of the divine, to the human na-

ture. God must be in Him, not merely relatively, in finite

degree, but absolutely and fully. He must be the revelation
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of the divine love itself in its deepest depths, the self-revela-

tion of the principle which was from the beginning the life

and lio-ht of the world—the lioht which shone in the darkness

although the darkness comprehended it not. As the Person

who renders it possible, not merely for a single nation or a

single age, but for the entire human race and every separate

individual, to develope his humanity in the right relation to

God ; and whose activity is accordingly destined to sm-mount

every limit of time and space, Christ is more than the founder

of an historical religion—He is the world -redeeming Mediator

who must be conceived as holding a necessary and eternal re-

lation both to the Father and to mankind.

§ 181-

If then the Redeemer of the world stands in an eternal

relation to the Father and to Humanity,—if His person has

not merely an historical, not merely a religious and etliical,

but also a metaphysical significance,—sin alone cannot have

been the ground of His revelation ; for there was no meta-

physical necessity for sin entering the world, and Christ could

not be our Redeemer, if it had been eternally involved in His

idea that He should be our Mediator. Are we to suppose

that that which is most glorious in the world could only be

reached through the medium of sin ? that there would have

been no place in the human race for the glory of the Only

Bea'otten One, but for sin?* If we start with the thought of

humanity as destined to bear the image of God ; with the

thouffht of a kingdom of individuals filled with God
;

must we not necessarily ask, even if we for the moment sup-

pose sin to have no existence,—Where in this kingdom is the

perfect God-mian ? No one of the individuals by himself ex-

presses more than a relative union of the divine and human
natures. No one participates more than partially in the ful-

ness. All, therefore, point beyond themselves to an union of

God and man, which is not partial and relative {iig [J^soovi), but

perfect and complete. If we answer, the entire number of

individuals, each of whom by himself is united with God to

but a limited extent, the entire kingdom, the totality as a

totality, is the perfect union of the divine and human natures,

Compare MynsLer : Vom Begriff d. Christl. Dogmatik. (lu den Studien

und Kriiikcn).
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is the true and complete God-man ;—even then we have not

discovered the Perfect One. The perfect God-man would in

this case be a mere personification ; He would be a mere

representation or conception of our minds ; whereas the union

of the divine and human natures demands realization in an

actual personality. We are compelled, therefore, to look upon

the Only Begotten of the Father as the Individual, who, as

the centre of humanity, is also the centre of the revelations of

God ; who is the point in which God and the Kingdom of

God are personally united ; who reveals in fulness what the

Kingdom reveals in manifold and divided forms and varieties.

If we recognize that apart altogether from sin, the union of

the human race with God is involved in the idea of the per-

fection of the world ; if, further, we are convinced that this

union is to be one not merely of sentiment and thought, but

also of human nature in its entii'ety, that it must accordingly

embrace the body of man, which is to be fitted to become a

temple of the divine fulness ; we are led back again to the

Only Begotten One, who appeared in the midst of the process

of human development as the Incarnation of the divine

nature, as the beginner of the ivorld's perfection, and as the

personal manifestation and embodiment of the goal of the

ways of God with man ; and who, by continuing to work
through 'the medium of the new economy of creation which

He inaugurated, is still the Mediator of the completion of the

whole kingdom, and of every individual member thereof.

This is the thought to which the Apostle Paul gives ex-

pression when he describes Christ as the one in whom,
" according to the good pleasure which God hath purposed in

Himself, He would gather all things together in one," (Eph i.

10-12 ; Col. i. 15-17) ; a thought which was appi'opriated by

the earliest teachers of the Church, for example, by Irenaeus,

and employed to prove the cosmlcal significance of Christ.

Unless we hold to Christ, who is the head (Col. ii. 19) ; unless

we regard Him not merely in the light of the Ptedeemer of

the world, but also in that of the perfecter of the world ; wo
shall never be in a position rightly to understand the proto-

typical perfection of Ciirist in its distinction from the anti-

typical union of God and man. What the appearance of the

first man was for nature ; that is the appearance of the second
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Adam for the entire human race. As man was placed in the

middle of creation, so that all the other forms of nature stand

related to him as the parts to the whole, as the scattered lays

to the focus in wliich tliey are all collected,—as the manif)ld

variety of nature is destined to be embraced and constituted

under man as its head and crown,—so is the human race with

its variety of individual antitheses, activities, and powers,

whicli find their point of union in Christ, destined to be con-

stituted into one great body, under Him as the Head. And
as man is on the one hand a single member of the great whole

of nature, whilst he is on the other hand not merely a micro-

cosmic representation, but stands above all nature, being the

mediator between the sensuous and the invisible holy order

of the world ; so also Christ. On the one hand He is an

individual member of the human race, not merely setting fori-h

ciicrocosmically, but also standing above, the entire race, as

the Mediator between the race and God. His individuality

stands in the relation to .all other human individualities in

which the centre of a circle stands to all the single points of

the circle. No otherwise than on the ground of this funda-

mental individuality can the manifold members of the race be

organically combined and completed so as to form a kingdom

of God, can evei'y individual man attain posseF.sion of his

proper peculiar characteristics, and his proper position in the

entirety of humanity.

As the world- redeeming and world-completing Mediator,

He must be recognized as the self-revelation of the divine

Logos. For the principle that brings about the perfection of

the world, cannot be different from the creative principle by

which all things were brought into existence. As the incar-

nate Loo-OS, He is the centre not merelv of the world of men,

but also of the universe ; for which reason the Apostle views

him not merely as the head of the human I'ace, of the Church,

but astheHead of all creation, "the first-born of every creature"

(Col. i. 15), unto w'hom all things are created. For we may
say of man that he is the centre of creation, the point in

which the spiritual and the sensuous world meet, nobler than

the angels ; the same things must be true in the highest sense

of the second Adam, in whom the heavenly and the earthly,

the invisible and the visible, the forces of the entire universe.
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angels, principalities, and powers, are summed up and com-

bined.

In tins sense wc mniiitnin tliat even if sin liad not entered

our world, Christ would still have come. Not until an

insight has been gained into this, the metapliysical and

cosmical significance of the Mediator, shall we find the proper

foundation on "which to build our doctrine of the Redeemer.

§ ^^-
The doctrine that the eternal Logos became man has been

supposed to involve an inner contradiction, because " He by

whom the universe was made, and who sustains all things,

cannot become His own creature;" but this is to assume the

existence of an irreconcilable contradiction between the idea of

creation on the one hand, and the idea of ^7^mma^^o?^, on the

other hand. Revelation, however, knows nothing of such a i

conflict between creation and incarnation ; for it represents

Christ as at one and the same time the completion of human
nature, and the Incarnation of God Himself. When we say

God creates, we undoubtedly imply, that brin^^s forth some-

thing other than Himself; but we equally imply that He
Himself acquires an existence in the objects He creates, that

He takes up His dwelling in them, that He constitutes them

His organ and temple. Now, if even the natural universe can •

be considered as a temple of God ; it must be true, in a i'ar

higher sense, of the world of men, for not merel}' humanity as

a whole, but every individual soul, is destined to become a

temple of God. And if we thus meet with the idea of the

incarnation of God everywhere around us in the human crea-

ture ; surel}^ where God's creation of man reached its climax,

tliere also must God's incarnation in man reach its climax
;

and the creation of the second Adam, of the first-born of

every creature, of the Man who is destined to be the Mediator

betvveen God and man must be identical with the incarnation

of God : in other words, the creative activity of God must at

this point undoubtedly be one with the activity of His self-

revdaiion. One may indeed say with a certain amount of

truth—the new Adam is a creature of the Logos ; but if we

refuse to go further, if we abide by the plain sense of the

proposition, it will become untrue. The truth of the matter

is, that at this particular point creation has no independence
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apart from the Incarnation, but is originally involved and ab-

sorbed in it ; the truth is that the second Adam does not possess

a created altereity oi being* outside the uncreated fulness, as is

the case with individuals at the periphery, who strive to attain

to the fulness of eternity, and yearn for a Mediator who shall aid

them in their efforts ; but in this central individual the ful-

ness of the Godhead was originally and indissolubly inclosed

in created nature as in a frame, and this indissoluble relation

hetiveen the uncreated image of God, was the fundamental, all-

determining feature of the personality of Christ.

It has also been considered self-contradictory, that the

eternal Logos should become man, " because the eternal and
omnipresent One could not be born in the midst of time."

We, too, are far from imposing- the task of conceiving that

the eternal Logos ceased with the Incarnation to exist in His

general revelation in the world ; or that the Logos as a self-

conscious, personal being was shut up in the womb, was born

as a child, grew in knowledge and so forth : for such circum-

stances are incompatible with the very idea of birth. Birth

in time is necessarily connected with the notion of a progress

from unconsciousness to consciousness, of possibility to actu-

ality, of a grain of seed and germ to ripe organization ; and
any view of the birth of the God-man inconsistent with these

conditions must be characterized as docetical. Accordingly

when we say that the divine Logos consented to be born, we
mean that He planted Himself as a possibility, as a holy seed

in the womb of humanit}'- in order that He might be able to

rise forth in the midst of the human race as a mediating and
redeeming human revelation ; we mean that the fulness of

the divine nature individualized itself under the form of the

life of a single man, in such a manner that the entire sum of

holy powers was involved therein. The Scripture also gives

us a hint, that the Son of God was in the womb, not as a

self-conscious divine Ego, but as an unripe unborn child, in

the words of the angel to Mary, " The holy thing which shall

be born of thee shall be called the Son of God," (jb yimL/mov

a'7/01/, Luke i. 35). But the holy thing which was born of

Mary, whilst advancing in yeais and becoming more and

more conscious of itself as a human person, became also in the

• Andersseia.
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same measure conscious of its deity ; it felt itself to be a

divine-hutnan jiersonality, because the fulness of the deity

was the ground of its life as a man ; it felt itself to be, not

merely a participator in the divine Logos, but also the divine-

human continuation of that eternal life of the deit}^ which

was from the beginning. Although, therefore, Christ says,

"I and the Father are one" (John x. 30), He never says,

" I and the Logos are one." For He is the human self-reve-

lation of the divine Logds ; for which reason also He styles

Himself directly the light and life of the world (John

viii. 12); and the one who proceeded forth from the Father,

who descended from the heavenly glory, in order to carry out

the counsel of love.

§13,^.

"We follow, therefore, the Apostle Paul, who represented to

himself the Incarnation of God as a self-em ptj'ing {-Ksmsi;) of

the divine Logos, manifesting itself primarily as a self-

abasement. " Although He was in the form of God, He
thought it not robbery to be equal with God ; but emptied

Himself, and took upon Himself the form of a servant,"

(Phil. ii. 6, 7.) Whatever explanation be adopted of the

disputed words " He thought it not robbery," the thought of

the apostle must be clearly allowed to be—that although the

eternal Logos existed in divine form {iv //'Opffi WsoD), He hum-
bled Himself when He resolved to exist in the form of a

man. He was not minded to live merely in ])ure divine glory,

in metaph3^sical majesty ; but emptied His fulness into the

mean form of a servant, to the end that He might become the

Head, the Reconciler, and the Pedeemer in the kingdom of

love. This self-humiliation, however, must be at the same

time regarded as His self-perfection ; for through His revela-

tion in the flesh He first became, in the full sense of the teim,

" Lord, to the glory of God the Father." The idea of the

deity of the Son is the idea of the revealer of God, of the

Mediator between God and the creature ; liut He is in the

deepest sense the mediating God, not for the first creation, but

for the second ; not for the kingdom of nature, but for tlie

kingdcmi of grace and love ; and He only becomes the ruler

in the kingdom of love on the ground of His having appro-

priated human nature as His own. It was necessary that the
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I
mediating God should exist and live as a creature ; that He
should be found in fashion as a man and act as a man ; that

He should acquire a living- and practical experience of the

various phases of human existence, in order tliat He might be

able fully to sympathize with our needs and weaknesses. In

that He thus lived as a man. and, as " the Son of man," pos-

sessed His deity solely under the conditions imposed by a

human individuality, in the limited forms of a human con-

sciousness ; we may undoubtedly say of Him that He lived

in humiliation and poverty, because He had renounced that

majestic glory by which, as the omnipiesent Logos, He irradi-

ates the entire creation. On the other hand, however,

because His humiliation is the only way in which He can

fully reveal the depths of the divine love, and because pre-

cisely by His poverty He makes all rich (2 Cor. viii. 9) ; we
may also say that He first came into the full possession of His

own divine glory when He became the Son of man ; for love

is never in full possession till it can fully communicate ; and

then only does it display its omnipotence when it overcomes

all hearts, and " takes the strong for spoil." (Isaiah liii. 12.)

§134.
The relationship between the revelation of the Logos in

Christ and the eternal revelation of Him may therefore be de-

scribed as follows :—in the general revelation of the Logos, the

Son of God is presupposed by ever}^ creature as being the one

through whom all things are created ; whereas, in His revela-

tion in Christ, He is the goal of every creature, or the One

into whom all thinos are created, and in whom a,ll thinos

shiill be summed up and gathered together as in their head.

In His revelation as Logos, the Son proceeded foith from the

Father as God (Jv [iof'(^7i Qiou) ; in His revelation in Christ, on

the contrary. He returns back to the Father as God-man.

This His return is richer than His outgoing, for He comes

back with an entire kingdom of children of God (" Behold, I

and the children tliou hast given me," Hebrews ii. 13.)

Without the revelation in Christ, the leading of the world

back to God would have been a leading back merely in idea,

and not in fact; and created individuals would seek in vain

the way and the door by which to enter in to the fellowship

of redemption and perfection with the Father. Still there
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are not two Sons of God, but one Son ; Christ did not

add a new second Son to the Trinity ; the entire move-
ment takes phice within the circle of the Trinity itself At
the same time, it must be allowed that the Son of God leads

in the economy of the Father a twofold existence ; that He
lives a double life in His world-creating and in His world-

completing activity. As the pure Logos of Deity, He works

through the kingdom of nature by His all-pervading presence,

creates the presuppositions and conditions of the revelation of

His all-completing love. As the Christ, He works through

the kingdom of Grace, of Redemption, and Perfection, and
points back to His pre-existeiice (John viii. 58 ; xvii. 5.)

§ 135.

He is very God ; but in the revelation in Christ the very

Godhead is never separated from the very manhood ; the

divine and human natures were never separated from each

other, and never neutralized each other.* We are to see in

Christ, not the naked God, hut the fulness of deitr/ framed in

the ring of humanity ; not the attributes of the divine

nature in their unbounded infinitude, but the divine attributes

embodied in the attributes of human nature {communicatio

idiomatum). Instead of the omnipresence we have that

blessed pi'esence, concerning which the God-man testifies, " He
that seeth me seeth the Father " (John xiv. 9) :•}• in the place

of omniscience comes the divinely human wisdom which reveals

to babes the m^'steries of the kingdom of heaven; in the place of

the world-creating omnipotence enters the world-vanquishing,

and world-completing power, the infinite power and fulness

of love and holiness in virtue of which the God-man was able

to testify "all power is given to me in heaven and on earth"

(Matt, xxviii. 18). For all heavenly and earthly powers, all

the forces of nature and history find in Him their centre of

freedom, and serve the kingdom of which He is the Head. If

any one be disposed to say, the Son is more truly God in

His general mundane-revelation, than in His revelation in

Christ ; let him remember that the idea of the deity of the

Son is in reality one with the idea of the mediatorial God or

* According to the formula of the Council of Chalcedou, they are united

thus : dffvyxi'TUi, aTpiirTU's, d oiaipirus, dxw/)t'aTws.

t See also Mutt, xxviii. 13.
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of God as the Revealer of God. But in no form is the Son

more truly and fully the mediator and revealer of God, tl.an

in the form of the Son of man.

Observations.—When Christ designates Himself the Son of

man, He undoubtedly describes His human mode of ex-

istence, as in one respect other than and inferior to, that

which was originally His ; for which reason He generally

employs this designation in speaking of His sufFeiings.

And yet, on the other hand. He characterizes His human

mode of existence as the fulfilment of His eternal destina-

tion, as the perfection of His glory. When He speaks of

the glory which He had with the Father ere the world

was. He refers not alone to the pure divine glory, but to

the divine-human glory on which He was to enter through

His resurrection and ascension, and which He possessed

eternally in the divine idea. For it was eternally in-

volved in the idea of the Son that He should become

incarnate, that He should become the Head of the king-

dom of love. When He says, " before Abraham was, /

am," He speaks not merely of the pure glory of the

Logos, but of the glory of Christ ; further, not merely of

the glory of Christ in the eternal idea, but of the glory

which He possessed in the midst of the unbelieving Jews

of His own day. As the one, into whom, as the ultimate

goal of creation, all things were made. He is the presup-

position for Abraham, the presupposition for every period

of history. For Him, who is the personal eternity in the

midst of the ages, nay more, in the midst of the entire

creation, the sensuous difference between past and future,

has but a vanishing significance ; for all the ages of the

world, all the ?eons revolve around Him as around the

all determining centre to which each owes its peculiar

character and force.

§ 136.

Eutychianism or Monopliysitism teaches the divinity of

Christ in such a manner as to do away with the idea of the

true Adam. It transfers to the incarnate Logos all the pre-

dicates which must be applied to the eternal world-Logos;

and thus necessarily gives rise to a confused representation of

Christ. The monophysite type of doctrine takes pleasure in

such formulae as, " God is crucified ! God is dead ! One of the
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Trinity has suffered Ininger and tliirst!" This one-sidedness

has manifested itself in various forms in the Church. 'J'he

custom that prevails among Catholics of calling Christ " the

dear God ;" and Zinzendorf's designation of the Lamb as the

Creator, the Snstainer, and Ruler of the world ; rest on an

Eutychian confusion of the twofold revelation of the Logos.

Although the Church condemned the monophysite error in

the most distinct terms, the current orthodoxy still contains

monophysitic elements, which manifest themselves particu-

larly in the doctrine of the union of the divine and human
attributes. This doctiine, namely, supposes that the divine

attributes were communicated to the hunuan nature, in the

unlimited infinitude, with which they embrace the entire

creation ; a supposition which is irreconcilably opposed to

the idea of the human development of Christ, as is particu-

larly evident when viewed in connection with Omniscience,

Omnipresence, and Omnipotence. It has been maintained,

for example, that Christ, when a .child in the manger, according

to His divine nature, ruled the world with divine omniscience

in a hidden manner [xaTu. xoy-^/zv), although according to His

human nature, He grew in knowledge and wisdom. It has

been maintained that Christ, durino- His death-struo-ole on the

cross, omnipotently and omnipresently ruled heaven and earth :

—two things which it is impossible to conceive united. Such

representations destroy the unity of His person, and force us

to the supposition of two different series of consciousness in

Christ, which can never blend and unite. We get as it were

a Christ Avith two heads ; an image which produces the im-

pression, not merely of the superhuman, but of the monstrous,

and which is incapable of producing any moral effect. What
this theory lacks is the riglitly understood conception of

y.i.ojsig, of the divine self-limitation. If the Incarnation and

the idea of the mcdiatorship of Christ are to be realities, it

must also be a reality that God felt the limitations of human
nature as His own limitations, that He experienced the states

of human nature as His own states. We must conceive,

therefore, of the deitj' as wrapped up or clothed in the

humanity of Christ ; of the external infinitude of the divine

attributes as converted into an inner infinitude, in order that

it micfht find room within the limits of human nature. In
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the measure in which the liurnan nature grew and developed,

in that measure did the divine nature also grow in it ; in the

measure in which, whilst thus advancing in development, He
became conscious of His hidoricul significance, in the same
measure did the recollection of His pre-existence and of His

going out from the Fatlier rise more clearly in His mind.

§ 137.

He did not possess His deity outside of His humanity, but

His true humanity was grounded in His true divinity. It is

the idea of human nature not to be independent, but to be an

organ, a temple for the divine nature. To the extent to

which human nature is filled by the divine, to that extent

does it attain its true idea ; and we may say with perfect

truth of every human individual, that he is a true man only

"f in proportion as a divine word becomes incarnate in him.

The capacity of an individual man to realize and manifest

true humanity, must therefore be measured by his capacity

for receiving the divine, by his capacity for becoming the

organ of God. And that individual alone will be the perfect

revelation of humanity, or the true Adam, who is able to

embrace in Himself the entire fulness of deity. In de.'^crib-

ino- Christ as the ideal of humanitv, we do not mean that He
embodies all the relative perfections and partial excellences

which are to be found in the human race ; but that He is the

centi'al man, in whose perfection all partial excellences and

therewith every sort of partial bondage to nature are done

away. This again signifies that His humanity was des-

tined, not merely to express the divine in one special re-

lation or in broken rays, but to be the perfect brightness and

image of the divine nature ; so that it was not merely a

divine word which became flesh in Him, but ilte Word
which is God himself. We must accordingly regai'd His

personality as the free moral evolution not of single powers,

but of the fulness of the powers of the deity, or of the divine

glory (oJ^a) ; as the human revelation of the undivided my^-

tery of the divine essence. Not that the human nature of

Christ had the capability of rising by its own power to tliis

union with the divine ; for such a notion would be decidedly

heathenish. The divine nature must be conceived as taking

the initiative in the union ; and the entire conception of
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Christ first acquires stcndincss and fixity when wo recognize

with the Scriptures tliat it is God himself, the eternal Logos,

who has here made Himself man.

Observcdions.—Both moral and icsthetic Rationalism represent

Christ as the ideal of Immanity, but refuse to acknowledge

Him as the incarnate God. Dogmatic theologians of this

class are like the painters whose lieads of Christ exi)ress

merely the so-called " purely hnmnn element," that is, the

human element without the divine; in other words, a

xlvwj/j in the worst sense. No nn'stery is reflected in the

features ; no divine depths shine forth out of the looks of

these representations. Such heads offer either the ex-

pression of a dry sobriety and seriousness, or of an exag-

gerated sentimentalism. Those of the former cla.ss

answer to moral rationalism ; those of the latter to

aesthetic rationalism. The picture, on the contrary,

contained in the gospels, shows us " the brightness

of deity in the face of our Lord Jesus Christ." The
appeaiance of every genuine hero in religion and

morality, produces not merely a nioral impicssion, but

also the impression of lolty, natural, intellectual cpialities
;— it impresses with a sense of the nean^.ess of deity, of

the presence of the divine nature in the human. If this

holds good of every such case, it holds good unquestionably

and absolutely of Christ, whose entire human appearance

makes a superhuman impression, and therefore at once

inspires confidence and fear, love and awe. AVithout the

mysterious divine ground-work of the nature of Christ,

His moral qualities would be powerless; His compas-

sionate love would not be a power of God unto salvation

for man ; He would not be able by His holiness to kindle

a fire on earth, capable of purging and judging the world.

His very humility and obedience depend for their effect

on His majesty ; for humility first reveals iti^elf in its

entire inward, quiet greatness, when He to whom it is

given to have life in Himself refuses to be anything of

Himself, and receives everything from the Father alone.

If, therefore, we would recognize Chiist as the second

Adam, we must conceive Him at the same time as the

incarnate God. Christ must stand before us, to quote
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the words of one of our writers,* " as the immediate

manifestation of the divine sanctity on earth ; the highest

love, the profoundest humility of heart, the greatest sub-

mission to the will of God, must be conceived as blended

in one with a fear and awe inspiring expression of right-

eousness whose foundations nothing can shake, and with

the mystical expression of a power which is able to em-

ploy all forces in its service.

A distinctive position among the representations of

Christ set forth in recent times belongs to that contained

in the theological svstem of S'jhleiermacher. Takino- for

his starting-point the antagonism between sin and re-

demption, Schleiermacher views the Saviour as the second

Adam, as the perfected creation of human nature, and

recognizes His consciousness or sentiment of God as the

expression of the actual presence of the deity in Him
;

he deems Him to be typical for all times and generations,

the living head of a new community, which constantly

draws from His fulness. But the defects of this Christo-

logy may be reduced to two points—to the divine aspect

and to the mundane aspect of the existence of Christ,

In relation to the divine aspect, we miss the idea of the

pre-existence of the Son ; and with it also that of the

revelation of the condescending love of the eternal Losfos.

It is merely the impersonal divinity that acquii'es personal

existence in Christ. In rehition to the mundane aspect

of the existence of Christ, He has merely religious and
" ethical, but not a cosnjical significance ; it is true. He is

the perfected creation of human nature, but not as the sum
and close of all creation. Accordingly, those passages of

Scripture which declare that principalities and powei's

and forces are subject to Him, inust be content with a

merely moral explanation. Schleiermacher's picture of

Christ has become, through the vigorous truth and vigor-

ous life which it unquestionably embodied, a source of

blessing to many who by it were led nearer to the foun-

tain of faith. Not, however, until we recognize the

incarnation of God in Christ as the free self-revelation of

the creative Word from the beginning ; not until we see

* Sibbcrn : Om Pocsie og Konst I. p. 351.
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in Him, avIio is the Head of His Cliuvcli, at the same time

the Head of the whole of creation, have we the Christ who
is fitted to be the object of the absolute appi-opviation of

faith. Not till then do wc return to the consciousness of

Christ, in which the a]iostles lived, in which Christian

antiquity lived.

§ 138.

In opposition to Eutychianism, Nestorianism sought to

keep hrm hold on the eihlccd significance of the God-nuin.

But the adherents of this view, by rejiresenting Christ merely

as the free organ, or as a temple of the deity, reduce the

relation between the divine and human in Christ from that

of a veritable incarnation, to a mere nnion or alliance between

the man and the Logos, to an inhabitation of the hitter in the

former. By attributing to the human individuality of Christ

a certain independence prior to and opart from the union with

the Logos, they constituted Him as a mere creature, and as

far as His human individuality was concerned, could never

conceive Him to be anything more than a sort of genius, or a

specially-selected instrument. They failed to see that the

creation of the humanity of Christ by God was absolutely one

with God's incarnation in Christ, and apart from this incarna-

tion has no independent significance. This might be expressed

in another way by saying that Nestoiianism rests satisfied

with what the Scriptures term the first creation. It views

Christ merely as a man, not as the man, as the second Adam,

the first-born of all creation, who is the fulness of the crea-

tion. That creature, however, which is the fulness of the

creation, and thus also the fuhiess of the incarnation of God,

is not merely an organ or a temple of the deity, but temple

and God at one and the same time. Genius (the genius of

the poet or of the wise man) has its vocation
;
prophets have

their mission ; but the only-begotten Son came down from

heaven,* ivent out from the Father.
-f*

It is true He also

frequently speaks of His hehig sent; I and thus puts Himself

on the same level with the holy men and prophets of the

past ; but the reason of this lies in the circumstance of His

being God in the form of a servant, and that He was meant

John iii. 13, 6 iK toO ovpa/xou Karafias.

t John xvi. 27, e^w vapa. toO 6eov e^rjXOov. J John x. 36 j xvii. 3, 6v diriffTciXas.

S
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to earn for Himself the glory which originally belonged to

Him by a free moral development, or a free obedience to the

divine law (Phil. ii. 9.) From this point of view alone is it

possible to explain the opposed elements in His consciousness.

Speaking in agreement with the eternal relation of His essen-

tial nature to the Father, He says, " No man hath ascended

up to heaven, but He that came down from heaven, even the

Son of Man which is in heaven ; " whilst as the One who was

to be made perfect in time by obedience and suffering, it was

necessary that the hour should come when . He would have

to say, " My soul is exceeding sorrowful, even unto death."

(Matt. xxvi. 38.) As to His eternal and essential relation to

the Father, He says, " I and the Father are one " (John x. 30) ;

whilst as the One who in time was not so far perfected as to

enter into His glory, He says not only " The Father is greater

than I," but even " Why callest thou me good ? there is none

good but One, that is, God." (John xiv. 28j Mark x. 18.)

The Divine-Human Development.

§139.
The union of the divine and human natures must, on the

one hand, be conceived as gradually effected by a continued

development ; and, on the other hand, be assumed to have

been an accomplished fact from the very first moment of

conception and birth. As the prior condition of the divine-

human development of Christ, the conception formed of His

birth must be such as to ward off both the error of the

Gnostics and that of the Ebionites ; in other words, the

birth of Christ must be conceived both as a miracle and

as a true human birth. The second Adam, who sets forth the

type of a new humanity, and is the starting-point of a new

human creation cannot be supposed to have come into exist-

ence according to the old Adamitic type. According to that

type arise only beings who bear but in a restricted sense the

image of God ; all who are thus born after Adam's type

are concluded under sin : and yet, nevertheless, the birth

of Christ must have been a truly human birth. It would not

do for Him to belong to the race merely as a stranger, " with-

out father, and without mother, and without generation,"

(Heb. vii. 3) ; He must at the same time be born as a Son
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of David. This requirement, that the new Adam be born in

the midst of the race, without the sinful race having any sort

of self-determining and indejiendent part in His l)irth ; that

He should be conceivetl and born of a woman without being

linked by the fact of His conception into the connex of .sinful

human nature—is met by the Creed of the Gospel, and of the

Church, which says, " conceived by the Holy Ghost, horn of the

Virgin Mary." He is born not of the will of a man, nor of

the will of the flesh ; but the holy will of the Creator, took

the ph\ce of the will of man and of the will of the flesh,

—

that is, the creating Spirit, who was in the beginning, fulfilled

the function of the plastic princiidc. He was born of the Virgin

Mary, the chosen woman in the chosen people. It was the

task of Israel to provide, not as has often been said, Christ

Himself, but the mother of the Lord ; to develope the suscep-

tibility for Christ to a point when it might be able to mani-

fest itself as the profoundest unity of nature and spirit—an

unity which found expression in the ])ure virgin. In hei* the

pious aspirations of Israel and of mankind, their faith in the

promises are centred ; she is the purest point in history and

in nature, and she, therefore, becomes the appointed medium
for the new creation. And while we must confess that this

virgin birth is enveloped in a veil impenetrable to physical

reasonings, yet we affirm it to be the onl}^ one which fully

satisfies the demands of religion and theology. This article of

our Creed, " conceived of the Holy Ghost, born of the Virgin

Mary," is the only sure defence against both the Ebionite and

the Docetic view of the entrance of the God-man into con-

nexion with humanity.

Observations.—The vii-gin birth has continually been looked

upon as a mythus, the usually adopted description of the

birth of genius. For genius has an earthly mother, but

as to its spiritual source it is without father, without

genealogy. Accordingto this view, the birth of Christ is

regarded as a miracle in history, but not a miracle in

nature ; it is ranked as one of a chiss of historical miracles

occurring at creative epochs in history. But upon this

supposition the essential idea of the Incarnation, of the

second Adam, is destroyed. It may with truth be said

that the bii'th of genius is a birth of tiie Spirit, a birth
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not of the sipirit of nature, of a nation, of the world, but

of the Divine creative Spirit. But he reveals Himself in

genius as the Spirit of poiver and energy only, not as the

Spirit of holiness. Genius is only a cusmical spirit, and

even in religious genius as such, what is holy is restrained

by cosmical hindrances, and grows out of the impure soil

of natural disposition. Genius needs redemption for

itself, it must be regenerated by the Spirit of holiness, for

it discovers in itself a discrepancy between the natural and

the holy. The idea of the Incarnation, on the contrary,

implies natural holiness, i.e., the union of holiness and

nature. We are, therefore, unavoidably led to an Ebionite

Christology, we deny the idea of Redemption and of the

New Creation, if we take the birth of Christ to be no

more than an interruption of the Idstorical laws of human
development, and not an interruption of its natural laws.

The recognition of this interruption of the course of

natural law leads us back to tlie evangelistic account of

the miraculous conception of the Lord. Schleiermacher

endeavoured to evaele the vii'gin birth, and to harmonize

the naturalistic view of Christ's birth with the super-

natural account by the following expedient :—He supposes

that all the natural conditions necessary to an ordinary

human birth must have been present in the case of Christ's

birth, but that to these there was adeled an absolutely

creative act, which did away with the traducian sinful

influence. Such an explanation has no sanction in Holy

Scripture ; it increases the difficulty instead of obviating

it. The miraculous is enhanced by this contradiction

—

the man is looked upon as co-operative in the process, yet

not really co-operative. The generative influence upon

the man's part which, in the order of nature transmits his

individual life, and propagates the Adamic nature, must,

according to Schleiermacher's hypothesis, be at the same

time obviated or altered by a divine act ; and thus the co-

opeiation of the man in the Incarnation is j)resented in a

singularly Docetic light.

The statements of Scripture concerning the supernatu-

ral birth of Christ are only indirectly confirmed by the

declarations of Christ Himself, and by the preaching of
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His apostles. It was natural that tlic LoiJ, who in the

power of the Spirit proved himself to be the Son of God,

who had proceeded forth from the Father, and had come

down from heaven, should not refer to the fact of His vir-

gin-birth : such a reference by way of proof would not

oiil}'' have been useless, it would have been inconsistent

with the mind of the Spirit and of freedom. And as to

the apostles, it was natural that they—having in their

preaching to labour by means of the full power of the

revelation of their Lord, and to present the doctrine of

His person in connection with the doctrine of His work

—should give prominence to this particular fact of the

gospel history indirectly rather than directly. In the

history, on the other hand, the account is given in the

early chapters of Matthew and of Luke. It has repeat-

edly been said that these chapters, like the birth which

they describe, are of a mysterious origin ; that the narra-

tives they contiiin do not possess the same historical

worth and character as the accounts of our Lord's public

life. This, however, is certain, that the doctrinal prin-

ciple involved in these narrations, the principle in which

both traditions coincide is precisely that which the

Church recognizes in her apostolic S3nnbol, " Conceived of

the Holy Ghost, horn of the Virgin Mary." The criti-

cism which refuses to recognize this either falls inevit-

ably into Docetism or Ebionitism ; or if it tries to evade

these, as we have above seen, it must have recourse to

arbitrary and fantastic hypotheses as to the miraculous-

ness of Christ's birth.

§ 140.

Care must be taken in considering the development of our

Lord's complex nature, that the human part of it shall in no

point contiadict the divine, and that the divine shall in no

point belie the human. We define this development nega-

tively when we say that Christ was wholly xviihout sin ;

{" Which of you convinceth me of sin ?' John viii. 4G ;
" In

all points tempted like as we are, yet without sin," Heb.

iv. 10), sinless, whether sin be viewed as a state of mind or

as an outward act. Positively, we express the truth by say-

ing that Christ's life on earth, while it had a normal develop-
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ment, revealed also that ideal perfection which qualified Him
alone to become the Mediator between God and the world,

and which made His life throughout the historical realization

of the divinely liuman ideal, according to His own words,

" Take my yoke upon you and learn of me, for I am meek
and lowly in heart, and ye shall find rest unto your souls,"

(Matt ix. 29) ;
" I have given you an example, that ye should

do as I have done to you" (John xiii. 15) ; and to the words

of St Peter, " Because Christ also suffered for us, leaving us

an example that ye should follow His steps." Thus, whereas

in the sinful life of man the worldly prevails over the spi-

ritual, and the consciousness of God is restrained and crushed

by the consciousness of the world and self; in the Second

Adam this relationship is reversed. Christ's earthly existence

is completely determined by His relation to His Father. In

proportion as His self-consciousness grows He becomes con-

scious of His relationship to the Father ; and in proportion

as His consciousness of the world increased in clearness, He
arrived at a perception of His native, essential, and holy re-

lationship to the world as its Redeemer.

§141.
As every human life is developed by contact with the

world ; as we all, from the first dawn of consciousness, in-

hale, in a spiritual sense, the air of this world, and as the

mode of thought which the moral atmosphere of each age

forms contains a mixture of the true and the false, the pure

and impure—so that error steals upon us and seizes us from

the first moment of our existence—it follows that the Second

Adam could not have escaped its contamination had He not

possessed the safeguard of His own holy nature ; in virtue of

which He repelled the impure and sinful as alien to His very

being from childhood upwards, and received and appropriated

only what would serve as an element for His normal de-

velopment. His destined office. His mission as Redeemer,

wherein all others would be recipients, and He alone the dis-

penser, required that His own susceptibility to this world's

influences should be perfectly controlled by the inner inde-

pendence and uniqueness of His individuality, whether this

be viewed as taking the form of clear self-consciousness, or,

as in His childhood, of holy instinct and spontaneous im-
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pulse. His mind was moulded by impressions and thoughts

coming from without, only in proportion as lie iiimselt' se-

lected these, and at the same time even transformed them in

conformity with His own holy nature. Although the history

of His childhood has not come down to us, one glimpse of it

has been preserved which serves to indicate, and even to give

us a clear conception of what it was : I refer to the picture of

the Boy of twelve years old in the Temple (Luke ii. 41— .5 2).

This narrative not only shows us how the consciousness of

Christ's own peculiar relations to the Father shone forth in

Him like the rays of dawn—" Wist ye not that I must be

about my Father's business ?"

—

Iv roTg rou rrar^o; /j^ov h? ma!

[xi ;—but representing Him as it does surrounded by the

Teachers of His people,- not only hearing them, but awal^en-

ing their astonishmer\t by His questions and answers. We
see in it the first manifestation both of His divine origin and

of His productive power upon outward circumstances ;

—

dis-

cendo docuit. This power in relation to circumstances kept

pace in its development with the growth of His self-conscious-

ness. What is true of every genius, that he makes tradi-

ticnal forms of thought the material and element of his own
creative power and activity, holds good of Christ ; with this

difference, that whereas in man this power is limited by that

law of sin which obliges even the greatest genius to pay tri-

bute to the errors of his age, in Him it was not thus limited.

The importance of this fact is obvious, when we remember

that Christ was born, not among heathens, but among the

chosen people, whose traditional ideas and prophetic images

were moulded beforehand expressly for Him, and expected

Him as the One who alone could breathe into them their

true spirit and fulness. The development, therefore, of His

essential perfection and inherent holiness was favoured by

the consciousness of sin and of the law of holiness fully pre-

sented to Him in the thoughts, wants, and aspirations of His

countrymen, and also by the fact of His childhood having un-

folded itself in the purest and holiest circumstances possible

in the midst of general sinfulness. The human forms that

surrounded Him in childhood presented to us in the Christ-

mas gospels—the holy family, the calm and silent ones of the

country who now waited for the consolation of Israel, may be
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looked upon as a sort of inner circle of elect ones among the

elect people. The childhood of the Second Adam is spent as

if in a paradise in the midst of the sinful history.

Observations.—Inasmuch as temperament in man forms not

only a strengthening foundation, but also a limiting bar-

rier to his development, the sinlessness of the Second

Adam required that He should not thus be fettered by

any sinful peculiarity of disposition, and His esseniial

perfection was characterised by the fact, that no one-

sidedness of temperament could be specified as unduly

prevailing in Him. We discover in the new Adam the

hopeful, unanxious state of mind which leaves each day

as it comes to look after its own cares (Matt. vi. 24),

which is as unconcerned as the lilies of the field and the

birds of the air ; and side by side with this, the oppres-

sive and painful and sorrowful heart, from whose lowest

depths the lamentation arises, in a far keener sense tlian

that of the ancient prophet, " Is there any sorrow like

unto mj' sorrow ?" (Lamentations i.) In Him we behold

ahke a calmness which the world cannot disturb, that

peace which the world cannot give nor take away

(John xvi, 32), and a deeply-stirring, intense zeal and

fervour of soul (John ii. 17); yet neither of these

contrasted feelings are perverted by any excess or par-

tiality. While, however, this perfection is inherent in

Him, it is strengthened and matured by His progressive

freedom of development. Thus, Heb. v. 8, 9, we read,

" Though he were a Son, yet learned he obedience by the

things which he suffered : And being made perfect, he be-

came the author of eternal salvation unto all them that

obey him." As there can be no human life without some

impress of nationality, Clu'ist cannot have been wholly

without this, and yet withal His sinlessness required that

He should not be subject to that partiality which is in-

lierent more or less in all nationality. Hence the Jewish

nationality appears in Christ not as something absolute,

but only as the medium or dress through which the eter-

nally typical in Him manifests itself; and this it does

because the typical is the true interpreter of Israel's na-

tionality, whereby its individual peculiarities are done
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away, and it furnishes the materials for that revelation

Avhich is intended for all people ; and indeed tlie true

Messianic hopes of Israel exceeiled the bounds of this dis-

tinctive nationality. This nationality in Christ was not

a principle, but only an instrument of action, and the

carnallj'-niinded Jews therefore, who prided themselves

upon it, and considered it something inherently excellent,

charged Christ with being unpatriotic. " They answered

him, "We be Abraham's seed, and were never in bondage

to any man : how sayest thou. Ye shall be made free ?"

(John viii, 33.) But it is precisely because patriotism in

llim expands into humanity, His eternal ideal, that He
can be all things to all men, whether Jews or Gentiles, and
that the new Adam finds an access among " Greeks," and
" the philosopher Christ" is at home among the barba-

rians of the North.

As, moreover, pliysical nature in man is not only an

instrument for mental development, but in some respects

a restraint and fettering barrier, the question of our Loi'd's

ph)^sique is connected with that of his sinlessness and
ideal perfection. We must ever remember that though

without sin. He yet lived, not in an incorruptible body, for

this He did not possess until his Resurrection from the

dead, but in a body like our own, subject to the same

u\'\nts, susceptible of the same pains and griefs, and mortal.

"God sending His own Son in the likeness of sinful

flesh," iv oiMiu}ixari gao-/.hg a/xa&r/aj
—" and for sin, con-

demned sin in the flesh," (Rom. viii. 3). " Forasmuch

then as the children are partakers of flesh and blood. He
also Himself, likewise took part of the same,

—

y.al aWhg

cTc/ffa-X'/jc/w; ij.irss-/jv tuv avruv,—that through death," &c.,

(Heb. ii. 1 4). Accordingly—though upon this point no par-

ticulars have come down to us—we cannot but think

that His bodily form must have been a temple meet

for, and corresponding with, his spiritual nature. The
Church, indeed, in harmony with " the sufferings of

this present time" (Rom. viii. IS), has sometimes repi-e-

sented the Lord in a bodily form atllictcd and oppressed,

yea even marred, according to Isaiah liii. 2, " He hath no

form nor comeliness, and when we shall see him, there is



282 THE DIVINE-nmiAN DEVELOPMENT. [Scct. \ii

no beauty that we should desire him ;" but it is clearly

inconsistent with the idea of Christ's perfect manhood to

attribute to Him deformity or weakness. As deformity

excluded a man from the priesthood in Israel, it must
have been still more incompatible with the office of the

Messiah. If again the opinion be advocated that the

body of our Lord was not only endowed with general

health, rendering it meet to be the instrument of his soul,

but was gifted over and above this with an ideal beauty,

according to the Psalmist's words, " Thou art fairest anions:

the children of men " (Psalm xlv. 2), this may be under-

stood as literally true ; but we must guard against the

notion, which through the indirect influence of heathenism

has gained ground in the Greek Church, that Christ's

physical beauty was something that shone forth from

Him—possessing in itself a distinct significance ; for in

this case we reach the low standpoint of artificial

religion, in which the inward expands into the outward,

and beauty of bodily form shines forth as in a Jupiter or

Apollo in distinct self-importance. The ideal beauty,

which we may attribute to our Lord in the daj^s of His

flesh, is the beauty of holiness which shines through the

servant's form, the union of majesty inspiring reverence,

and ofredeeming love, visible only to the eye of faith. When-
ever pure Christian art has endeavoured to paint a likeness

of the Lord, it has done so with the consciousness that the

beauty to which expression is to be given, is not that which

is to be seen, but far rather that which is pre-supposed,

and which can be explained only by the living Word.

§142.
Christ's growth was from His birth a holy growth,—" He

increased in wisdom and stature, and in favour with God and

man" (Luke ii. 52,)—and as His human nature advanced, so

also did His divine nature. Had His life been only a s])iri-

tual development, it would have been nothing more than a

religious glorification of the Grecian idea of the blessed gods.

That it might reveal the ideal perfection by which alone He
could become the Mediator, it must not only have been an

ever-advancing growth, but also a progressive warfare and

conquest on the side of Freedom, according to the ideal of the
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Servant of Jehovah in the Old Testament (Isaiah xlii. I -4),

He must have been " in all points tempted (-rjcs/saff/ifi'OK)

like as we are, yet without sin" (Heb. iv. 15.) As tempta-

tion is the inseparable law of the life of man, it was neces-

sary that the first Adam should be tempted ; and it was

equally necessary in the case of the second Adam It behoved

Him to be tempted not by this or that kind of evil merely,

but by evil in and for itself, by the evil principle, the

devil; for as Satan already triumphed over the princes of

this world, he only could have had to do with the Mediator

between the Father and the world. It is only natural tliat

this testing should take place with special force at that

point in His life when He had arrived at maturity, and that

by means of it with clear self-consciousness, and with deli-

berate act of will. He should elect for Himself to undertake

the office of Messiah. He must now have chosen the Messiah-

ship according to its true ideal, because He now rejected a

false Messiahship (Matt. iv. 1-11.) And after the first

temptation, when the devil departed from Him for a season,

having by progressive development realized His ideal, He was

still exposed to demoniacal attacks upon Him, and to all those

temptations, oppressions, and sorrows which His struggle with

the world involved. As the eternal Son, and in relation to

His divinity, this w^as His life-task, by free endeavour to main-

tain and manifest His unity with the Father, and the reality

of His incarnation, steadfastly and uninterruptedly to establish

the certainty of the truth that He came forth from the Father

(jyui iifj.i),* through all His bitter conflicts with the powers of

the world, and notwithstanding the hour of darkness and the

powers of darkness. As the Son of Man, and in relation to

His humanity, the aim and work of His life depended upon

this, that notwithstanding His appointed warfare against the

sin of the world, by which He incurred the world's hatred.

He should establish an indissoluble fellowship of love between

Himself and the race, hindered and circumscribed though this

love would be by the growing hostility of the world against

Him. The object and labour of Christ's life was thus an

absolutely perfect one, none higher can be conceived as to

purport or to range than to become, as He did, the Mediator

* Luke xxii. 70, "Art ihuu then the Son of God? Ye say that I am."
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between God and the world, the founder and Tbuildev-np of

the kingdom of God. The conflict which He accomplished

•was the one all-importfint and all-deciding conflict, than which

no greater is conceivable. It was a struggle not onh^ between

His individual will and the whole outward necessity which

universal history seemingly witnessed to, but still more

between that individuality and the cosmical principle itself,

the principles of this world, the kingdom of Satan and its

chief. This warfare is not merely apparent, it is real ; for

though the fulness of the Godhead did essentially dwell in

Him, neither His own knowledge of the relationship between

Himself, as the only-begotten, and the Father, nor His love

to humanity, could have attained this highest standard of

inward perfection, had not the development of His personality

been accomplished b}?" progressive, continual, 'and ever-renewed

obedience. This is what Scripture calls His reXsIo^sig. * But

in proportion as His life advanced, the world's hostility in-

creased, and the contrariety between outward circumstances

and facts, and His inward steadfastness. As far as outward

appearances were concerned, everything seemed to go against

Him, and in the issue He seemed a king without a kingdom,

His disciples scattered ever}^ man to his own, and Himself

left forsaken and alone. But herein lay the evidence of His

sinlessness and oi'iginal perfection ; He triumphed in defeat,

He conquered through suffering, before Pontius Pilate He
witnessed a good confession, and laid down His life upon the

cross as the foundation of an everlasting reconciliation.

The fact that the Second Adam experienced all tempta-

tions—enticements to sin, threats and tortures of body and

mind—is to be explained upon the ground, not of His moral

freedom only, nor of the progressiveness of His nature, but of

both these combined. The propositions, 'potidt non 2'^cccare,

" it was poi^sible for Him not to sin," and non jiotuit iirccare,

"it was impossible for Him to sin," so ftir from being distinct

or contra'- ted, may be said to include and to presuppose each

other. The first, which means tliat sinlcssness was only a

possibility for Christ, implies that He experienced temptation

* Hebrews v. 9, "Being; made pciTect {TeKeiuOeh), He became the iiutlior of

etciual salvation unto all them that obey Him."
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as an actual jiowei- ; for while it came upon Ilim from with-

out, it must, if it were not a mere pretence, have excited some
corresponding feeling within Him ; through which alone lie

could have been really tempted. And as the contrast be-

tween the cosmical and the sacred—the natural and the spi-

ritual—was necessary in the Second Adam in order to a two-

fold influence upon the will ;—as the Second Adam cannot

be viewed as Monotheletic, which would be in fact to consi-

der Him Monophysitc, but Duotheletic,—the same princij)lo

must have been active in Him which made the fall of the

first Adam possible. The possibilit}'^ of evil existed in the

Second Adam ; but this possibility never became active, was
never realized ; it served only as the dark and obscure back-

ground to show forth His perfect holiness. This was guaran-

teed, not by the force of virtue or innocence, which the very

idea of temptation makes uncertain and doubtful, pending the

trial, nor again by the force of the Divine nature as distinct

from the human, or the human as distinct from the Divine,

but in virtue of the indissoluble union of the divine and

human natur-es in Him ; that bond which might indeed be

strained and shaken to the greatest apparent tension and con-

trast of the two natures, but which never could be broken.

This is expressed in the second proposition non j^otuit peccare,

" it was impossible for Him to sin." Though tJie temptation

itself and the conflict against it were not apparent merely but

real and sternly earnest, the result could never have been doubt-

ful ; for the bond between the Divine and the human na-

tures, wdiich may be severed in the creature, was indissoluble

in Him who is the Mediator between the Father and all His

creatures. This bond may be broken only when the connec-

tion of the divine with the human is merely reliitive and re-

presentative ; never when it is essential and archetypal, as in

Him, in whom the counsels of the Father were comprehended

before the foundation of the world.

Ohserrations.—The doctrine of the sinlessness of Christ has

been handled by its opponents in a twofold way. Kant,

in accordance with his views of the imconditional com-

mands of the law, held that it must be possible for a

man every moment of his life to fulfil its requirements,

because the denial of this possibility would interfere with
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the validity and obligation of the law. But, says Kant,

it can be proved concerning no one that he is without

sin, for we cannot search the heart ; we can only judge

the outward act, the moral character of which depends

upon hidden motives and springs of action which we cannot

see ; hence the representation of sinlesSness can have no

value save as a practical ideal to stimulate our endeavours.

Such language bears the impress of a habit of thought

widely estranged from Christianity. If Christ be looked

upon merely as a man, a single and ordinary individual

of the race. His sinlessness must certainly appear very

problematical. But the case is wholly changed when we
infer His sinlessness from the idea of Him as the Media-

tor, the Second Adam, the incarnate God, who was " jus-

tified in the Spirit," sSizaiuidri sv rrvsJ/jMn, 1 Tim. iii. 1 6, in

and through the new Creation of which He is the Head.

From this stand-point only—which realizes the new crea-

tion—can the necessity and the reality of Christ's sinless-

ness be asserted.

While the rationalism of the critical school allows at

least the possibility of sinlessness, that of the speculative

school distinctly denies even this, on the ground that sin

is inseparable from our idea of the finite. On this point

this new philosophy reaches no farther than that of the

heathen Epictetus, who proposed to himself the question,

" Is it possible to be faultless ?" and answered, " No, it is

impossible : this only is possible, to endeavour to be

faultless." When Heathenism, which as heathenism may
be worthy of respect, takes upon itself to enter the domain

of Christian theology, it is pleased to express itself thus :

—Tliere was in Christ a minimum of sin, and a

maximum of holiness. But in this maximum, as well as

in this minimum, that ideal is denied which admits of

no superlative, but is a definite and siinple positive. The

assertion that goodness and holiness have no existence in

the world except as they may be included between the

extremes of a wholly undefined minimum of sin, and an

equally undefined maxiinum. of holiness ;—from which it

fuither follows that truth can have no other reality than

what may be included between a minimum of folly and
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a maximuTn of wisdom—this assertion is of course in

harmony with the spirit of this world (o xtV/zos euros) which

consists in this impure mingling of folly and wisdom,

falsehood and truth, vice and virtue, hatred and love
;

but it is (stiictly speaking) a diabolical assertion * To
calumniate holiness is the very essence of the Devil's

nature, and it is accordingly his to lower it into some-

thing merely relative, so that he may thus claim an

equally relative position for himself and his kingdom. If

there be in Christ a minimum of sinfulness, if He ever

for one moment gave way to evil, or failed to do battle

against it. He cannot be the God-man, He cannot be the

Saviour. We must in such a case apply to Him the

words of the Apostle, "he who is guilty in one point is

-guilty of all ;" had He sinned in one moment. He must
have sinned in sevei'al, because that first moment could

not have been without its consequences ; and with the

first imperccptiljle minimurtx of sin, the sinful principle

itself must have entered, which is ever active. As we
cannot conceive of sin existing without the imputation of

guilt, as no justification can ever be made of sin, but at

the very best only excuse or palliation ; He himself must
have needed forgiveness as well as we, and must in

penitence have known this. But whereas He never did

this ; whereas we never hear from His lips confession of

sin and sorrow on account of any contradiction between

what He was, and what He should have been—a con-

fession, a sorrow, which we hear from all the noblest and

best of men—whereas instead of this we hear Him pro-

mise the Spirit who should convince the world of sin, of

righteousness, and of judgment (because they believed not

on Him, and because the Prince of this world is judged),

(John xvi, 8-10), it is impossible for us to attribute to

Him a so-called maximum of holiness ; He must either

have been more blinded than most men, or (^vhat is still

more heinous) He must have given Himself out to be

something wholly different from what He was.

To the faithful He proved Himself in word and deed, in

life, sufferings, and death, to be the perfectly Holy One ; but

* See Daub's Judas Iscariot, 2ud part, 222-4.
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to the unbelieving, who refused to submit to the power of

His holiness, no convincing proof, it must be granted, could

be given. The main part of this proof consists in that ex-

2')erience which each must for lumself attain, when, being

born again, he enters into the kingdom of Christ ; by it

alone is he practically assured that the source fiom which

that redeeming and sanctifying power springs could never

itself have been tainted by sin.

The Conditions of the Life of the Incarnate Son.

§ 144.

During the temporal life of the Divine Son on earth, His

manifestation could not, strictly speaking, have been in har-

mony with his eternal existence. In every moment of his

life, indeed, He was what, according to the counsels of the

Father, He should have been ; this present world, this present

time (i) y.oGjMoc oZrog and 6 a/wv ol-og), had no power over him
;

but His manifestation in time required, that so long as His

earthly historical life lasted, there should be a contrast between

the partial and the completed work, between the partial, rela-

tive, and restrained manifestation of His glory and its per-

fect fulness. In the holy life of the God-man, viewing it as

a manifestation, there is an J^c f^ipovg, in contrast with a

TiXiiov. He was not j^et glorified ; and He who asked, " Which
of you convinceth me of sin?" also said, " Why callest thou Me
good ? none is good save one, that is God." He was without

sin, but not yet "good" in the last and highest sense, in the

sense of fulness and glorification ; for tliough He was in re-

ality one with the Father, His outward life was subject to the

limitations of history, to the change and conflict of time, and

so far must have been wanting in infinite perfection. The

doctrine of the church, therefore, rightly distinguishes between.

His state of humiliation and exaltation (status exinanitionis

and exaltatlonis) ;* the one referring to Christ's life on earth

under the limitations of time and of history, the other to His

resurrection life. His Ascension to the right hand of God the

Father, and His presence in the everlasting kingdom, the ful-

* Phil. ii. 8, 9, "Being found in fashion as a man He humbled Himself, and

became obedient unto death, even the death of the cross. Wherefore God also

bath highly exalted Him."
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ness of bliss, where He lives tlie unseen Head of the Church
and fills all in all with His spirit. This carries us onwards to

His second Advent at the end of days, when the revelation of

Hira shall perfectly correspond with His infinite being, and
when wc, as the Apostle says, "shall see Him as He is" (1

John iii. 2).

§ 145.

This contrast between His humiliation and exaltation is

traceable within the limits of Christ's earthly life, which w-as

throughout developed in alternate lowliness and majesty. Had
His life been throughout a manifestation of power merely. Ho
would have been only an earthly Messiah, such as the carnallj^-

minded Jews desired, a Messiah treating faith and the soul's

salvation as things superfluous and needless, and His glory

would not have been the glory of the God-man, for it would

have evaded that pledge of reality and humanity, the cross.

Had his life, on the other hand, been one of humiliation only,

without any signs and wonders, a struggling will through

which the Divine glory never shone forth, it could never have

been a revelation of the eternal Son. The contrast or non-

conformitj'^ of humiliation and exaltation in His life consisted

in the fact, that the conditions of majesty and lowliness were

blended in Him, and the glory of the Only Begotten was hid-

den as well as revealed, being seen as much in y.fj-^ig as in

<pa'/if'ji^i;. He who was transfigured on the holy Mount, ap-

pears in ordinary human form in the streets of Jerusalem, and

must endure " the contradiction of sinners " (Heb. xii. 3) who
believe not upon Him, because He gives them no sign from

heaven. He who performs miracles of healing, who raises

Lazarus from the grave, must in Gethsemane agonize in prayer,

and upon the Cross hear the mocking taunt, "If He be the

Son of God, let Him now come down from the cross, that we
may see and believe." These, the conditions of His humi-

liation, involving the lowliest obedience, the deepest hu-

mility, patience, and meekness, limit the conditions of

His majesty and glory. The king of holiness could not, like

an earthly conqueror, flaunt his glory before men as a spec-

tacle or a spoil. In Him every manifestation of it must have

been limited by the most perfect obedience, and the law must

in its highest sense have been applicable even to Him, " Whoso
T
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exaltetli himself shall be abased." From this alternate action

of the conditions which limited the earthly life of the incar-

nate Sou, it followed that during it He could give no absol-

utely convincing proof of the reality of his nature as the

God-man ; this truth in Him could only be discerned with

the eye of faith. These conditions of humiliation, by which

His divinity was veiled and hidden, are expressed in the

title " Son of Man," which He so often uses of Himself with

special emphasis, and sometimes in a tone of holy sadness.

AVhile He knows that His manifestation as the Son of Man is

the highest revelation of His love, He also knows that from

this it would be that mistake concerning Him and offence

would arise. Accordingl}'-, we find that many of Christ's con-

temporaries, who could oul}'' have been assured of the truth

of His Messiahship by inward experience of His grace, felt and

advanced the same doubts and objections, that have since been

often urged by many who say they could readily have be-

lieved, if only they had been eye-witnesses. But while car-

nally-minded eye-wntnesses w^ere fancying that signs and

wonders would enable them to believe in Him, His divinity

faded from their sight, and the opposite part of the life of the

God-man—the conditions of His humiliation—became more

prominent, and confirmed their questionings and doubts. " Is

not this," said they, " the carpenter, the Son of Mary, the

brother of James and Joses, and of Judas and Simon ? and

are not his sisters here with us ? And they w^ere offended at

him." (^lark vi. 3).

Obsei'vations.—The alternation of humiliation and glory here

referred to is the expression of a general law, holding

good of every revelation of truth in time, of ever}"" mani-

festation of divine Providence. "What is temporal cannot

be conceived of without a seeming incongruity between

the ideal and experience; not that a harmonizing of these

is impossible, or as if there were between them an irrecon-

cilable contrariety, but because it involves the thought that

the contrast between the idea and experience should be

dissipated in time, and by the conflict of mind and will

fulfilling itself in time. Yet a point must be reached in the

progress of time when time and eternity shall meet, and ex-

perience shall find its consummation and transfiguration in
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eternal truth ;—otherwise its development in time would

exhibit the continual struggle of truth, not its advancing

triumpli ; and that sure resting-place in truth would be

wantin<j:, in viitue of whicli truth, thouirli in the midst of

what is temi^oral, anticipates the end of time. Inasmuch,

however, as this eternal revelation is a revelation made in

time, it can only be momentary and evanescent, and it must

be held fast in faith ; for experience will still demand a

multiplicity of signs to be adduced as evidences to the

objector. Thus, though the advent of Christ is the

clearest proof of the providence of God, yea the bright

and shininjr fact in Avhich it culminates, it is nevertheless

subject to this universal law. Nay, more ; we may even

say that Christ is the full exponent of this law, because

in Him, in most outward and clear embodiment, we see

the law of temporality,—the contrast, I mean, between

what is revealed and what is hidden in the counsels of

the Father with the righteous, all that can strengthen

and confirm, all that can give offence. Further, to require

that Christ should, during His manifestation in time, give

demonstrative evidence of His truth, would be to set up

the unreasonable demand that He should reveal Himself

now in the same manner as He will when He comes in

the end of days, when the temporal shall be separated in

heaven and in hell, and when all uncertainty shall be

taken away ; it would be to require that He should not

be " a sign spoken against," that He should not be " for

the fall and rising again of many;"—there being no

room upon such a supposition either for faith or for un-

belief.

And what is true of our Lord is also true regardinjj His

gospel and His Church. The history of the Christian Chui'ch

necessarily presents a continual alternation between y.p-j^ig

and (pavipusig, between circumstances of humiliation and of

glory. Manifold as have been the signs and wonders

which the Church has furnished in the history of the

world, many as have been the times when the sun of

Christianity has shone high in the firmament of history,

there must nevertheless occur in its annals partial, yea,

total eclipses of that sun, serving as grounds of objection
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for unbelievers, and demanding and developing " the

patience and faith of the saints" (Rev. xiii. 10).

§ 146.

The believing view recognizes the same Christ in humilia-

tion and exaltation ; recognizes that the human nature in

Him never so prevailed as to contradict the Divine, nor the

Divine so as ever to contradict the human ;—it perceives that

at no moment of his life did this distinction in His nature

ever become a schism. He exhibits the finiteness of human
nature so far as it can be presented in Him, for " He was in

all points tempted like as we are, yet without sin." Without

sin ; for sin is an actual apostacy of the human nature from

the divine; but His finite development—His growth from

childhood upwards— involves only a contrast, and a yielding

tension or expansiveness, without which the nature of that

development must have broken the bond of unity. That

the bond of union between the two natures never was broken,

that it continued though unseen in the circumstances of the

lowest humiliation, is manifest from the fact that He came

forth out of every temptation triumphant and glorious. Even
upon the cross, when He cried, " My God, my God, why hast

thou forsaken me ?" even then it was unbroken. This word
does indeed denote the utmost limit to wdiich the tension

between the natures can be stretched ; it is the cry of suffer-

ing, of agonizing human nature itself giving way, and giving

itself up. Not only does it indicate anguish because of the

contradiction between outward fact and the inner conscious-

ness of rectitude ; not only does it express the sense of the

terrible weight of bodily suffering, which seemed almost about

to triumph over the eternal ; an agony through which the

holy and pious of all times have had to pass, the thought

that they had surrendered the eternal ideal, that their heart

of hearts had deceived them ;—it indicates a deeper agony

still, an inward idea of abandonment by God, which the holy

and righteous also know, and which they have described as

that state when a person is without the consolation of God*
Not only in the saint's outward circumstances, but in his

inward spiritual state and disposition, there is an alternation

* Compare the beautiful chapter in De Imitaiione Christi, by Thomas h

Kempis, entitled De carentia oinnis solatii.
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of y.rj-^^ig and (pavhusig, of liglit and darkness, emptiness and

fulness. Those blissful seasons when his soul is satisfied with

divine consolations, with heavenly peace and joy ; so that he

readily and joyfully endures all tribulation, because the Spirit

affords him more abundant recompense,—these seasons must

alternate wnth hours of darkness and desolation, when God
seems estranged because consolation and joy are gone, hours

•withal which are designed, through testing, patience, and

DELAY, to accomplish in him a higher perfection and glorifica-

tion. For, as Thomas a Kempis says, " it is not difficult to

despise human consolation when one possesses a higher—that

of CJod. Hard it is, very hard, to do without the divine as

well as the human, and out of love to God willingly to endure

exile of heart, as one banished from the land of consolation.

"What glory is it to be joyous and zealous when favour com-

passes you round ? All rejoice in such seasons of consolation

and pleasant hope ; and what marvel is it that he feels no

burden who is sustained by the Almighty arms, and led by

the omniscient Guide 1 Real progress in the spiritual life is

made not only when grace fills thee with consolation, but

equally when grace seems to forsake thee, and thou bearest it

patiently, in humility and self-abasement, while thy earnest-

ness in prayer cools not, and thy desires after righteousness

do not wane." Now, as it certainly behoved Christ to be in

all points tempted like as we are, yet without sin. He must,

in His inner life, have experienced these alternate states of

darkness and of brightness, of emptiness and of fulness.

Though He never was alone, because the Father was with

Him ever ; although in Him dwelt the fulness of the God-

head bodily, yet He not only experienced those states, in

which divine fulness broke through its earthly limitations,

and the Only Begotten rested blissfully upon the bosom of the

Father ; He experienced those also wdien the fulness of His

Godhead withdrew itself into the hidden depths of His being,

l3'ing low and unpereeived at the foundation, while in holy

activity He wassailed to fight the battle of patient endurance,

to sustain a great fight of afflictions. These conditions of

inw'ard emptiness and desertion of soul multiplied and pressed

upon Him chiefly in the hour of His last sufierings and death
;

and these were the feelings whichfound their expression in those
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words of the ancient Psalm, " My God, my God, why hast thou

forsaken me ?" by which He shewed us what He was suffer-

ing upon the cross. At the moment when those words escaped

His lips, the fulness of the Godhead was in its deepest con-

cealment ; it lay still in the depths of His suffering nature.

At that moment there was an eclipse of it witliin Him like

that of the sun which took place in nature. But there was

no variableness nor shadow of change in His perfect sinless-

ness and holiness. That cry which now we hear is not the

cry of impatience, nor of doubt abandoning itself to despair

;

it is the cry of the patient sufferer, who knows that this word

of Scripture must be fulfilled in Him, that the counsel of the

Father must be accomplished, that all the sufferings of the

righteous, not excepting this very sorrow, this very darkness

of soul, must now be blended together in the cup which He
is to drink to its very dregs. But as He gives expression to

the agony He was enduring in a word of holy Scripture, He
also shews His knowledge that He is still within the economy

of the Divine purposes and love in that other word, " It is

finished !"

§ 147.

As Christ's human nature never contradicts His divinity,

so also His divine nature never belies His humanit}'". The

manifestation of the divine nature in the human reveals to us

the principle that human nature is the central point in crea-

tion, being that nature in which heaven and earth, God and

the creature, meet. Christ's miracles are tokens that the Son.

of Man is Lord of Nature, and proofs of the union of free-will

with nature. Hence His power over nature is by no means

arbitrary or unlimited ; it finds its bounds in the law of holi-

ness, and its exercise is controlled by His obedience to His

Father's will. Resurrection from the dead is not a con-

tradiction of human nature ; it is its glorification—the solu-

tion of the mystery of life and death. At His ascension,

Christ does not lay aside His humanity, but, raised up to the

right hand of the Fatlier, where all power and wisdom are

given to Him, He abides the heavenly Adam (1 Cor. xv. 42,

47), in whose likeness the Church shall grow ; and He shall

come again as "the Son of Man," to judge both the quick and

the dead. (Luke xxi. 27.) All shall thus be judged by the
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Son of Man, by tlicir own ideal, their eternal exemplar and

antitype.

The Mediatorial "Work of Christ.

§ 148.

Christ came as the world-perfecting and wo'"''d-sn.ving

Mediator, in order to institute a new relationship wiJi God, a,

new covenant ; in order to establish not only a new con-

sciousness of God, but a new life for man in God, whereby

the abnormal development of human nature might be stayed,

and a new development introduced, by the progiesiive de-

struction of sin. His office as Mediator may be viewed under

the threefold division of Prophet, Priest, and King. As the

Prophet under the old covenant appeared as a witness in

behalf of truth, as the High Priest presented the oftering for

the bins of the people, as Israel's King guarded and- protected

the people of God, these mediatorial offices weve to be uiutcd

in the Messiah, and in Him were to find their perfection a-id

spiritual glor}^ He is the Mediator of the new Covenant in

virtue of His Testimony, in virtue of His Atonement, aad in

virtue of the establishment of a kingdom whose everlasting

King, whose Lord and Head He is.

The Prophetic Office of Christ.

§ 149.

Revelation is vouchsafed to men by means of the Word,
and Christ therefore was to appear among men as a Propbet.

A prophet is more than a teacher of God's Word. A teacher

of God's Word does no more than unfold, explain, and witness

to, what a given revelation contains. The Prophet, on the

contrary, brings us something neiv, his appearance always

denotes a new turning point ; and the prophetic word is

itself an historical act in an evil age, a powerful, saving, and

reconciling word, spoken in order to purify and reform the

times. The Prophet stands in the midst of the swelling

stream of the people's life and history, and proclaims the

advancing fulfdment of God's eternal counsels. He stands

between the past and the future, and while he shews how the
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.types of the past are fulfilled in the present, he announces in

the present visions of the future.

§150.
While the elder Prophets indicate only points of develop-

menb in tlie preparatory Dispensation, Christ announces a new
Dispensation, of which He is the head. His appearance

as Prophet marks an absolute turning point in the times,

for in the fulness of time He declares the fulness of all pro-

phecy. We may indeed say that the prophetic work of Christ

is the end of all prophecy, that after Him no new prophecy

can be looked for, but that every following announcement is

only the unfolding and explaining of His.

§151.
He appears among the people and preaches the Law and

the Gospel. As the prophets of old had ever to give new life

to the spiritual meaning and intent of the law in opposition.

to the carnal apprehensions of priests and people, and to lead

them back from a literal observance of its outward require-

ments, to the fulfilment of its spiritual demands ; so in like

manner does Christ proclaim the law in its spirit and intent,

in contrast with the righteousness of the Scribes and

Pliarisees ; he interprets the Mosaic law, not in order to de-

stroy it, but in order to fulfil it. And as the ancient prophets

added to tlie law the promises of God's grace, so Christ

announced Himself to be not only the fulfiller of the law, but

the accomplisher of the promise likewise. For herein lies the

difiference between Christ and the ancient prophets ; the

main characteristic and distinctive feature of Christ's testimony

is His self-assertion, His witness concerning Himself as the

Mediator between God and the world. He testifies of Himself

as the fulness of all grace ;
" Come unto Me, all ye that

labour, and are heavy laden, and I will give you rest," (Matt.

xi. 28). He testifies of Himself as the fulness of the law,

" Who among you convinceth me of sin ?" In most striking

contrast with this world, He testifies of the Jcingdom of

heaven, which is not of this world, and proclaims faith in His

Person as the indispensable condition for participation in His

kingdom and its blessedness. In comparison with this, every

other aim possesses only a temporary importance, and must un-

hesitatingly be sacrificed should the kingdom of God require
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it. He thorefore compares this heavenly kingdom to a pearl

of great price, in order to obtain which the merchantman sells

all that he has, (Matt. xii. 45-4C). For what shall it profit

a man if he gain the whole world and bring ruin upon his

soul ? Accordingly, He declares that whosoever loveth father

or mother more than Him, is not worthy of Him ; that whoso

putteth his hand to the ])lough and looketh back, is not fit

for the kingdom of God ; while to one who would become His

disciple, but wished first to go and bury his father, he declares,

"Let the dead bur}'- their dead ; but go thou and preach the

kingdom of God," (Luke ix. 59-62).

§152.
As the prophets of the old dispensation uttered visions of

the future, so also did Christ. Li his announcements regard-

ing the future, however, His self-annunciation is the main

and central feature, for He prophesies concerning Himself that

He shall come a second time to judge both the quick and the

dead. His apocalyptic discourses (Matt, xxiv., Mark xiii.,

Luke xvii., xxi.), may be called the unfolded and full blown
flower of prophecy ; and the new world,—the times of restitu-

tion of all things, the new creation—is in its main features

revealed. From this high point of prophetic vision He ex-

plains the meaning of the times and the intent of history.

In his prophetic view he sees neither a continual revolution

nor an unending advance ; the development of his kingdom
has a definite goal, when this present world shall be dissolved,

and there shall be a new heavens and a new earth ; and his

design was, that His Church on earth should ever live in the

perception and experience of this contrast between this woild

and that which is to come, between this side the final goal

and that which lies beyond. The notion, however, so con-

genial to the natural mind, of an harmonious and progressive

growth of the kingdom of God on earth, is foreign to His pro-

phetic view. For while the kingdom of God is described as

growing and spreading secretly and calmly through the world,

and like leaven leavening the whole lump, yet the woi-ld

appears to Christ not merely as the natural world, gradually

improving and advancing towards perfection, but as a world

which lieth in wickedness, and which entertains against the

gospel an hostile, yea, even a satanic opposition. It is the
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fundamental principle of the present dispensation that a con-

flict is being now carried on between two opposite principles,

between the kingxlom of the world and the kingdom of holi-

ness, between the Prince of this world and Christ ;—a con-

flict in which all must bear a part, for he who is not with

Christ is against Him (Matt. xii. 80),—a conflict in which all

powers, all spirits in the universe, are involved. The advance

of this conflict is indicated by the opposition and contrast

between the contending forces becoming more and more marked

and manifest. And so far from confirming the philosophic

dream of a final and everlasting peace, brought about by a

progressive civilization and enlightenment of humanity upon

earth, Christ rather sanctions the Norseman's myth of Rag-

narok,* that in the last days there shall be upon earth a cor-

ruption, a conflict and a misery such as there never had been

before since the beginning of the world. Perfection and

glory are to ensue only upon the bittei-est conflict.

Observations.—The conflict of life presented itself to our Lord

as a conflict between the kingdom of heaven and this

world, and for this very reason He foretells nothing con-

cernino- the advance of mankind in civilization and culture.

The contrast which is presented in Christ's declarations

and prophesies is not that subsisting between the think-

ing and the unthinking, about which culture is concerned,

but that between the spirit of the world and the Holy

Spirit. That current philanthropy which makes history

merely the progressive march of culture, an advancing

triumph of mind and reason over nature, over matter and

substance, over the unthinking and unreasoning, does

not really differ essentially from nor rise above Hellenism,

because it takes no cognizance of the all-important con-

trast and conflict between the spirit of the world and the

Holy Spirit of God ; it has no conception that a profound

worldly knowledge and a most refined culture may be

enlisted in the service of a principle hostile to the king-

dom of God—such as is involved in a false teaching

which is by no means identical with a mere want of in-

telligence. The power of culture and of civilization is

intermediate, and derives its importance only from the

* See § 120.
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relation in which it stands to these two great principles,

striving for the ascendancy in history, about which the

real life of men consciously or unconsciously is concerned.

§ 153.

Although Christ's knowledge, when on earth, could not be

called omniscience, althougli it was limited, it was neverthe-

less perfect. He confessed indeed that the Son knew not

that day and hour which the Father had kept in His own
power (Mark xiii. 32), but He also declared that heaven and

earth might pass awa}'-, but that His words should not pass

away (Matt. xxiv. 35). This distinction between the un-

limited and the limited in Christ's knowledge is explained

only upon the principle of a ccMiral fundamental and typical

knowledge. His knowledge possessed an inward rather than

an outward infinitude ; it was infinite in depth though not

in range. As the perfection of His Person was not the mei-e

sum total of all relative perfections, so His knowledge was

not the mere sum total of all relative truths, but the eternal

and fundamental truth. As He is the centre of all creation,

for it was the Father's good pleasure that in Him all fulness

should dwell, His personal consciousness necessarily involved

clear perception and knowledge of God, of man, and of the

world. As personally and in virtue of His essential being,

He knew the mysteries of the kingdom of God, He also knew
the secrets of the human heart ; and considering the mysteri-

ous relation in which He stood to every human soul, every

one who came within the range of His personal influence

—

whether a Nicodemus or a Samaritan woman, a Nathanael or

a Judas—was necessarily known and seen through by Him.
" He knew all, and needed not that any should testify of

man; for He knew what was in man," (John ii. 24<, 25).

And as He knew what is in the human heart, He must also

have known what is in the world. With the piercing and

unerring eye of His wisdom, He searched out and knew the

powers of heaven, of earth, and of hell ; He saw through those

spiritual powers by which things temporal and human life in

its development are influenced—powers which do not perish in

time, but era after era rise up anew with redoubled eflbrt,

appear and re-appear through the long range of historic

periods, until the last great judgment day. Christ's prophecy
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is therefore the key for the ultimate and condusive solution

of all "church history, of the history of the world, and even

of nature itself.

Observations.—As He is Himself the Word of God incarnate,

the word which He speaks is a divine word uttered in a

way suited to the comprehensions of men. He speaks in

similitudes and parables, and thereby divine truth in His

lips is intensely human, plain to the consciences of the

simple as M'ell as of the wise. " I thank thee, Father,

Lord of heaven and earth, because thou hast hid these

things from the wise and prudent, and hast revealed them

unto babes," (Matt. xi. 25). This is the true idea of

ACCOMMODATION (ffuj^xarapac/j) a coming down, an adapta-

tion to the narrowness of human understanding. The

rationalistic idea of accommodation which supposes that

Christ intended to convey two truths—the one hidden

and the other obvious,—contradicts the inhei'ent prin-

ciple of revelation. " If," says Luther, " He had possessed

a better gospel. He would have given it to us." It was,

however, necessary to the principle of the economy, that

His gospel should contain some things which He could

not tell His disciples, because they could not bear them

then, (John xvi. 1 2), and that in His discourses generally

there should words occur, the depths of whose meaning

no one has ever yet fully f^^thomed.

§ 154.

He speaks as one having authority and not as the Scribes,

(]\Iark i. 22). This holds good of every true prophet, but

above all and in a special sense of the only begotten Son.

The words of Ciirist derive their authority, not from Inspir-

ation, like those of the prophets, but froni the Incarnation.

Inspiration implies a fundamental distinction between God

and man. The prophet feels that he is himself, in common
with all, a sinner in the midst of a sinful world, and he needs

to be raised up by the power of God's Spirit to a higher

range of view ; he has originally unclean lips, and must be

purified in order that the seraph may touch his lips with the

live coal from off the altar (Isaiah vi.) Christ, on the con-

trary, speaks as one who is essentially in the Father, and the

Father in Him, and accordingly He declares " No man
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knowetli the Father but the Son only, and he to whomsoever

the Son will reveal Him" (Matt. xi. 27), and in contrast with

the prophets it is written concerning Him, " No man hath

seen God at any time ; the only-begotten Son, which is in

the bosom of the Father, he bath declared him," (John i. 1 8).

His authority is, therefore, higher than all the prophets

:

"Verily, verily, / say unto you !" But while he speaks with

this unlimited authority he does not demand the obedience

and submission of the slave, but rather that of freedom, that

of the inner man. " Blessed are they who do hunger and

tliirst after righteousness, for they shall be filled." " If any

man will do the will of God, he shall know of the doctrine,

whether it be of God, or whether I speak of myself," (Matt.

V. 6 ; John vii. 1 7).

§155.
• He is a prophet mighty, not in words only but in deeds (Luke

xxiv. 1 9). While the power of working miracles was a gift

conferred upon the prophets of the old dispensation, in Christ's

person it was inherent, the spontaneous outgo of His earthly

life. His words and His miracles are but different sides of

the same truth, the manifestation of the fundamental miracle

of the Incarnation. "Go and shew John again those things

which ye do hear and see : the blind receive their sight, and

the lame walk, the lepers are cleansed, and the deaf hear, the

dead are raised up, and the poor have the Gosiiel i^veaclied to

them" (Matt. xi. 4, 5). His word, His doctrine, is itself a

miraculous act, named in this list as one of the restorations of

the order of nature ; and each of His acts is an embodied

word, a sign of the wonderful origin and power of the gospel.

The carnal desire after signs and wonders as the ground of

faith is condemned by Him, (John iv. 48), because they who
misunderstood his words, misunderstood also his miracles, and

at length were offended at his humiliation. Hence He does

not refer merely to the evidence of miracles (John v. 8G), but

to the witness of the Spirit in the heart of man, and to the

signs of the times, which throughout the history were con-

firming prophecy. The power of His word upon the heart

ever depends upon the influence and impress of His Person,

and the acceptance or rejection of His word cannot be separ-

ated from the acceptance or rejection of Himself.
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The High-Priesthood of Christ.

§ 156.

The office of prophet leads on to that of high -priest, a

title which gives expression to the idea of propitiation. All

priesthood, all sacrifices, in the religions which preceded

Christianity, rest on and spring from this idea as their

foundation and main root. But as Christ is the end and ful-

ness of prophecy, all priesthood and sacrifice find their con-

summation and fulfilment in Him, who is Himself the true

High-priest and tlie true Sacrifice. No created being—to

say nothing of a sinful creature—no creature but the Son
only can be the reconciling Mediator between God and sin-

ners, and the setter-up of the new covenant.^

§157.
The necessity for propitiation arises out of the separation

produced by sin between God and man. As this separation

certainly concerns God as well as man, the necessity for pro-

pitiation is not only a human, but a divine necessity. We
must not suppose that by means of propitiation some change

is produced in the Divine Being (viewing His Being as a

metaphysical abstraction) ; for it is from the Divine Being

that the Atonement springs. The plan of redemption, the

decree for propitiation, was itself devised and determined in

the depths of His everlasting love, who is without variable-

ness or shadow of turning (Eph. i. 5 ; 1 Peter i. 20.) Neither

should it be said that the Atonement produced a change in

the essential relations of God to the world ; for through the

presence of the eternal Logos God still continued in actual

connexion with the world, though fallen ; and the world, not-

withstanding its fall, is still His world. But nevertheless it

is right for us to say not only that it is man who needs to

be reconciled, but that God himself must become a reconciled

God.-'- The living action of God's love in His world has been

hindered and stayed b}' sin ; and consequently it hovers round

the divine holiness and rectitude as a demand which has not

* See the Epistle to the Hebrews, passim.

t Conf. Aiij,'ustana, Art. iii. Ut reconciliarst nobis Patrem, Art. xx. Quod

propter Christum habcant pZacaiunj Dcum.



Ohser.] the high-priesthood of christ. 303

been fulfilled in the world of unrighteousness ;—a requirement

which finds its expression in this—that the divine love, which

onust be manifested actively, must yet remain in abeyance

;

that God must retain the revelation of His love in the depth

of possibility instead of allowing it to flow forth freely.

Observations.—The idea of atonement may accordingly be

defined as the solution of a certain antithesis in the very

life of God as revealed to man, or of the apparent opposi-

tion between God's love and God's righteousness. Thou^rh

these attributes are essentially one, yet sin has produced

a tension or apparent variance between these two points

in the divine mind. Though God eternally loves the

world, His actual relation to it is not a relation of love,

but of holiness and justice, a relation of opposition, because

the unity of His attributes is hindered and restrained.

There exists also a contradiction between the actual and

essential relations of God to mankind ; a contradiction

which can only be removed by the destruction of the in-

terposing principle of sin. The expression, the wrath of

God, simply embodies this truth, that the relations of God's

love to the world are unsatisfied, unfulfilled. The ex-

pression is not merely anthropopathic, it is an appropriate

description of the divine pathos necessarily involved in

the conception of a revelation of love restrained, hindered,

and stayed through unrigliteousness. For this wrath is

holy love itself, feeling itself so far hindered because they

have turned away from its blessed influence whom it

would have received into its fellowship. This restrained

manifestation of love, which in one aspect of it may be

designated wrath, in another aspect is called grief, or

distress, in the Holy Spirit of love ; and wrath is thus

turned into compassion. It is only when the wrath of

God is allowed that any mention can be made of His com-
passion. That heathen antiquity had no idea of God's

love is attributable to the fact that it had no living con-

viction of the world's being under God's wrath. Plato

and Aristotle rise only to the bare representation of God
as a jealous God ; and men who in our day speak of dis-

passionate love rise no higher than they. The Old
Testament, on the contrary, speaks of the wrath of God,
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who is " a consuming fire," in the Psalms and in the Pro-

phets, almost on every page ; but it speaks also of the

tender mercy and grace of the Lord, and of His love as

like a mother's !

f
It is not a living, but a dead notion of the unchange-

ableness of God, which asserts that it was man only, and

not God, wlio needed to be reconciled. For God's un-

changeableness cannot be an empty, meaningless notion

;

it must be conformable with the fact of a living activity

in Him by which He holds free intercourse with His

creatures. This fact it must not exclude. And while

God's attributes are all in their essence and foundation

one, yet if this oneness be not empty and meaningless,

those attributes must be viewed as different forces in the

living activity of God ; and their living manifestation in

the moral government of the world must be conditioned

and limited by the free relations of moral beings. Now,
righteousness expresses a relation of contrast between God
and man ; and if the reality of sin be allowed, it is evi-

dent that this relation of contrast is of such a nature as

to hinder and destroy the relation of unity. But God, in

virtue of the very unchangeableness of His nature, must

require that this relation of unity be maintained. A
mere proclamation of the forgiveness of sin, without the

actual removal of sin, would be only an apparent, a seem-

ing reconciliation, and sooner must He leave the world to

sink in ruin than violate the eternal laws of His holiness

and rectitude. Holy love, which possesses the right of

unconditional demand upon the human heart, must notify

itself to the conscience as a creditor who cannot be refused,

who continues to knock till his demands are satisfied.

The debt must be paid ; but as man has no resource, no

means of meeting it, eternal love itself must devise an

expedient. Thus the scheme of reconciliation divinely

planned, so far from violating God's unchangeableness, is

in reality the result of it.

A The fundamental principle of the Church's teaching,

upon the doctrine of atonement, is that it must have been

a reconciliation accomplished not only on earth but in

heaven, not only in the hearts of men, but in the heart
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of God. This principle was scientifically developed in

the middle ages by Ansclm of Canterbury in his work

Cur ileus homo, and it is equally the fundamental idea of

the Reformation doctrine. In opposition to this,—the ob-

jective doctrine of atonement,—according to which Christ

has averted wrath, and has reconciled heaven and earth,

—

Abelard had already propounded the doctrine of a subjec-

tive and merely psychological reconciliation ; a doctrine

revived at the time of the Reformation in Socinianism,

and in the present day in Rationalism. According to

this doctrine, God cannot be reconciled and needs no

atonement, for He is eternal love without variableness or

change. Mankind only needed to be reconciled, because

they could not believe in God's love. Addicted to sin, they

were ruled by the spirit of fear. A sign was therefore

necessary as a manifest token and pledge of God's grace,

and this pledge we have in Christ. He has come not

to avert wrath—an unworthy notion—but to drive out

fear. His life of love. His affecting self-sacrifice, awakens

trust and confidence in men's hearts, and leads them back

to the Fathei\ The reconciliation is thus accomplished

in man, not in God, who is pure unchangeable love, too

high, too sublime to require a sacrifice or atonement.

But though we also teach that the essence of God is

uncl'iangeable love, we at the same time maintain that

the active life of God's love in the world must needs have

been interrupted by sin, and that a love, whose holy and

righteous claims could not thus be injured and wounded
would not be true love. The notion of God's greatness,

which considers Him too high to require an atonement,

differs nothing from the notion that He is too high to be

grieved by sin, that as the atonement does not affect

Him, so neither does sin affect Him. We, on the con-

trary, believe that sin is against God, that it does concern

Him, that it disturbs His divine relations towards us, and

therefore we cannot rest satisfied with that seeming recon-

ciliation which is effected on earth but not in heaven.

He has only a superficial perception of sin who can rest

satisfied with it.

However much of pious energy we may grant to an

U
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Abelard, and to other Pelagian natures, experience teaches

that those spirits who have felt the sting of sinfulness

and the weight of human guilt, amid the struggles of an

alarmed conscience, who have felt sin to be, not merely a

disturbed relationship to an impersonal law, but a viola-

tion of their religious relations to the living God,—St.

Paul, for example, and Augustine, and Anselm, and Luther,

and Pascal, and Hamann,—have been able to find conso-

lation simply and alone by faith in a reconciled God
;

only then, when in f\\ith they laid hold upon the gospel,

that the wrath of God was taken away, did love within

them drive out fear.

§158.
The contradiction between God and the world, and the

restraint put upon God's living revelation of His love through

sin, might have been removed had it been in the power of

the human race to offer a perfect sacrifice ; could they collec-

tively have sacrificed—not this thing or that of the things

of this world, as in the religions of antiquity—but the inter-

rupting principle itself; could they have withdrawn from and

mortified the sinful self within, and have returned again to

God in unconditional obedience. But the human race could

not make such a sacrifice, could not bring such an offering.

Human freedom could never produce true goodness, save in

fellowship with God, and from that divine grace to which it

owed its origin. But in this sin really consists, that

fellowship is broken, human freedom is a freedom without

grace, man's best work is only a work of the law, and springs

not from the fountain of holy love, not from love's creative

inspiration. Hence all the ancient sacrifices were insufficient,

and could never purify the conscience (Heb. ix). Uncon-

ditional surrender of the heart was impossible, because freedom

was alienated from its divine source, and could not surrender

itself To bring in a perfect sacrifice, two requirements must

be complied with, which our sinful race were unable perfectly

to accomplish ; namely, man must himself, by an act of the

purest free will, retrace and retract his sinful life, and Ijegin a

new development in love, in obedience, and in rectitude ; and

wuthal this act of human freedom must at the same time be

the act of the purest grace, God's own act in sinful history.
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These requirements are nowhere met but in the gospel :
" God

was in Christ reconciling the world unto liimsel£"

Divine love, that knew from eternity the possibility of tlie

Fall, found also from eternity the way of Redemption. In free

grace and love the Father gives up the Son to humiliation,

obedience, and sullering ; and by His willing obedience the

Son, as the second Adam, satisfies the demands of holy and

righteous love, offers up the sacrifice which our sinful race

should have offered, but could not, drank to its dregs the

cup of suffering for sin, which must needs be emptied, that

the growth of sin might be retraced and destroyed, and that

a new life might begin. This work of Christ's is really God's

work of love and grace towards the race ; it is as really in

the highest sense the act of humanity ; for it is God in

human nature, who satisfies the demands of righteous-

ness. On earth and among men the Mall of partition

between God and man is taken away ; amid our sinful race

is the pure and sacred centre found, in which the disturbed

relations of God towards us are again restored to harmony,

and from which divine love can again stream forth abundantly

upon the world. As God beholds the whole race represented

in the new Adam, it follows that as One is i-ighteous so are

all righteous, as One died for all, all died ; and " as in the first

Adam all die, so in the second Adam shall all be made alive
"

(2 Cor. V. 14; 1 Cor. xv. 22).

§ 160.

The second Adam also takes the place of humanity ; and
His skcrificial work must be looked upon as the actual work
of humanity itself (satisfactio vicaria). But our innermost

consciousness demands that the righteousness and obedience

rendered, should not only be vjitJiout us in another, but should

also become personally our own. Now this demand is satis-

fied by the fact that Christ is our Redeemer as well as our

Reconciler : our Saviour who removes sin by giving a new
life to the race, by establishing a living fellowship between

Himself and mankind. All merely external and unspiritual

confidence in the Atonement arises from a desire to take

Christ as Reconciler without taking Him as Redeemer and

Sanctifier. The gospel, " God was in Christ reconciling the
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world unto himself," must not be separated from the follow-

ing call, " Be ye reconciled to God !

" that is, " appropriate to

yourselves the reconciliation accomplished in Christ, by the

healing and purifying, the life-giving and sanctifying power

which emanates from Christ
!

" As Christ is appropriated to

ourselves by faith. He is a Redeemer not only for man but

in man ; and with faith,—which is a new principle of action,

and includes the giving up of the heart to Christ—a new
fountain of life is opened, the beginning of salvation in man.

To say that God in Christ beholds the reconciliation of the

world is the same as to say that He anticipates the redemp-

tion and salvation of the whole world in the perfection of

Christ and the perfection of His sacrifice,—the actual destruc-

tion of sin in man. But redemption as the foundation of

faith in man's heart, while a work of grace, is at the same

time conditioned by man's will, which can resist grace ; and

the gospel of reconciliation, while it embraces the whole world,

proves to be for the fall of many, and for the rising again of

many, a savour of death to them who will be lost, and a

savour of life to them who allow themselves to be saved ;

—

a truth which is unfolded and developed in the doctrine of

predestination.

§161.
When the evangelical doctrine treats of the Atonement

under the two-fold heads of the active and passive obedience

of Christ, ohedientia activa et passiva, it must be remembered

that this contrast is simply relative. We cannot conceive of

any part of Christ's active life in which there was not suffer-

ing also, as the result of the world's sin : the story of His

sufferings does not begin in Gethsemane ; His whole life of

obedience is a tale of sorrow. At the same time we cannot

conceive of any suffering in Christ which was not also an active

act, which was not in its truest sense a holy act of His free

will ; for His whole life of obedience is the history of a strug-

gling and conquering will. Remembering, therefore, that the

distinction is only relative, we say that Christ is our right-

eousness in as much as He in active life fulfilled the law

(ohedientia activa), and by His sufferings and death ofiered

Himself up for our transgressions (ohedientia 'passiva).
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§1C2.
He is our Ilirjhteousness before God, in as much as He over-

came the workl by His sinless and ideal perfection, and ful-

filled the law in the midst of all temptations (Matt. iii. 15
;

V. 17; Heb. X. 7), and thus has realized the ideal of human
nature. He fulfilled the laAV not as a single casual individual

in the course of generations, but as the head of the race, under

whom all must be included. Again, by the realization of His

own ideal in His own Person, He has realized not merely the

ideal of a single man, but that of human nature and human
life. He has also fulfilled the law in our stead, and can say

to His disciples, that in the world they should have tribula-

tion, but in Him they should have peace, because He had
overcome the world (John xvi. 83). The righteousness of

the whole Body is included in Him as the Head, and as the

Father beholds the race in Him, He beholds the race as one in

whom He is well pleased. When it is objected that the

imputation of the righteousness of another is akin to un-

righteousness, this rests upon a conception of mankind as an
outward aggregation of individuals, and the mystery of organ-

ism and the union of the body with the Head is ignored. This

atomic view contradicts the idea of one spiritual bodj'', one

common consciousness, and one historic inspiration. It con-

sequently forbids the spiritual appropriation of an external

perfection ; and disallows that feeling of virtue in which a

nation not only sees in her heroes examples for imitation, but
appropriates their deeds as her own, as of national right and
citizenship hers. This deep feeling of inseparable unity

in multiplicity pervades all religious bodies, and finds in

Christianity its highest and holiest realization.

§1G3.
As Christ is become our atoning Righteousness before God,

He is also made unto us Redemiytion (1 Cor. i. 30), in order to \-w

our freedom from sin. As He reveals in His life an embodi-

ment of the law. He awakens in man the knowledge of sin,

and the desire after a perfect and holy life. To those who
receive Him He gives power to become the sons of God
(John i. 1 2). This liberating gift depends, not only on the

force of His Word, but upon the direct influence of His Per-
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son ; for He Himself becomes an animating and inspiring

principle in all whom the Father gives Him. Even Plato

had already said that we are allured to virtue, not by teach-

ino-, not by our own nature, but by the influence of the gods,

and that intercourse with a divinely-minded man, nay, even

nearness to him, gives us power for good, just as one becomes

courao-eous when by the side of a courageous warrior. This

is the mystery which the apostle Paul gives expression to

when he says, " I live no longer myself, but Christ liveth in

me" Zm ds ovyJri syu) t^'/j d'i iv £/j,ol XoioTog (Gal. ii. 20). But all

whom Christ receives into the fellowship of His life, He
appoints to the fellowship of His sufierings and death. For

by the death of the Lord comes the perfect knowledge of sin,

and death is perfectly expiated thereby alone. As the law

must be perfectly fulfilled, so also must the guilt be perfectly

blotted out.

§ 164.

The Lord's death is the perfect revelation of the sin of the

world. It is not merely relative goodness that suffers : still

less is it one pai-ty laid low by an opposite sect ; He who
now suffers the death of a malefactor is the incarnate Right-

eousness itself raised high above all parties. This death

must therefore be described as the consummation of the

world's unrighteousness. It is not merely an isolated act

;

all the sin previously developed in human history reaches, in

this act, its highest culmination. To so deep a depth had

history now sunk, that those very powers in Judaism and

heathenism whose province it was to embody and maintain

righteousness upon earth, those spiritual and secular powers

unite to crucify the personal Righteousness itself. It is not

only Caiaphas and Pilate who bring the Redeemer to the

cross ;
spiritual principalities and powers ai-e engaged in the

work ; on the one hand unbelieving Judaism, the spirit of

Pharisaism, idolizing itself in the letter of the law ; and on

the other hand, spirit-denying heathenism recognizing itself

in the Csesar of Rome as a god on earth. Had Caiaphas, and

Pilate, and Judas never lived, those powers would never-

theless have brought Christ to the cross. The death of the

Lord Jesus is therefore the perfect manifestation of the

world's sin and guilt. But this very death, which seems to
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consummate the condemnation and perdition of the race, in

reality atones for the sin of mankind ; Golgotha's cross, which

seems to be set up for all historj'- as a sign of the curse, is

tlie symbol of salvation, the true ' tree of freedom ' for all

history. This is the deepest mystery of love displayed in

the Atonement.

§165.
The solution of this strange anomaly can be found only in

the mysterious relation subsisting between Christ and the

human race. Mankind are represented not only in those

who stood beneath the cross, but in Him also who hung

upon it. It is the old Adam that we see beneath the cross,,

he is the new Adam who hangs upon it. The second Adam'^

has no share in the sin of the race ; but his self-consciousness

must not be separated from the consciousness of union with

the sinful race itself The suffering and death which he

endured of the race—which was inflicted by the race, He
Himself transformed into a suffering and death for the race

;

in the boundless sympathy of His love He felt the guilt of

His brethren as if His own ; as our High Priest He was able

to bear the guilt of the race upon His heart. By His incar-

nation Christ is so intimately united with our sinful race,

tliat He can say Tas Luther expresses it), " I am this sinner,

that is, his guilt and punishment belong to me ;" and the

sinner can say by faith, " I am Christ, that is, his death and

his I'ighteousness belong to me!" From this point of view

it becomes clear that " He was made sin for us, who knew
no sin," that " He was wounded for our transgressions, and

bruised for our iniquities," that " the chastisement of our

peace was upon Him, and with His stripes we are healed"

(2 Cor. V. 21 ; 1 Peter ii. 24 ; Isaiah liii. 5).

§ 166.

The atoning sacrifice, which the race of man cannot offer,

is free surrender to, and voluntary undertaking of, that suffer-

ing by which the power of sin is slain. That suffering must

now be described as consisting of the consciousness of guilt,

the conviction of sin, and repentance. Repentance is the life-

and death-struggle of the soul, in which the sinner slays not

only particular sinful habits, but all his previous sinful life.

Now, though Christ, as sinless, had nothing to repent of, yet
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holy sorrow, on account of human sin, was the secret and soul

of all His suftorings. His was the pain of a pure and true

nature, on account of the sinful development which reaches its

culmination in the sufferings of the second Adam. The know-

ledge of sin, on the part of mankind, expresses itself in the

dying Redeemer. In the very centre of history, pure and

perfect pain, on account of sin, is endured,—that spiritual

pain, by means of which the past is remitted—the develop-

ment of sin retracted and removed.* On the cross the new
Adam offered up Himself—the principle of self—that cosmi-

cal principle, from which the kingdoms of this world derived

all their false glory—a principle which stirred even in Him,

though it never became actual sin. And as the second Adam
has been Himself perfected by destroying the possibility of

sin, the human race in Him has died unto sin— for, if One

died, all died.

§ 167.

/ The atoning power of Christ's death consists not in His

physical sufferings as such, not in His blood and His wounds

merely, as such, but in the infinite offering of His love. But

this perfect offering of His love would not have been accom-

plished had He merely died in a spiritual sense, and not

bodily, for the race. The perfect sacrifice to atone for sin

consists not only in the perception of sin, and sorrow on ac-

count of it, but in the voluntary endurance of its pericdty,—
of the suffering which is the consequence of it. Now, all the

consequences of sin, all human misery is summed up and con-

summated in death, which is the vjciges of sin. Christ being

the spotless One, has no sin of His own for which to suffer,

yet He suffered what sinners deserve to suffer,—He submitted

to death, to death which has in it the sting of sin. When
we say that the Lord died the death of a malefactor upon the

cross, we express the truth that He died that death which is

the wages of sin. But the sting in His death is the sin of

the world, which He bore upon His heart, as our High Priest,

the judgments of God which were laid upon His soul. By
thus voluntarily enduring the punishment, voluntarily giving

His entire personality up to death. He nailed our sentence to

* Komans iii. 25, els ^vSei^iv ttjs St.Kaio(TWi]s avroO, Sia ttjv irdpeai-v rCiv

irp<yye'yoi'6Twi' ajj.apTr]ix6,riav,
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His cross. The penalty being endured, justice is satisfied,

and a perfect sacrifice is oflfered for " the remission of sins."

Thus, as this act of sacrifice is the act of the new Adam, it is

really the act of human nature, of human freedom ; but it can

be the act of human freedom only, because it is the act in

history of God's merciful grace, because the suffering Adam is

none other than the suffering God—God himself in the lowest

humiliation of humanity,—the dying God-man,

For the faithful, death has now lost its sting : by Him, in

whom they possess a reconciled God, they are delivered from

the fear of death (Hebrews ii. 15),—of that death whose stino-

is sin and the righteous judgment of God.

§ 1G8.

In the suflTerlng and dying Redeemer, the human race con-

quers death, because it becomes dead to sin. But the race

becoming dead to sin in the new Adam, implies that it dies

not only to the will of the flesh, but to its worldly ideals

likewise. Now, the natural heart will not of itself die to all

that in a spiritual sense makes the world this world,—to all

that fancied perfection which the race has ever sought for in

some kingdom of worldly ideals. The spirit of man sought to

realize that perfection in the earthljMdeal Messiah of Judaism,

—in a kingdom of temporal prosperity, which hope decked

out in the garish colours of the imagination. He sought it

again in the ?esthetic ideal-world of Greece,—in a kingdom of

sensuous beauty in tlie dream-world of art. He sou''dit it

once more in the political ideal-world of Rome,—in a kino--

dom of action, full of earthly greatness, honour, and luxury.

But it must be confessed that according to the law of necessity

these ideals must come to naught in the general oblivion and
death of this world's history : this was the inevitable fate of

the old world ; its glory faded away like the leaves of the

forest. But one place there is in history where the power of

fate was brcken—because humanity there, by a sacred act of

will, offered up its worldly ideals, freely surrendered the

glory of this world, for that kingdom which is not of

this world ;—and that pla^e is Golgotha's Cross. There, be

it remembered, was accomplished a sacred act of self-sacrific-

ing will, because it was the act of divine self-sacrificing grace.
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By this perfect union of the Divine with the human, the

death of Christ was the sacred focus for the revehition of

Providence in history ; whereas Judaism was in bondage to

the yoke of the law,, and Heathenism to the yoke of blind

fate.

§169.
"When the Redeemer cried " It is finished !" as He huncro

upon the cross, the veil of the temple was rent in twain from

the top to the bottom ; because thenceforward the entire

service of sacrifice pertaining to the old dispensation was
abolished. That perfect, that satisfying sacrifice was offered

up as an odour of a sweet smell, well pleasing to God. The

odour of this offering ascended from the sacred heart of

humanity ; and when that heart broke, to live again for

evermore, this world and the prince of this world were over-

come. The death of the Lord was alike atoning and redeem-

ing in its efficacy. The crucified Redeemer is the principle

and foundation of expiation and conversion for the world.

His sacrifice is the central truth, the main theme of apostolic

preaching. "I am determined not to know anything, save

Jesus Christ, and him crucified !" Through the forgiveness

of sin, we are made partakers of everlasting life. Accordingly,

the Article of "the forgiveness of sins," and of '"'justification by
faith," is justly esteemed by all evangelic churches the central

and fundamental doctrine of Christianity. The new obedi-

ence, and the imitation of Christ in the fellowship of Plis

sufferings, these alike grow forth from that one centre : for it

is only when we die with the Lord that we can live with

Him. Bat fellowship with Christ's sufferings possesses this

characteristic, all human suffering is spiritually glorified

thereby
;
yea, death itself, after the pattern of the Lord's,

becomes a free, a world-overcoming death. And the more

theFaithfLd are drawn into fellowship with Christ's sufferings,

the more do even their suflferings in turn become vicarious for

the world, as is clearly witnessed by the history of the Chris-

tian martyrs and the Christian heroes.

Observations.—The intercession of Christ as our Advocate

with the Father is usually included in His office as High

Pj'iest. But as we have throughout described His pro-

pitiatory offering as one which He continually presents
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to the Father, this subject finds its appropriate place in

the doctrine of His kingly office, or of His continual

working in His Church.

The Kingly Office of Christ,

§no.
Our Lord reached the goal of ethical perfection in His

humiliation. " He was made perfect through sufferings."

But as in death He was perfected in an ethical sense, His

Person and His Work were to be manifested after death in

the fulness of their coantical import. In the days of His

flesh, the unity of His ethical and cosmical power appeared

only partially and fragmentarily, through the limitations of

time ; it appeared only in alternations between concealment

and revelation. But by the voluntary act of self-sacrifice

accomplished in His death. He brought human nature into

perfect harmony with the divine ; He died to what was in

part, that the perfect might come, and that He might reveal

Himself as the Lord of Glory, to whom the Father had given

the kingdom and the power. Exalted above the limitations

of time and space, He reveals Himself now eternally as the

Head of the Kingdom of Grace ; a kingdom which is not

only the centre and goal of all human history, but which

embraces within its range the world of spirits also : that king-

dom of grace which is to take up into itself and to glorify

the entire kingdom of nature, and thus become in the end one

universal Kingdom of Glory {regnum glorice). This grand

conception of Christ's exaltation is unfolded in the three

articles of Christian dogma, the Descent into the realm of

death (Hades), the Resurrection, and the Session on the right

hand of God the Father. The entire series of Old Testa-

ment prophecies regarding a triumphing Messiah is ful-

filled in this exaltation of Christ
;
prophecies which con-

stitute an antithesis to those describing a suffering Mes-

siah, and which usually represent the Messiah under the

type of a theocratic King who is the head of the people

of God.

Observations.—During His humiliation Christ was still a king,

and exercised at times His kingly prerogative. He chose

Apostles ; instituted the ministerial office, and the sacra-
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ments ; and gave the Apostles the power of loosing and

binding. But He did not assume His ro^^al rule with

power until after His death.

§171.
It was a fundamental article of apostolic tradition,* and the

general belief of the Christian Church, that while His Body
lay in the grave, our Lord descended in spirit into the king-

dom of the dead, and preached to the spirits who there were

kopt in prison. Great as is the darkness in which this doc-

trine is involved, it nevertheless expresses the idea of the

universal and cosmical efficacy of Christ's work ; the idea of

the efficacy of the work of atonement for the generations of

men who lived before Christ's advent, for all who had died

without the knowledge of salvation, and for all who had died

in faith of the promise. Those spirits of men who still stood

in a mj'stical union with the organism of humanity, as mem-
bers of the great family of man, were made partakers of that

Restitution which had now been realized in the centre of the

organism. By his descent into Hades, Christ revealed Him-
self as the redeemer of all souls. The descent into the realm

of the dead gave expression to the truth, that the distinctions

Here and There—the limits of place—are of no significance

regarding Christ, and do not concern His kingdom ; and on

this ground it is that we include this Article in the doctrine

of Christ's exaltation. No powers of nature, no limits of

space or of time can hinder Christ from finding His way to

soids. His kingdom has extended even into the region of the

dead, and still includes that region ; and the distinctions of

living and dead, of earlier and later generations of men, of

times of ignorance and times of knowledge, possess but a

transient significance. All fatalism regarding different indi-

viduals and races of men is thus obviated and destroyed.

Each spirit determines its own destiny, because all temporal

and circumstantial differences are finally absorbed and nulli-

fied in the one great distinction,—that namely which finds its

* 1 Peter iii. 19. " By which also he v;ent and preached unto the spirits in

prison."—Eph. iv. 9, " Now that he ascended what is it but that he also de-

scended first into the lower parts of the earth."— Phil. ii. 10, " That at the name
of Jesus every knee should bow, of things in heaven, and things in earth, and

things under the earth."
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efficacy in Christ,—tlie grand distinguishing princijile of

FREEDOM, between the believer and the unbeliever, between

those who accept and those who reject salvation.

ObserI'cdioils.—We have included the descent into Hades in

the doctrine of Christ's exaltation. Yet viewing it iu

another aspect, it may certainly be taken as part of His

humiliation. We must take it as belonging to His

humiliation when we look upon Christ as now fully sub-

mitting himself to the law of death, undergoing the com-

mon fate of man, by descending into the vaHey of the

shadow of death ; because the spirit is then separated

from its corporeity, and lives in an uncompleted being,

waiting for its re-union with the body. So far therefore

as Christ's humiliation and exaltation are viewed as suc-

cessive states, the descent into hades may be described as

the connecting link, and is at once the lowest step of His

humiliation and the beginning of His exaltation.

Had this doctrine of the descent into the realm of the

dead been recognized as possessing the same significance

for all times which it had for Christian antiquity, those

fatalistic conjectures in which modern orthodoxy has in-

dulged regarding the final blessedness of the heathen

might have been avoided. Lutheran orthodoxy, afraid of

recognizing an intermediate state lest it should seem to

sanction the Catholic purgatory, would only assert the

distinction between etei'nal life and eternal five. The

explanation it gives of the dogma is simply, that Christ

descended into the realm of the lost, and triumphed over

the devil. But we only suppose that this triumph over the

devil was something real and definite, when we believe,

with the early Church, that Christ took from the devil his

prey, and led captivity captive (Eph. iv. 8) ; that He
delivei-ed the generations who had died before His advent,

the generations of heathen, from that dominion of Satan,

and of fiendish powers, under which we must believe they

had hitherto been. Great confusion has arisen from the

expression " the Descent into Hell," because the word

hell, which in the older languages denoted the realm of

the dead generally, soon came to mean the abode of the

damned. The original meaning is necessarily maintained
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here, but it has been time after time supplanted by the

hiter and narrower meaning, in both the Lutheran and

the Eeformed Churches. The Reformed Church deprives

this dogma of any distinctive meaning, understanding it

as wholly figurative. It explains it thus :—Christ upon

the cross endured the pains of hell, and so far it may be

said of Him that He descended into hell. The confes-

sions of both churches must therefore on this point be

tested and corrected according to the testimony of Scrip-

ture and the witness of the early Church.

On the third day the Lord rose from the dead in order to V^
a revelation thenceforward of the kingdom of glor}' (^irgninyi

gloi*iae). In the resurrection is anticipated the perfecting of

the world. That regeneration, including renewal and glorifi-

cation, which mankind and all creation look forward to as the

consummation of the world's development, in which spirit and

body, nature and history, are perfectly reconciled,—human
nature being glorified into a temple for the Holy Ghost, and

material nature being brought into the glorious liberty of the

children of God,—that regeneration which necessarily involves

and demands the belief, that the contradiction between the

physical and the ethical, between the kingdom of nature and

that of grace shall not continue as if eternal and indissoluble,

—is revealed ideally in the resurrection of the Lord. The

resurrection of the Lord is not the mere sign of that regenera-

tion, it is itself the actual beginning of it. It is the sacred

point where death has been overcome in God's creation ; and

from this point the spiritual as well as the bodily resurrection

of the entire human race from the dead proceeds. Now, for

the fii-st time, as a risen Saviour can Christ become the real

Lord and Head of His Church. Now that the perfecting of

the world is in His person ideally accomplished, He becomes

the actual Perfecter of the world, and can replenish this pre-

sent world with the energies of the future.

Observations.—There is also a close connection between the

resurrection of the Lord, and the perfecting of the church.

That blissful future, that idea of victory, which hovers

before the Church's hope, is alread}- reached in the risen

Redeemer. Easter is therefore the chief of the Christian
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festivals, and Sunday, as the day of our Lord's resurrection,

is universally a festival day for Christians. The Churcli

dates her existence from that historical fact in which she

beholds the pledge of her blessed future, and which has

ever been before her eyes as the goal of her development

and her conflict. In this fact, more than any where else,

she recognises the deep and close connexion which sub-

sists between prophecy on one hand, and history on the

other. Prophecies regarding the future of the kingdom of

God must be viewed in the light of the historical fact of

the resurrection, and this historical fact must in turn be

looked at in the light of prophecy. Apart from the re-

surrection of the Lord, the prophetic view of the world

which forms the hope and expectation of the Churcli, would,

have no foundation in actual fact. " If Christ be not risen,"

as the Apostle says (1 Cor. xv. 1 4), " then is our preaching

vain, and your faith is also vain." Eternal life would
then be no more than an hereafter. Apart from prophecy,

the resurrection would be a bare fact without meanino- an

isolated wonder answering to and connected with no new
order of things. Prophecy and history, promise and ful-

filment are blended together in the Church's joy on
account of the resurrection ; her Easter rejoicing is a joy

not merely on account of this or that single fact, but a

joy in Christ and the kingdom of Christ as that which
is all in all.

The denial of the miracle of the resurrection is not,

therefore, the bare denial of a single historical fact, it is a

denial of the entire prophetic aspect of the world which

Christianity presents ; which finds in the resurrection its

beginning in f\ict. A view of the \vorld which makes the

present order of things perpetual, and which considers the

eternal to be only a continual pi'esent, naturally allows no

room for the resurrection of Christ, which is an interrup-

tion of the order of this world by the higher order of

creation still future ; and which is a witness to the reality

of a future life
;
yea, it is even that future life itself in the

actual present ; the beginning of "the last things," con-

cerning which the Apostles witness that we who live after

the resurrection of the Lord live "in these last times" (1
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Peter i. 20), and that it now remains for the risen Saviour

again to manifest Himself to judge both the quick and the

dead. This, the Christian view of tlie world, overthrows

the mythical interpretation of the resurrection advocated

now-a-daj^s, and the biblical criticism resting thereupon.

As Hegel omitted this Christian escatology, it was natural

that those who followed in the steps of his philosophy

should go on to deny the resurrection as something which

had no foundation in fact. And when Schleiermacher,

though reverence for apostolic testimony prevented his

denying the fact of the resurrection, yet could attribute

to it no doctrinal significance, nor draw any inference from

it ; this in like manner arose from the well-known uncer-

tainty and indistinctness of his teaching in relation to

future and final realities. Among modern religious philo-

sophers StefFens may be named as having asserted the

prophetic significance of the resurrection in connection with

a noble view of nature.

Criticism has taken great exception to the want of

harmony in particulars, which marks the accounts of the

resurrection given by the Evangelists ; and the inference

is drawn from this, that those accounts lack an historical

basis. But we challenge any impartial critic, assuming

for the sake of argument that the resurrection did take

place, to ask himself whether it was not to be expected

that the great and unequalled impression which that event

must have made upon the first witnesses of it, would not

naturally have incapacitated them from treating all the

minute circumstances connected with it microscopical l}?-,

and would not involve a want of exact harmony in their

accounts of it ? while the main assertion of the fact of the

manifestation of the risen Saviour, must have been the

same on the part of them all. In other words, whether,

upon the supposition that the resurrection did take place,

we must not expect to find the accounts of it, generally

speaking, just as we do find them ? If, on the contrary,

we suppose that the resurrection did not really take place,

we are brought face to face with the psychological impos-

sibility, that the disciples, who upon the death of the

Lord had sunk low in despondency and were in a despair-
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ing state, should suddenly "be able to inspirit themselves

by means of a self-invented vision, which appeared equally

to them all, nobody knows how ; and criticism must sub-

mit to the difficulty of explaining how the disciples were

transported into that visionary state (for deception is in-

conceivable in this case), in which they saw this imagin-

ary resurrection.

There is, however, a greater difficulty and contradic-

tion than that between the several evangelists when com-

pared together; a difficulty which is not divided among
them severally, but which occurs equally in each. It is

this :—All the four gospel accounts of the resurrection

seem to introduce two contrasted representations concern-

ing the nature of the resurrection-body of the Lord. The

risen One seems now to live a natural human life, in a

body such as He had before His death. He has flesh

and bones, He eats and drinks : again, on the contraiy,

He seems to have a body of a spiritual transcendental

kind, which is independent of the limitations of time and

space ; He enters through closed doors, He stands sud-

denly in the midst of the disciples, and as suddenly

becomes invisible to them. This contradiction, which

occurs in the appearances of the risen Saviour during the

forty daj^s, may be explained upon the supposition, that

during this interval His body was in a state of transition

and of change, upon the boundary of both worlds, and

possessed the impress or character both of this world and the

next. Not until the moment of the ascension can we sup-

pose that His body M^as fully glorified and freed from all

earthly limitations and wants, like the spiritual body (ffi/xos

rrviu/Mar/.ov) of which Paul speaks (1 Cor. xv. 44).

§ 173.

The ascension of the Lord forms the close of the resurrec-

tion and the perfecting expression and act of the exaltation.

We cannot conceive of heaven as any distinct place—some

sphere, some distant world, or the like—some distinct

" where," according to the ideas of our present sensible per-

ceptions ; because heaven is everywhere thiit God is. Yet

we must persuade ourselves of some more definite place in

heaven where the cosmical, the created life, is perfectly

X
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realized ; where God himself is all in all ; where the frag-

mentary, the imperfect, inseparable from existence in time, is

lifted up into the fulness of eternity. Chiist is received up
into heaven, and this involves the glorious truth that He is

received up into a sphere in which His life and being are in

perfect harmony with His nature. Even concerning His

earthly existence He could say that He was in heaven (John

iii. 1 3) ;
yet He also declared that He must leave the woild

and go unto the Father (John xvi. 28), for He still was sub-

ject to the limitations of time and of development. His

heavenly life, now that He is ascended, is the expression of

His peifect union with the Father ;
—

" I am in the Father,

and the Father in Me ;"—and it is equally the expression of

His perfect Being in redeemed humanity ;
—

" I am in them

and the Father in Me " (John xvii. 1 2). During His earthly

life He could compare Himself to the Vine, and believers to

the branches; yet He also said, "I, if I be lifted up from the

earth, will draw all men unto me !" (John xii. 32). When
He was lifted up above the limits of time and space, then

for the first time was He able perfectly to unfold and display

His organic relations to the children of men, by the dll-

attractive power of His Spirit and His Word,

§174. ^

Holy Scripture describes Christ's heavenly glory as His

"sitting on the right hand of the Father" (Mark xvi. 19).

The rigid hand of the Father (sx h^iHv roZ ©soD) means the

power of the Father, and conveys the same idea as that

expressed by the words, " All power is given unto Me in

heaven and on earth." This kingly power of Christ is not

exactly the same as His divine power, which was revealed in

the first creation, and belonged to the Son as the y.iyng. The

2)oivcr of Christ, manifested upon His exaltation, is not a

creative, but a perfecting ])ower, penetrating all ranges of

creation, spiritual and natural, and perfecting the works of

His onmipotence in the first creation. This kingly power of

Christ is not revealed in its full strength and widest range,

whereby all at last shall be subdued unto Him, until after

His exaltation.

§ 175.

The session of Christ at the risht hand of the Father must
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not be t.'iken as a state of inactive rest. Tlic declaration,

*' My Father worketh hitherto, and I work," still holds true

of Christ after His exaltation. The session of Christ must

be viewed as compatible with, and inseparable from, that

eternal activity by which He reveals His kingly power. A
twofold activity must be recognized here ; an activity in re-

lation to the Father, and an activity in relation to the world.

The one is expressed by the representation of Him as our

Advocate, making intercession for us to the Father (Infercessio

Chridi) (Rom. viii. 34; 1 John ii. 1; Heb. ix. 24). The

otlier is expressed by the term His second advent, which in-

cludes His continual and pi-ogressive coming to establish His

kingdom in the world, and His coming to the faithful for

their salvation, and to the world for judgment. When we
say that He sits at the right hand of the Father, that He in-

tercedes for us with the Father, that He comes again into the

world, we express only different aspects of His exaltation.

Clirist's intercession for us with the Father denotes that, as

Mediator and Reconciler, He continually represents before Him
the human Itimily as a race well-pleasing to the Father, such

as may be the object of His love. But this movement, ad
intra, is conditioned by a corresponding action ad extra, for

Christ continually comes to the human family, and penetrates

it with His holy energy, with His personal and progressive

workings. As the redemption of the human race is not a

mere process of nature, but is conditioned on the part of the

race by the power of freedom and conscience ; so also the

spiritual coming of Christ, now set forth, is conditioned by an

historical economy, according to which mankind are brought

progressively under His influence, and are made susceptible of

His active power. As it is He who conies in the Spirit, He
comes alike in His Word and in His Sacraments; and by

this progressive advent. He obtains an ever-strengthening hold

upon humanity, an ever-deepening root ; and can continually

confirm before the Father the efficacy of His redemjitive work.

As His organic relations to humanity are thus subject to a

beoinnimj and a m'owth, we must recoirnize a risinfj and an

increase also in His heavenlj^ glory. It may be said even of

Him who has gone up heavenward that He grows and ad-
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vances, not indeed in wisdom, but " in favour with God and

man ;" in blessedness and fulness of life ;—a growth which

shall reach its consummation, its dx^;j, when His Church,

which is His spiritual Body, shall have arrived at maturity

and perfection ; when all things shall be gathered together

under Him as under the Head. " Till we all come in the

unity of the faith, and of the knowledge of the Son of God
unto a perfect man, unto the measure of the stature of the

fulness of Christ" (Eph. iv. 18.)

Observations.—Though Christ has continued to be the per-

sonal Head of the human race ever since His departure

from earth, He refrains from all personal and visible ap-

pearances. The influence of such appearances upon earth

has been either impersonal and merely ideal, so that the

personality has been obscured by the thing bestowed ; or

so far as their activity has been personal, it possessed only

a narrow and transitory reality for a single point in the

organism of humanity, and passed away into the visionary

realm of mere memory. He who has gone up to heaven,

on the contrary, is not merely an historical Person, but is

above all history, and continues to penetrate and to fill

all history with His presence : all regeneration and salva-

tion proceeds from His personal working ; and there

can be no workings of the Holy Ghost in the Church

which are not in reality the workings of Christ. The

sensuous understanding takes exception to this doctrine,

on the ground that the material limitations of sense must

necessarily form a barrier between Christ, who is in heaven,

and ourselves, who are on earth. It thei'efore considers

that our relation to Christ is only one of historical re-

collection, and it refuses to recognize any other kind of

influences from Christ which can be called His working,

since He appeared upon earth ; it disallows that there is

any immediate and direct connection of Christ with us

now. But a believing perception of the person of Christ

necessarily discerns how this material sphere of time and

space, in which human nature lives,—this sphere which,

in the very conception of it, possesses only a temporary

importance, and is limited thereby,—must come to an

end, and be transformed, so as to exclude the possibility
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of that higher and heavenly sphere into which it must be

absorbed, being impenetrable,—unponetrated by Him wlio

is the centre not only of humanity, but of the whole

creation. This organic and abiding connection between

the Church and her unseen Head is the fundamental

myster}'' upon which the Church reposes, and all minor

and individual mysteries rest upon this. This lies at the

foundation of the mystery of edification in the congrega-

tion of the Church—" I am with j^ou always," and "Where
two or three are gathered together in my name, there am
I in the midst of them." Upon this foundation the

mystery of the Sacraments rests, and, in a word, all Chris-

tian mysticism—all that individual experience of a per-

sonal fellowship with a heavenly Redeemer {unio mystica)

described by the Apostle John, with all the intensity of

fervent Christian feeling.

§177.
The doctrine of the Session of Christ at the right hand of

the Father is developed in the doctrine of His Ubiquity ; the

doctrine that Christ's presence penetrates all things ; that He
fills all in all (rou ra rrdvra ev ttugi rrXriscvizsvov, Eph. i. 23).

Christ sits at the right hand of the Father, but the right

hand of the Father is every where, {dextera del uhique est),

because it means His all-pervading poiver ; the ascended

Saviour must therefore be everywhere. This is the profound

conception of the Lutheran theology ; but in the exposition

of it, it has overlooked the fact that the omnipotence of

Christ is not a world-creating, but a world-perfecting, a

world-redeeming power. It makes the kingly power of

Christ immediately one with that of the Father, instead of

viewing it as the consummation of almighty power ; the

point from which the powers of redemption and regeneration

stream forth into the first, the old creation, which is the pre-

supposed sphere of Christ's kingdom. It thus confounds (as

they should not be confounded) the presence of Christ and

the presence of the 7-oyo:, a confusion which intimately affects

the entire doctrine of the union of divine and human attri-

butes in Christ. {Communicatio idioinatum). All that is

predicated of the eternal 7^6yog is predicated of Christ who has

ascended up to heaven ; the creation of the world, the sus-
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taining of the world, and the government of the world, are

attributed to Him. He who has ascended up not only pene-

trates with His regenerating and redeeming power the

kingdom of nature, but is ever3'where ; wherever God's

omnipotence is, there also is Christ, not only in His divine but

in His human nature ;—not only in power and in action,

but in immediate personal and bodily presence, though super-

naturally and incomprehensibly ;—He fills heaven and earth,

He is in all creation, in every leaf, in every grain of wheat.

If we hold fast and maintain the idea of Christ's presence in

heaven and on earth as thus unlimited, we cannot avoid

evaporizing and doing away with the individuality of Chi-ist

;

for even a glorified individuality, a spii-itual body, cannot be

conceived of without limitations ;—and we are in danger of

that error, which has so olten appeared among Mystics and

Theosophists, which loses sight of a personal Christ in the

general life of the godhead ; of the Christ of grace and salva-

tion in a pantheistic Christ of nature, who fills heaven and

earth, the air and the sea, who is in every blade of grass, in

every ear of corn, in every vine branch,—so that the whole

creation becomes one great sacrament for those who know
how to see and to use it. Nothing is more foreign to the

Lutheran faith and the fundcxmental principle of Lutheranism

than is such a Christ, who is only an allegorical picture in

nature of the real Christ. Such a view bears the same rela-

tion to Lutheranism, as the empty vision bears to the reality

;

yet the manner in which that school has developed the doc-

trine of ubiquity, is not without a false leaning to the pan-

theistic mode of treating the subject, a mode of thought

adopted by many poets of nature of the last generation who
gave it poetical expression ; in the same way as it is found

before them in many of the writings of Lutheran mystics and

Theosophists.

§ 178.

The Reformed doctrinal system adopts a more relative, a

narrower view of Christ's presence ; a presence realized by

the working of the Holy Spirit in the soul, and which is

limited to the fellowship of the faithful,—to the Church.

While the Lutheran system lays special stress upon the

cosmical power of Christ, the Reformed Church maintains
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specially the eternal prevalence of His ethical and reliL;iou3

influences. \VlHle the Lutheran interpretation recognizes

Christ throughout nature, and attaches so unlimited an im-

portance to His cosmical influences, that it runs the risk of

confounding the Christ of grace and holiness, with a panthe-

istic Christ of nature ; the Reformed Church recognizes the

Christ of grace and holiness, but limits the sphere of His

energy to the kingdom of the souls of men ; and hence runs

the risk of losing sight of Christ's cosmical power. While

Lutheranism inculcates a universal presence of Christ, which

is the deepest mystery in nature, the reformed doctrine acknow-

ledges only the moral, religious, and spiritual influences of a

Christ who has gone up to heaven. The world of nature and

of matter is quite in^penetrable to Christ, who in His present

state submits to the general laws of sense and corporeity. We
have not here, therefore, any mystery of nature but only a

subjective mysticism, in which the soul experiences commu-
nion with the ascended Lord. In a literal sense. He who has

gone up into heaven is separated from His Church ;—high

above the stars He sits enthroned at the right hand of the

Father,—an expression which, according to this view, denotes

a distinct and actual j^^f^ce in heaven ;—He cannot Himself in

bodily form come down into this material sphere of time and

space, but He holds fellowship with the souls of men by the

seciet workings of His spirit. This is a point of doctrine

which specially appears in the explanation of the Sacrament

maintained by the Reformed Church, in which is recognized

a ps3'chicul or spiritual mystery, but no mystery or miracle

of nature. By making the world, nature, and corporeity,

wholly impenetrable by Christ, and separate from Him, the

Reformed doctrine misses the idea of Christ as the peifecter

of the world ; for in this capacity Ho is the Redeemer and

perfecter, not only of spirit and soul, but also of body and

nature ; and it necessarily belongs to the Chrii^tian view, nob

only tliat the realm of souls be penetrated by Christ's spirit,

but that the realm of body, the material world, be penetrated

by His glorified corporeity.

§ 170.

If we desire a doctrine of ubiquity which shall be free from

the two contrasted extremes which I have described, we must
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seek it according to the principles already developed in that

view of the kingly power of Christ which defines it, not as

direct omnipotence, but as a world-perfecting power, penetrat-

ing in progressive development all ranges of creation in

nature and in history. The presence of Christ in the uni-

verse must be looked upon, not so much as an actual being,

but rather as an essential becoming;—it must be treated of

as a progressive advent, a continual coming, in virtue of

which, by the growing development of His fulness. He makes

Himself the centre of the whole creation ; and the creation

itself is thus being prepared and created anew as a living,

organic, and growing temple of Christ. The kingdom of be-

lieving souls, the church, is the innermost circle of His pervad-

ing presence. He fills it with His power. His workings,

and His gifts, by the agency of the Holy Ghost. But in all

His gifts to His believing people, He gives Hionself. " I

live," says the apostle, " no longer myself, but Christ liveth

in me," The presence of Christ is displayed with growing

power, not in the Church alone, but in the world also. Un-
interruptedly He comes into the history of the world, not only

with the might ofjudgment, which spiritually discerns between

the true and the false, and the presence of which is recognized

in the signs of the times; but with redeeming and perfecting

power, which attracts to Himself, as the Head, all that is truly

spiritual, and penetrates it wiu'i His sanctifying energy.

Once more ; in the realm of spirits, as well as in the history

of the world, is His presence displayed with growing power

;

for time and space cannot raise any insuperable barrier to His

advance.

As therefore the separation between soul and body, matter

and spirit, is done away with in the risen Saviour, who has

passed into the heavens, the kingdom of matter and of nature,

as well as that of spirit, is open to His workings. In the

Sacraments, which are the expression of the most sacred pre-

sence of the Ascended Lord, in His Church, He makes the

kingdom of nature and of sense the instrument and means of

those secret workings by which He makes believers partakers

of the reality, not only of His spiritual, but of His glorified

corporeal natui-e, and nourishes and strengthens in them the

future men of the resurrection. But the perfect revelation of
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tills, His spiritual and corporeal presence, will not be made
until the fulness of time, in the last great transformation of

the world ; when the spirit-world, the world of souls, and the

world of matter, shall be blended together into one great

kingdom, the kingdom of glory {regnum glorice) Thus will

the whole creation be builded together into a holy temple in

the Lord; thus will its groat manifoldness be illuminated by

the glory of One—Christ, who fillcth all in all. Yet it

always holds true of Christ's presence, as of the divine omni-

presence general!}^, that its appearance, both as to the nature

of it and the manner of it, is determined by the distinctive

natures and susceptibilities of the several ranges of creation.

We conclude by repeating the caution, that in this doctrine

there must ever be kept in view the distinction between the

action of the Son as Mediator, in the revelation of the T^oyog,

and in the revelation of the Christ ; between His world-

creating and world-perfecting energy. This distinction will

have force and hold good even if we suppose that the king-

dom of glory has appeared to us. Even in the life of the

redeemed we cannot conceive that the relation of contrast

between God, the Creator, and the creature, will be entirely

removed, because it is involved in the relation of union. We
must also distinguish a two-fold activity in the Godhead.

The one activit}'' "pvoceeds forth from God, establishes and

sustains created life in a relative existence apart from God
;

and this is exactly the conception of an all-creating, all-sus-

taining, all-enduring Xo'^oj-energy. The other activity leads

hack to God, and makes perfect, transforming the relation of

contrast into one of union, that God may be all in all : this

is exactly the conception of the Christ-energy. This twofold

Mediatorial activity can never be conceived of as suspended

or destroj^ed.

The kingly dominion of Christ expresses the idea of a future

kingdom of glory, and the idea also of a heavenly kingdom

upon earth, in which Christ himself is the invisible Head.

Both tliese ideas find their further development in the doctrine

of the Spirit.



THE BOCTPtlNE OF THE SPIEIT.

The Procession of the Spirit from the Father and

THE Son.

§181.
In the inner life of God as revealed to man, the Spirit is God
returning in upon Himself,* the heavenly master-builder, who
brings the eternal possibilities of the Son to an inwf)rd reality.

(Compare The Doctrine of the Trinity, § 56). That distin-

guishing activity which belongs to the Spirit in the Trinity

of absolute existence, belongs to Him also in the Trinity of

the economy. In the beginning of the creation the Spirit of

God moved upon the ftice of the waters ; by the Spirit of God,

the divine Logos sowed the holy seed in men's heaits, and

si)oke through the prophets, before the coming of Christ,

among both Jews and Heathens. And as the Spirit of God
brooded over tlje .waters in the beginninor of the first crea-

tion, so likewise by the agency of the same Spirit upon

humanity, our sinful nature is prepared for and made capable

of the second, the new creation. In viitue of His power,

Christ could be conceived and born of a woman ; and since

Christ has been manifested it is the Spirit who glorifies Him.

As in the preceding sections we have designated Christ

tlie Perfecter of the world, this name must also be given to

the Spirit, but in a diflerent sense. What Christ is in unity,

the Spirit is in manifoldness. The design of the world is

ideally accomplished in Christ ; but it is through the Spirit

* 1 Cor. ii. 10-12, "God hatli revealed tliein unto us by his Spirit; for the

Spirit searchcih all things, yea, the deep things ol' God," lic.
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that the one Christ obtains a place in the manifoldness of

souls, and that the kingdom of God conies in the world.

Here also is the Spirit the heavenly master-builder, who
niouMs the fulness of the Son into a temi)le of glory ; wdio

models and prepares the manifold natural idiosyncracies of

men and the distinctive peculiaiities of nations into an organ

for the one Christ.

Observaiions.—In describing the Spirit as the forming and.

glorifying principle, we have given a definition which

may be taken to apply to every spirit. We discern a

revelation of the Spirit, wherever we perceive a plastic

architectural power in manifest activity. As the Spirit is

the moulding principle, He is not the first but the last

;

and as it is true of every spirit that its dominion is con-

ditioned by its circumstances, upon these depends what

depth it fathoms, what mystery of life it solves and forms.

Accordingly, the Chrl-^tian doctrine of the Trinity places

the Spirit in indissoluble union with the Father and the

Son. It recognises the Spirit as He " who does not

speak of Himself," but draws continually from the fulness

of Christ. The philosophic idealism of our day lias in

many respects become Formalism, because it would make
all, not only in religion, but in the various departments

of life, to consist of Spirit ; without considering the

material of life upon which the Spirit works, without

having any regard to the mystery of life, which the Spirit

is to make clear. Were the Spirit separated from His

given conditions. He would speak only of His own, and

would be baie spirit. " He shall not speak of Himself

but He shall take of my fulness, and shall glorify me;"
this declaration of Christ is true of the Spirit's method in

every range of life. It is universally true that the spirit

must derive its origin from a living source ; and it is as

certain that the philosophic and poetic idealism which

separates itself from the springs of life can present only

barren forms of truth, unreal forms of art,

§182.
The Spirit who proceeds from the Father and tlie Son, and

who is Himself divine, designates Himself in Scripture as the

Huly Spirit. He is thus distinguished from all the spirits of



332 THE PROCESSION OF THE SPIRIT [SiXt. 183.

this world, not only because these have fallen into sin, but

because, accoixling to their original idea, they pursue altogether

different aims. The spirits of this world, whether the spirits

of nations or of states, spirits of art or of science, have for

their object the establishment and spread of their kingdom,

and individual persons serve only as means or instruments

towards this end. These spirits accordingly only ask the

question, How may individuals be wanted in the service of

the idea," to help towards its realization ? no matter what

the individual may be in his earthly sphere : they do not

ask concerning the individual himself, and for his own sake.

The Holy Oiiost, on the contrary, aims at establishing a king-

dom of redeemed and blessed persons ; His object is the salva-

tion of souls. " I seek not yours, but you," said the Apostle

Paul, (2 Cor. xii. 14); "I seek not your natural help and

bounty, not man or woman, Jew or Greek, but you yourselves,

the hidden man of the heart in j'ou." The Spirit's aim is

indeed always a kingdom, but a kingdom in which each in-

dividual soul is sought for, for its own sake ; a temple in

which each stone is itself a temi)le (2 Cor. vi. 16). This

temple, the spiritual abode of God, which consists of many,

nay, of innumerable abodes of God, is the Church of Christ,

the assembly and communion of the saints.

Observations.—The conception or idea of the Church brings

back our thoughts to the Lord, from whom the Spirit

proceeds ; to Christ as King ;— and together with Him, to

those whom Christ appointed ;—to the office of Apostle,

and to that of teacher. The idea of the Church, again,

leads on our thoughts to individuals and souls. By the

one is chiefly or mainly expressed the objective, and, by
the other, the subjective aspect of the kingdom of God, in

its revelation In the course of history.

§183.
As the Son did not reveal Himself fully until He became

man in the act of His incarnation, so the Spirit docs not fully

manifest Himself until He comes not only as a temporary

visitor, but as taking up a permanent abode, and forming an

abiding union with mankind, until He becomes the Spirit

woiking in Christ's kingdom. It is only as the Spirit of

Christ that the Holy Ghost can enter upon an abiding uuiou
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with mankind. AVhcn the ideal union of the divine nature

witli pure and sinless human nature, was accomplished, when
the Mediator between God and the kingdom of God had come,

then only could the kingdom itself advance in power, then

only could that general union of the divine nature with sinful

human nature be accomplished, which is the copy or fac-simile

of the union of these natures in Christ. In Christ dwells the

fulness of the Godhead bodily ; in Christ the union of the two

natures is such that the human nature possesses no individu-

ality apart from or before its union with the divine. But

in the case of the Spirit, human souls possess a natural and

earthly individuality, apart from and before their union with

Him ; and they need to be transformed by the Holy Ghost,

by little and little, into the image of that perfection, which

belongs naturally and essentially to Christ. While, however,

this union of the Spirit with sinful humanity is not precisely

the same as that which took place in the Incarnation, but is an

inhabitation, it is none the less a permanent, yea, an indis-

soluble union. For as the union of natures in the person of

Christ can never be dissolved, but must continue through

eternity, so, in virtue of the mediatorial office of Christ, the

Holy Ghost dwells for ever in the kingdom of Christ ; and

amid all earthly and national or party spirits which bear sway

in history. He, the Holy Spirit, will ever reveal Himself as

the strongest. " He who is in us is greater than he that is in

the world." (1 John iv. 4.)

Observations.—In thus describing the Holy Ghost as the Holy
Spirit dwelling in the Church, we do not take away His

personality, but rather confirm it. It is only because He
is in Himself a holy and a personal Spirit that He can be

the Spirit in the community of the holy, that He can have

for His object the salvation of individuals, or can become

the heavenly Pastor. An impersonal and indefinite Spirit

in the Church—the Spirit of the Church—could only

work more or less blindly and instinctively, and for this

reason could not be the Holy Ghost ; such a spiiit could

only have a general influence, it could not make the

winning of individual souls its aim. It is the pantheistic

element of Spinoza in Schleiermacher Avhich leads him
to describe the Spirit as an impersonal Spirit in the
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Church, and thus unavoidably to confound the Spirit of

God with the created and sinful spirit of man.

§184.
As the Spirit has been sent into the "world by Christ, and

evermore is and will be sent {proccdit a patre filioque,

John XV. 26), He, the Holy Ghost) reveals Himself as the

Spirit of Gospel history,—the Spirit of Tradition handed down

to us pure and unfalsified. Were it conceived possible that

the Spirit could separate himself from sacied history, He
would cease to be the Spirit of Revelation, and would become

only a mythical, mystical, and apocryphal spirit. In opposi-

tion to this it must be affirmed that the Holy Ghost is far

more than the Spirit of Tradition. He is not only the Si)irit

of Recollection, but the Spirit of Illumination ; He not only

puts us in remembrance of Christ (John xiv. 26) as an his-

torical person who once lived on earth, but He ever proceeds

from Christ as from the ever-living Saviour, and glorifies Him,

as the object of the soul's contemplation, and as in the soul

itself " He shall glorify me, for he shall take of mine, ai^d

shew it unto you (John xvi. 14-.) Thus it is that while the

Spirit represents Himself in a dependent relation to Christ,

this relation is nevertheless one of freedom and individuality,

so that He never ceases to be the free creating Spirit. If the

Holy Ghost were merely the Spirit of tradition, the Church

could never have sung Veni Creator Spiritus ! But as He
is the Spirit not of Tradition only, but of enlightenment and

glory, He is the life-giving, liberating, and plastic Spirit. All

that the Spirit moulds is after the pattern of Christ ; and

speaking after the manner of men, we may say, that as the

human artificer regards in every work some eternal and ideal

pattern which is ever in his mind, and embodies this his funda-

mental thought in his manifold productions, so the Holy Spii'it,

the great invisible Master-builder and Artificer of the temple,

has ever before Him the model and pattern of Christ, and does

nothinir but what He seeth the Son doeth. But iiiasniuch

as the Spirit ever moulds human nature according to the one

original tj^pe, yet into ever new forms, ever new repetitions

and varieties, He reveals Himself as the Spirit of freedom, who

displays eternal truth. The principle of free development,

continually creating the new upon earth. He renews and
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restores to youth and V7gour tLe life of Christ in individual

souls, and in the entire kingdom of Christ; He moulds the

Christian doctrine and worship into new forms. He devises

and finds out new means and p'ans ftir the spread of the

kingly empire of Christ. He, the holy, ever-present principle

of Providence, reveals Himself as the Paraclete, who, on the

one hand, convinces the world of sin, of righteousness, and of

judgment (John xvi. 8 ;) and, on the other hand, as the Com-
forter not only of individual souls, but of the Church, wherein

all tlie promises of history find their accomplishment. As the

ever-present principle of renewal and of living development,

He proves Himself the Spirit of power; and thus through

Him the kingly dominion of Christ never dies away, never

grows old.

It is evident from wliat has been said, that the relation

subsisting between the operations of the Spiiit and the kingly

activity of Christ in His Church, may be described as one of

simiiltaneousness and unison. There is no operation of the

Spirit in the Christian fellowship which is not in reality a

display of Christ's working ;
" He shall take of mine and shew

it unto you ;" and conversely, there is no act of Christ's which

is not carried on by the Spirit, " for no one can say that Jesus

Christ is Lord, but by the Holy Ghost" (1 Cor. xii. 3.) This

mutual and simultaneous working of the Lord and of the

Spirit is manifested in the ESTABLISHMENT, the MAINTENANCE,

and the perfecting of the Church.

The Establishment and Maintenance of the Church.

§ 185.

F>fsentialhj the Church was founded b}'- Christ during His

life on earth, but outwardly and actuall}^ it began with the

outpouring of the Holy Spirit on the day of Pentecost ; it was

established, in other woids, by Inspiration. Inspii-ation is

the entrance of the Spirit of God into the human spirit, thus

forming a permanent union ; and it corresponds with the

miracle of the Incarnation. It is the setting apart of the

Church as the insti-ument whereby the world shall be made
Christian and be born again ; as the channel through which

the redeniption and fulness of life which are in Christ shall
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Le imparted to sinful humanit}'-. Nothing was more unlikely,

no supposition is more untenable, than the notion, that the

Cliurch might have been introduced into the world merely by
a series of human impulses and outward circumstances, of

pious recollections and holy feelings ; or, again, by a number
of sporadic, vague, and instinctive movements and agitations

of the divine Spirit. Upon such a supposition the Church

would have been launched upon the world, wandering to and

fro after a principle for its development, and driven, like a

ship without helm or compass, now in this direction, now in

that. At the best, by such uncertain and haphazard begin-

nings, a multiplicity of religious sects and Gnostic schools

"would have been set up ; but certainly not a CHURCH, a living

organization for revelation and redemption, wspreading itself

wide throuo-h all times and nations, and flowing throuo-hout

history with a full tide of revealed truth and grace. The

Christian Church could not have been ushered into the world

except by a definite act, declaring her to be " the new crea-

ture " in Chi'ist, who was to be developed through all time,

to increase and grow up into Christ who is the Head ; and

who possesses the all-embracing principle of her future devel-

opment, in the new regenerate consciousness with which she

is endowed. The first act by which the Church made known
her existence and power in the world, must have been an

assertion and display of that principle of development whereby

a new liistory was set up among men ; and accordingly the

Church does begin with the fulness of the Spirit, with the

full and sweeping power of holy energies, graces, and gifts.

The first stage of the Church's historic development, I mean

the apostolic age, w^as not the most imperfect, but on the

contiary, the most intensively perfect. As Christ, the new
Adam, is the first begotten among many brethren, not only

because He is the first member of a newly developed race

—

first in the order of time—but also because He stands fore-

most as a model for all ; in like manner the Apostolic Church

may be said to be the first born among many sisters in rela-

tion to following states of the Church, and succeeding epochs

of church history ; because all the development which followed

depends upon and is measured by her internal and essential

wealth, by her primitive excellence and fulness.
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Ohsevvatlons.—The development of the natural spirit and

genius of the Church confirms the fact that as a new
spiritual creation, it must have begun, not witli a mere

approximation to, but essentially with the fulness of, the

Holy Spirit. We have indeed, in the early church, a

model which is only relative, because the development of

its natural spirit was in many -ways limited and inter-

rupted. Yet must we not allow that the period of its

first inspiration, when its true genius was first manifest,

and won its earliest results, must be taken as the proto-

type of its entire subsequent development; a develo2)mcr.t

which, though advancing in a ceitain course of produc-

tions, must nevertheles^s be considered as already planned

and included in its fundamental intuitions ? Must it not

be said that the law of normal development concerning

genius is, that it remain true to its primary inspiration,

that amid the later struggles of reflection, it abide by
those fundamental intuitions by which the S})irit revealed

Himself to it, and elected it as His instrument ? Now so

far as the Church may be -^ewed as one great and spirit-

ual individual, its inspiration must be the same as

regards its development, with that of the most highly

gifted genius among men. The period of its first in-

spiration must be the rule for all subsequent advances.

The true existence and realit}^ of the church is manifest

only in that life and activity which preserves its connec-

tion with its primary inspiration ; in every activity

different from this it departs from its proper genius, and

derives its strength from the working of some alien spirit.

It has been ingeniously remarked, that there were

authors who had not yet received their pentecost ; and

that we may suppose genius to exist, which has not yet

received the power of actually beginning its productivity.

The spirit, the invisible master builder, had not yet come

upon them in his plastic power. This view serves to

explain the position of the Apostles before the outpour-

ing of the Spirit. Essentially they possessed the Spirit

in the manifestation of Christ, and His election of them

;

but they were not yet possessed by Him actively, they

were still unproductive. The susceplibUity for inspira-

Y



338 INSPIRATION AND THE APOSTOLIC CHURCH. [Sect. 186-

tion was developed in them when the visible presence of

Christ was taken from them, and they sat still and

waited in retirement at Jerusalem.

Inspiration and the Apostolic Office.

§186.
Inspiration could only have its beginnincj with a breaking

forth of the Spirit of God in the natural spirit of man. The

Apostles were assembled together on the Day of Pentecost, when
suddenly they were filled with the Holy Ghost, and spake

with tongues (Acts ii. 3). There has been much disputation

as to the meaning of this gift of tongues, but we may con-

tent ourselves with the explanation given by the Apostle

Paul, who describes it as a state in wmich consciousness is not

active, a state of ecstasy or of transport, the outward result of

new spiritual impulses and strong movements in the depths of

the soul ; and it bore the character rather of a spiritual

ecstasy of nature, than of clear and living consciousness*

This speaking with tongues was the outward expression of

the first extraordinary penetrating and overflowing inspira-

tion by which the Apostles felt their whole being thrilled, as

if by a lightning flash. They felt themselves carried away
with the overwhelming power which came upon them ; and

hence arose the impious explanation which refused to recog-

nize the real import of the occurrence, and mocked them as

drunken, saying, " These men are full of new wine." But

when the others, who were present, heard them speak, every

man in his own tongue in which he was born, we need not

suppose that they spoke different languages, but that each

one for himself, in his own inward individuality, felt himself

addressed ; that the inner man of the heart in each so felt

himself spoken to in this language of ecstasy, that his soul

was roused from its natural and wonted narrowness, and was

in a wonderful manner revealed to itself. •!- We need not,

however, suppose that the circumstance of ecstasy constituted

the Inspiration. It denoted only the moment of the spiritual

* 1 Cor. xiv. 2-4. " He that speakcth in an unknown tongue speakcth not

nnto men, but unto God ; for no man understandeth him, howbeit in the spii it

he speaketh mysteries."

t Compare Steffens, Religions-philosophie, ii. 346.
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birth, when the spirit broke the husk of naturalness, and it

at once passed on into a state of clear consciousness and dis-

cretion. The distinct and historical consciousness of revela-

tion ensued upon and rose out of the transient state of agi-

tated nature. Natural reh'gious powers were brought under

the government of historical development ; speaking with

tongues passed into prophesying, and Peter came forward,

spoke the word of salvation in a thoughtful sermon, explained

the event as having its foundation in the economy of revela-

tion, and as the fulfilment of the predictions of the prophets;

he proclaimed that the Dispensation established by Christ was
now being realized in its power, and exhorted to repentance

and baptism ; and about three thousand were on that day
baptized. Thus tlie great event terminated with the preach-

ing of the apostolic mission, and with the first all-embracing

missionary baptism. Everything was organized on an his-

torical and ecclesiastical basis, and we may take Peter's sermon

as a type of the actual consciousness of revelation which now
appeared among the Apostles. The new apostolic tongue

which thenceforward spoke on every hand tliroughout the

world and explained the mj^steries of the kingdom of God to

the wise and to the unlettei-ed, was to be a glowing tongue, a

tongue of fire ; but it possesses this characteristic, that it

speaks words which are intelligible, sound, and accurate.*

Observations.—If that first gift of tongues had not given way
to prophecy, but had remained as an isolated phenome-

non, the apostles would have been looked upon only as

" the awakened," and extravagance and fanaticism would
probably have ensued. Paul found it already necessary

to warn the Church against overrating and unduly prizing

this outward display of spiritual influence ; and he urges

that prophesying, that is, the clear and easily to be

understood word of I'evelation, is a far higher gift. The
history of the Church most amply teaches, that in times

of spiritual influences and awakening, if the religious

powers are not historically organized, extravagance and
error are the inevitable result.

* 2 Tim. i. 13. " Hold fast the form of sound words which thou hast heard

of me."—Titus ii. 2.
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§187.
The day of Pentecost may be viewed as a type of the

whole period during which INSPIRATION continues, the period

whose essential principles are presented in the apostolic his-

tory. Inspiration was not confined exclusively to the apos-

tles. Not only men who stood near the apostles—a Stephen,

for example, or a Barnabas— a Mark, or a Luke—were thus

inspired; but we often find that a maniiestation like that on

the day oi Pentecost was experienced in the case of private

individuals admitted into the Church, of whom we read,

" They spake with tongues and prophesied."* But as this

whole period, including the birth and infancy of the Chnrch,

is spoken of as the period of inspiration, we must necessaiily

assume different degrees of inspiration, and allow that ins[)ira-

tion has been possessed in different degrees at different times.

We must attribute the fulness of inspii'ation as appropriate

and necessary to that inner circle of those who from the be-

ginning had been f )llowers of the Lord, and who were set

apart by His own holy election to be the pillars and but-

tresses of His Clmrch. Inasmuch as the Holy Ghost is the

Spirit of sacred historj'-, tJiey must in an especial manner

have been singled out as the instruments of inspiration, who
had been with our Lord from the beginning, who possessed

the clearest perceptions of Him, and were the possessors of

the true tradition : and again, inasmuch as the Holj^ Ghost is

the Spirit who not only brings to remembrance the things of

Christ historically, but who glorifies Him, they must especially

have been selected as the organs of inspiration whom the

Lord had set apart to Himself out of the world, admitted to

His confidence, and wdioni He had thus cleansed and sancti-

fied.

Obsei^ations.—When the eleven apostles, after the apostacy

and death of Judas Iscariot, completed their circle by the

election of a new apostle, both Joseph and Matthias

(Acts i. 23), who were set apart as candidates, possessed

the qualification of having been with the Lord from the

beginning to the end of His public life ; and the apostles

* Acts xix. 6. Compare also Acts viii. 17 ; x. 45.
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themselves considered them as belonging to an apostolic

class, to the original number of Christ's followers, from

among whom tlie candidates for the apostleship were to

be chosen.* Tliese men seemed to hold a position simi-

lar to that of the apostles ; the apostles looked upon

them as being upon the same footing with themselves,

so that the}'- did not hesitate to leave it for decision to

the mere casting of a lot, in order to discover {dvddu^ov ov

i^i'/.'i^'jj) the actual election of the Lord. As to tlie apos-

tle Paul, he certainly did not originally belong to this

sacred and primary stock, but as a wild branch he was

afterwards grafted upon it. His apostleship depended

upon an extraordinary call. He was chosen by the

Lord in that wonderful revelation which took place on

the way to Damascus, to which he always refers his

apostleship ; and though he had not known Christ after

the flesh, and was not, in the sense in which the others

were, a possessor or depository of the sacred tradition,

yet we must allow that he stood in such a relation to

those who were pillars (Gal. i. 1 8 ; ii. 9) that he must
have received of the Lord a perfect understanding of the

sacred history—a knowledge of it so perfect that he

could deliver to the Church historical facts of our Lord's

life as something which he had received from Him
(1 Cor. xi. 23).

§ 188.

As the instruments of the Holy Spirit in the establish-

ment of the church, the apostles were in a position of the

most absolute dependence upon Him ; and yet they pos-

sessed tlie fullest freedom. " It is not ye that speak," said

our Saviour to them (Matt. x. 20), " but the Spirit of your

Father Avho speaketh in you." The Truth was in them, un-

darkened by error or by human imperfection. So far, how-

ever, from losing their personal characteristics and talents by
becoming the Spirit's instruments, the apostles became in

their own persons witnesses of the power of the Si)irit in

building up individual character, permanent types of Chris-

tian individuality and character ; and accordingly the apos-

tolic age may be appropriately called the age of hekoes, or

* Compare Scblcierniacher : Dei Clir. Glaubc ii. 3Gi.
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representative men, following upon the age when the Lord

himself dwelt among men. Their relation, therefore to the

Spirit must be looked upon not as one of bondage, but of

freedom and development ; and their inspiration must be de-

scribed as the progressive communication of the Spirit, going

hand in hand with the progressive development of conscious-

ness and of freedom. But the revelation of the Spirit was

given to them for this purpose, to 'profit luithal {'rpog rh

/ji,v:pipov,) 1 Cor. xii. 7 ; and the progressive development of

inspiration in the apostles was therefore conditioned by the

historic relations and the historic progress of the apostolic

church. The revelation of the Spirit was given to them

only for their official work. As church questions arose in

the course of church history, and moulded themselves into

form (Acts xv. 10), questions relating to doctrine or church

organization, the Spirit gave them the power of deciding
;

and the decision which was thus given them from above

came also from within, from the depths of their own con-

sciousness. " It seemed good to the Holy Ghost and to us."

These words concerning the apostolic council at Jerusalem

clearly express the freedom of self-consciousness in inspiration.

Observatio7is.—As to our Lord's words to Peter, "Thou art

Peter, and upon this rock will I build my church," we
must not infer from them what the Romish Church has

endeavoured to maintain. We may, however, take them

as indicating the great importance and weight attaching

to apostolic individuality. We may indeed say that not

Peter, but the Faith, and the knowledge of the Faith, is the

ROCK on which the Lord builds His Chui'ch ; but the

church cannot be established by the faith or the know-

ledge of the faith i)i abstrado ; it cannot be built up

by such impersonal instruments ; instruments only in-

stinctively and dimly conveyed by the power of the

Spirit to men's minds ;—yet this must have been more

or less the case had the church been given over to a con-

glomerate and unorganized life. The church, as such,

could not have been founded save by particular men, in

whom the Holy Spirit who pervaded all attained the

freest and most personal revelation. As the believing

Peter, prompt to confess his Lord, stood at that moment
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before Him as the representative of the apostles, the

Saviour designates him '' the rock" of the faith ; and

thus expresses the value and importance of what was per-

sonal and distinctive in the characters of His apostles, as

furthering the establishment of His church. It holds

true concerning every age of the church's history, that

its development cannot progress, cannot surmount the

agitation to which it is liable, unless its spirit be cen-

tralized in individuals, from whom an organizing energy

may go forth to the many, springing from them as from

personal and life-giving fountains : individuals in whose

spiritual authority the church finds its attracting and

uniting centre, and who therefore may be designated pil-

lars and buttresses of the church. It is evident in all

ages of the church, as for example at the time of the Re-

formation, that the great ecclesiastical characters who
speak and work not of themselves, but actuated by the

spirit of the age in which they live, and which they em-

body,—are the heroes of freedom and self-determination,

in whom the dependent multitude find their mainstay.

What we thus find true in the case of subsequent and re-

lative eras of the church's development must prominently

hold good concerning the original era of its development,

concerning its first establishment.

§ 189.

As the instruments by whom the Spirit worked in the

establishment of the church, the apostles stand in the relation

not only of the greatest freedom and unity with the Spirit,

,but of the greatest freedom and unity one with another.

There are diversities of gifts, but the same Spirit ; there are

diverse foi'ms of apostolic doctrine, but it is the one funda-

mental truth that actuates them all. It is by distributing

His power in different forms and forces that the Spirit re-

veals His fulness and His stores of wealth. The perfect ex-

pression of the Spirit's revelation in the formation of the

church is not to be found in the phase of thought or teach-

ing of any one apostle, but in the sum total of apostolic con-

sciousness ; and this again is the only perfect embodiment

of the church's consciousness regardincr its fundamental rela-

tions to the Lord and to the Spirit, to the world, and to it-
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self. As the representatives of the mother clmrch, the

apostles not only express the consciousness of the chinch at

one paiticular time, they are the representatives of the Chris-

tian Church for all time.

The Essential Attributes or Notes of the Church.

§190.

The epoch of inspiration and of extraordinary gifts came to

an end ; but the Spirit abides permanently in the Church.

Inspiration had to do with the establishment of the Church,

but not with its subsequent growth. By it the true founda-

tion Avas laid, the perfect principle of development was be-

stowed. But what has once for all been given by inspiration

still needs to be confirmed, to be expanded, and to be made
fruitful throughout a long historical pi'obation. The progres-

sive development of the Church advances in close connection

with the life of the w"orld, which is to be renovated and re-

generated by the Church. And inasmuch as the Church be-

comes a power in the history of the world, and developes her-

self in a free and reciprocal action upon all other agencies in

human life and history,—on various nationalities and periods,

on various stages of natural enlightenment and cultivation ;

—

she must subject herself in turn to the laws of worldly devel-

opment. As the Church has travelled on from that paradisai-

cal state which inspiration had described and secured, it cannot

be denied that the due relation between the divine and the

human in her constitution has been in many respects very in-

adequately maintained ; but this arose from the fact that she

liad necessarily to submit to the general laws of historical

development, and was beset with every form of worldly in-

fluence, limiting, from without and from within, her normal

growth. But in all vicissitudes of her history, in all changes

of her forms of rule and modes of work, the Church has re-

mained essentially the same ; after each season of corruption

and adulteration she has been renewed again to the purity of

her ideal ; and thus she furnishes abundant proof that she has

never been forsaken by her Founder, that the spirit of her

Founder has never left her.

Observations.—We here stand at the very point where Catho-
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licism and Protestantism begin to diverge. Placing our-

selves in imagination at the point of time when the last

of the Apostles died, Ave ask the question, " Where is the

Apostolate now ? " Catholicism answers—" It is in the

living successors of the Apostles to whom the true tradi-

tion is intrusted, in Bisluips, Councils, and Pope, who are

to be recognised as the representatives and possessors of

continual Apostolic insi)iration," The Evangelical Church,

on the other hand, replies—That the only full and valid

embodiment and expression of the Apostolate is to be

found in Holy Scripture, which is the abiding voice of the

Apostles in the Church. While Catholicism assumes a

progressive inspiration continued through all times, Pro-

testantism tiaces inspii-ation back to, and derives it from

the Church's foundation. Historical criticism has now
sufficiently proved, that progressive inspiration, such as

the Catholic Church lays claim to, is the very opposite of

what it gives itself out to be. Ideally, the divergence be-

tween the two Churches arises froib their entertaining a

widely diflerent conception of what the historical develop-

ment of the Church I'eally is. Protestantism views the

history of the Church as a free development, because with

the Apostolic ideal before it, the Church ever aims at and
endeavours after the perfect union of its divine and human
elements—"Not that I have already attained, either were
already perfect, but I follow after, that I may attain it."

Catholicism looks upon Church development as a mechani-

cal and self-progressive development of tradition, in which
the divine is rendered so prominent that the human ele-

ment becomes a more name. Protestantism, on the other

hand, makes the essence of development to consist in their

free reproduction on the part of the Church, by active

labour, and continual efforts of historic reflection, of what
has once for all been given her by inspiration. Catlioli-

cisra considers development to be a quantitative prolonga-

tion of the beginning ; forgetting that the various forms
lying dormant in that pregnant beginning must become
manifest in analysis, in free reciprocal relation, and even
in alternate strivings with one another.
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§191.

The fundamental relation of the Church to her Lord and

to His spirit remains firm amid all changes. The true Church

—as the Church of the Holy Ghost, and the Church of Clnist

—is both INVISIBLE and VISIBLE. The article of our Creed

—

" / believe in one Christian Church " involves the truth that

the Church is not only visible, but moreover that she is in-

visible ;—otherwise it would have sufficed to say—" / see one

Christian Church." The Church is invisible in so far as it is

the fellowship of the Saints, a fellowship not merely of knoivn

but of true believers, scattered among all nations, in all ages,

in all conditions and positions ; who, however separated by

time and space, nevertheless constitute one spiritual mystical

body. The Church is invisible in so far as it is a kingdom

of invisible powers and gracious activities which constitute its

organism, and bring it to the fulness of Christ, to the fulness

of Him who filleth all in all (Eph. i. 28). The Church is in-

visible in so far as Christ its Head is invisible. But the

Church is visible in so far as its invisible essence witnesses for

itself and makes itself recognisable to the world ;—in so far

as its existence is conditioned by the histoiical rev^elations of

Christ ;—in so far as the workings of grace are conditioned by

the means of grace appointed by Christ,—by the Word and

Sacraments,—and through these, she appears in power. As,

therefore, on the one hand, it holds good of the true Church

that we cannot say of her, " Lo here ! or lo there ! " it is on

the other hand equally true concerning her, that she is " the

city set on an hill which cannot be hid." Both these truths

are expressed in the Augsburg Confession, where the Church

is described as a fellowship of the holy in which the gospel is

rightly preached, and the sacraments are duly administered

—

" Congregatio sanctorum in qua evangelium recte docetur, et

rede administrantur sacraonenta*

Observations.—Roman Catholic Theology objects to the notes

here given of the true church, upon the ground that they

are inadequate. Supposing, it is argued, that the right

preaching of the gospel, and the due performance of the

sacrameats, are the notes of the true church, we must

* Confessio Augustana, Art. vii. Eph. It. 4-6 ; Acts ii. 42 ; John xv. 3.
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further define what the right preaching of the gospel is,

and what efficacy is to he attributed to those sacninients

which are the true ones. In the case of the Evangelical

Church, this difficulty is solved by the principle that

through the guidance of the Holy Spirit, apart from the

Roman chair, the church is in a position to apprehend for

itself the contents of the gospel, and the true import of

the sacraments ; as also the church in the earliest times

pronounced regarding her spiritual apprehension of these

things in her symbols. In Catholicism the outward is

one and all ; the Evangelical Church on the contrary

recognises that the truth consists in the reciprocal pro-

portion between the outward notes and inward experi-

ence ; between what is visible and what is invisible in

the Church ; between Tradition and the Spirit. The
very idea of an historically free development necessitates

that this proportion should be variously understood in

the course of church history ; and that even opposite

views should be taken of it at different times ; and as

long as this development progresses, there will be, yea,

there must be, controversy regarding the question,

" Where is the true church ?" unless indeed tangible

proofs can be presented. The visible notes of the church

can avail only for those who recognize and experience the

invisible also.

§192.
As there are not Lords many, but one Lord ; as there are

not many Spirits, but one Holy Ghost ; as there are not

many humanities, but one Humanity ; which is to be united

with Christ the Head ; so certainly there is but ONE Church

(Eph. iv. 6). But this true unity reveals itself in variety and
manifoldness. We see, even in the first and apostolic church,

how the One Spirit revealed Himself in many gifts, and how
the One Christ is represented in various aspects by the

Apostles. In its relation with the world, with various

nationalities, and at different stages of human development,

the one Church has been divided by a variety of confessions,

and by different formulae, or church symbols. The differences

and separations involved in these different confessions must

be viewed as arising from our sinful nature, in so far as they
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maintain points of truth exclusively relative and partial, or

even errors, to be absolute truth. These various confessions

are in re:ility individual embodiments of Christianity, the

germs of which lay hid as possibilities in the apostolic

church, but which did not become active until the fulness of

the times, and which, as they appear, are to be looked upon

as so many progressive stages in the education of Christendom

and its advance toward perfection. In so far as these differ-

ences of Creed are the result of sin, they must be looked upon

as perishable fragments, which must be cast away ; but so far

as they have their foundation in the necessary varieties of

luiman life, they will be established and purified, and they

should be viewed as gifts of grace, and types of apostolic

doctrine. These various confessions must be looked upon as

various chambers, various dwellings in the house of the one

Lord. " In my Father's house are many mansions," (John

xiv. 2). To distinguish what is erroneous and sinful in these

confessions, from what has its foundation only in the actual

varieties of human life, is among the most difficult tasks of

ecclesiastical history ; and constitutes the main difficulty in

all questions of church union.

§193.
The one Church is at the same time the universal Church

;

universality or catholicity is the outward and historical ex-

pression of its unity. The unity of the Church must thus

become manifest in historical activity. If there were not a

common, universal bond of ecclesiastical union, historically

uniting the various particular churches, the unity of the

Church would be merely an ideal tiling, a mere invisibility.

The ecclesiastical universality, which stands high above all

individual differences, whether confessional or national, is the

Apostolic. The only really Catholic Church is therefore the

Apostolic, because it is founded upon Apostolic tradition, and

preserves the connection with the Apostolic motlier Church as

that tradition advances from generation to generation,

—

liolding fast the primitive and apostolic doctrine as of con-

tinual value and universal authority. The authentic state-

ment of this apostolic tradition is furnished in the New Testa-

ment; and hence it follows that the really Catholic Church

must also be the Church which is conformable to Scripture.
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But the present Church has its connection with the apostolic

community in virtue also of that fundamental confession, the

apostolic symbol, in which the early church expresses the

doctrine received from the Apostles, and hands it down as a pat-

tern and type to the present day. This apostolic confession

of faith was afterwards more accurately defined and devclojjcd,

—in opposition to individual and heretical notions,—in the

Nicene and Athanasian creeds. Throughout church history

these oecumenical S3'mhols have ever been esteemed the fun-

damental types of all church confessions ; not only on account

of their traditional authority, but on account of their Scrip-

turalness and eternal verity ; and all the various confessions

are tested as forms of the Catholic Church by their recogni-

tion of these oecumenical fundamental creeds ; which exist

anterior to and independently of the separations of Greek

Catholic and Roman Catholic, of the Lutheran Church and

the Reformed.

Observations.—This recognition and adoption of the oecu-

menical fundamentals, in the various confessions of Chi'is-

tian Churches distinguishes them from the sects. Sects

hold only what is individual and partial, as contrasted

with what is universal and oecumenical. They profess,

indeed, to connect themselves with apostolic doctrine, but

they have lost the thread of historical develo})ment, by
which alone they could thus be really in union there-

with. The confessions, while embodying the various

powers of Christianity, contain—each and all of them

—

the common sum total of apostolic doctrine ; whereas the

sects give expression to fragments only (dwjecta membra),

broken off from the whole. The sects possess the Chris-

tian religion in a sporadic or fragmentary manner.

Having lost connection with historical oi-ganization,

they have sunk into merely natural developments, in-

distinct and fermenting, turbulent, and cnrish.

Even supposing that the so-called Neo-Catholicism had

its foundation in a deeper religious consciousness than

manifestly it has, it could still be looked upon only as a

sect, because it has divorced itself from primitive Catho-

licism, and even rejects the Apostle's creed

—

symbolum
Apostolicum. This Neo-Catholicism is a separation and
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Dissent not only from Eome, but from the universal

Church.

§194.
The Church, one and universal, is also holy. True unity

and universality have their basis in what is holy, and apart

from holiness all is partial and perishable. The holy church

stands out distinctly from the world : it does not take its

rise from a merely natural development, like the kingdoms of

the world, nor from the self-development of the spirit of man.

God, the Holy Ghost, is the author and principle of its growth,

and its aim is not merely the culture of the human race, but

the redemption and sanctification of every man. But inas-

much as the church necessarily has the world within its pale

as well as without—the divine spirit being united in her

with sinful humanity—her development is not absolutely but

only relatively perfect. The church is absolutel}'- faultless as

regards her 'principle and her beginning ; absolutely fault-

less also as to her final aim ; but in the interval between

these extremes, in her historical and free development, her

relative fallibility lies. The historical development of the

church is not, as Catholicism asserts, normal ; it is subject,

like a ship upon the billows, to the undulations of the times
;

and there are seasons when she fulfils her mission as " the

steward of the mysteries of God" only in a most imperfect

way. Ecclesia potest deficere. But the Holy Ghost, who
abides within her, is her invisible preserver and Reformer,

withstanding the encroachments of worldliness ; and though

particular churches may lose their spiritual life in the world,

the church herself can never become secularized. Notwith-

standing corruptions, notwithstanding relative pauses and

backslidings, the church holds on her course, and cannot miss

her final goal. Ecclesia non potest deficere.

§ 195.

The ideal holiness of the Church affects alike the whole

community and each individual member, and its healthy de-

velopment depends upon the reciprocal influences of both

these upon each other. The growth of the individual Chris-

tian towards Christ-like perfection is conditioned by the de-

gree of perfection attained by the entire fellowship ; and on

the other hand, the perfection of the fellowship is influenced
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by the state of each individual member ;—being advanced by

those in whom the ideal of a free personal vitality is realized,

in whom the idea of a universal priesthood of Christians

(1 Peter ii. 9), has become a truth, and whose piety and

spirituality leaven the entire lump. This mutual relation

between the community as a whole, and the individuals com-

posing it, is traceable in church history, not only as a normal

reciprocity, but even as a counteracting and opposing force,

appearing in a new form time after time, from the first cen-

tury down to the present day. The Church endeavours after

the attainment of its ideal holiness by a progressive solution

of this contract ; by a continual conquest of the extremes

which occur when one side of the relation (whether the indi-

vidual or the body) is maintained and insisted upon at the

expense of the other. All one-sided Catholicism, all partial

orthodoxy, arises from the circumstance that the Church is

resting satisfied with a holiness that exists only in the com-

munity—in the institutions, the doctrines, the representations

of the Church—while it is indifi'erent to the state of its

individual members, whose piety is considered as a mere

ojyus operatum. All one-sided Protestantism, Pietism, and

Sectarianism, arises from the fact that holiness is made to

consist in individual character alone, and that these indivi-

duals imagine that they can dispense with tlie Church which

is their mother, or even turn round upon her in fanatical

opposition. In both cases it is only worldliness, only fleshly-

minded selfishness which has supplanted holiness. The

principle of the Reformation promotes the conquest of both

extremes, for its interests are in behalf of the true objective

reality of the church ; in behalf of its authority and mater-

nity, quite as much as in behalf of the freedom of each indi-

vidual Christian man.

§196.
For as much as the Church has the world without as well

as within her pale, she is the holy church militant. Wliereas

the Roman Catholic Church carries on its contest, chiefly with

the outward world, and is content to rid itself by external

means of the hostile elements which she finds within her, (by

excommunication for example, and the burning of heretics)
;

the Evangelical Church strives, on the other hand, by spiritual
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means to solve tlie inward contradictions which exist in rela-

tion botli to doctrine and to practice, to realize her holy ideal,

and to obtain the victory over her spiritual foes by the power
of the Spirit and the Word. The true Church, seeing tliab

we have to wa;j,e war, " not against flesh and blood, but

against principalities, against powers, against spiritual wicked-

ness " (Eph. vi. 12), acknowledges iier own sinfulness and lier

infinite distance from the ideal. " Not as though I had

already attained, either were already perfect " (Phil. iii. ] 2).

Tlie true Church is ever putting forth new endeavours to

reform and purify herself according to the reforming patterns.

We can trace this criticizing and reforming movement in the

Church's history from the first century downwards ; it never

dies ; even in the darkness of the middle ages, there have not

been wanting witnesses of evangelical truth {testes veritatis)

who have criticized tlie corruptions of the Church ;—a line of

witnesses which cannot fail, because the Holy Ghost has never

wholly forsaken His Church. Even in the darkest daj^s the

word spoken to the despairing prophet Elijah has been true,

" Yet have I left me seven thousand in Israel, who have nob

bowed the knee before Baal " (1 Kings xix. 1 8.) A reforming

activity appears within the Church in every age ; but the chief

era of reformation, the greatest reforming catasiroplie, took

place in the sixteenth century; and this is pre-eminently

styled tlie Reforrdaiion.

§197.
The Church militant is also the Church triumphant ; the

gates of hell shall not prevail against her. The Church's

victory is not only a final one at the end of time ; it is a

progressive victory in every age. After the pattern of her

Lord, she is herself developed, not only by a progressive course

of sufferings, but also in an ever-advancing course of joyous

resurrection. " Destroy this temple," said our Lord, " and in

three days will I raise it up !
" This saying holds good in

reference to the Church, as well as to our Lord. Herein con-

sists the triumph of the Church in history ;—in virtue of the

indwelling spirit, she continually renews herself; after every

interval of corruption and dissolution, when she lay in ruins,

when faith seemed to be vanquished by the world, she has

risen anew, like life from the dead. That vision of the
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prophet Ezekiel—wherein he saw the valley of dry bones,

and, behold, they were very dry, and the S[)irit of the Lord

came from the four winds, and breathed upon the slain, and

they lived again, and the breath came into them ;—that vision

is a parable of the spiritual resuirection of the Church, re-

peated in her history from age to age. This foct that the

Church has never wholly died out, but ever rises anew from

the dead, is a pledge, a certain surety, of her future glory.

§108.
The Church's aim, or her appropriation of the grace of God

in Christ, is accomplished by the operations of grace and by

the means of grace. By the ojx'ititions of grace are to be

understood the activities of the Holy Spirit in human nature,

in order to redeem it from sin, and to build it up into a new
creature in Christ Jesus. But as the Holy Ghost is the

Spirit of Christ, His workings are in reality the works of

Christ, so that the workings of His grace are carried on

through the agency of those means of grace which Christ has

instituted, through His Word and His Sacraments. The
indissoluble connection between the means of grace and the

workings of grace, depends not only on the fact that the

Holy Spirit proceeds historically from Chiist, and testifies of

Hira, but also upon the truth that He ever proceeds from

Christ as the invisible Head of the new creation, which has

been begun by Him. Everj^ explanation of the workings of

grace, which denies their living connection with the means of

grace, leads to a false subjectivity; to Mysticism, Quakerism,

and the like : every theory of the means of grace, which

separates them from a lite-giving connection with the work-

ings of grace, leads to a false objectivity; to a literalness of

faith, opus oiDeraturti ; such as is in vaiious ways manifest in

Catholicism. The true doctrine of the Church rests upon the

organic reciprocity of both the means and the operations of

grace ; and these, though distinguished here for the sake of

argument, are in life and activity indissolubly connected.

The Operations of Grace.

§ 109.

The relations in which human nature was at first created
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require that it shall attain the perfection of its destiny only

by means of divine grace, and the sanctifying operations of

the Spirit of God. The innate and fundamental principle of

human nature is its need of God. Human nature is not

created as a nature perfect within itself, but to be the vessel,

the instrument of revelation ; or a temple for another—

a

higher nature than itself—for the divine nature. But human
nature thus created became sinful by the fall, and needs not

only perfecting, but redeeming grace. Nature and grace

mutually presuppose one another. Nature seeks after gi-ace

like the plant that bends towards the light ; for the instinctive

longing after the kingdom of God is inextinguishable in sinful

humanity ; and this leads man on by sense of need, pain, and

aspiration towards the fulness of grace. And grace in like

manner inclines towards nature, in order to satisfy its need,

and to pour its fulness into nature.

Freedom and Grace.

200.

Althouo;!! the contrast between nature and grace is done

away by Christianity, it still presents itself as the

deepest anomaly of human existence ; an anomaly which

requires practically to be solved in every human life, and

which therefore presents itself in manifold forms to human
thought. In its original and essential form it is the anomaly

between freedom and grace ; for freedom is the purest expres-

sion of human nature, the distinctive feature of humanity.

There is the idea of human freedom as a perfect self-determi-

nation, and there is also the idea of freedom as determined by

grace in every point of its activity. Round these two prin-

ciples, concerning these two determinations, the great dog-

matic strife between Pelagianism and Augustinianism rages
;—a strife which has repeated itself in various forms and mo-

difications in every age, because it has to do with the deepest

questionings of the human heart.

§201.
Pelagianism insists exclusively upon the princi]-)les of

freedom and self-determination, or the power of choice, in

man. From this point of view grace is made to signify,
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partly the innate powers and gifts of nature, and partly the

historical ordainments of Providence for the nurture of hu-

manity ; among which Christianity, in virtue of its pure

teaching and the example of its Founder, may be reckoned as

the chief:

—

gratia juvans. Sin, moreover, is not a vicjlatiou

of nature, but a mere infirmity, which may be healed by the

healing powers of nature, and may be conquered by the indi-

vidual exertions of freedom. The idea of creative grace

{gratia creans), of a communication of new redeeming power,

of a communication of the Divine nature as necessary condi-

tions of the holy and free development of nuuikind, involves,

according to Pelagianism, a degradation of human nature,

whose essence is self-development. Ui)on the principles of

Pelagianism, humanity finds its goal within the limits of na-

ture, i.e., of its original creation ; free will possesses within

itself, and in the natural gifts of its creation, all necessary

sources and means of self-perfection and self-appointment.

Man can and must attain his destiny by his own power, by
pious effort and progressive culture ; and there was no need

that any such miracle as regeneration should interrupt the

sure and advancing progress of human development.

§202.
The misapprehension of grace on the part of Pelagianism

arises from a misconception of the true nature of humanity

and of freedom. It must be allowed that man is free, only in

proportion as he governs himself according to the laws of his

own being. But Pelagianism forgets, or does not adequately

realize the fact, that the essence of man's being is God's like-

ness, that he was created in God's image, and that accord-

ingly human liberty governs itself according to its true nature,

when it governs itself according to the all-determining will of

God, which has its authority as recognized in the very depths

of freedom. And when Pelagianism itself lays down the

principle that human freedom must fulfil the will of God,

how is this possible, unless it be made to partake of the

divine essence ; unless the human spirit be brought into an
actual and living fellowship with the Divine ? Pelagianism,

however, not otdy mistakes the essence uf humanity and
freedom as resembling the Divine, it misinterprets also the

outward reality of fi-eedom, for it takes this to be a res inte-
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gra with freedom. In the Pelagian consciousness there is no

experience of the serious contrariety between the flesh and

the spirit, between the practical reality of human liberty and

its abstract essence, between the subjective and the absolute

will. It fails to recognize the deep-seated consciousness

which convinces us that we possess the glorious gift of liberty

only in essence or idea, while our actual liberty, as far as it

goes, is wholly inadequate for true self-government according

to the sacred ideal of its essence. " I delight in the law of

God after the inward man. But I see another law in my
members, warring against the law of my mind, and bringing

me into captivity to the law of sin which is in my members"

(Rom. vii. 22, 28). When the conscience is thoroughly

pierced with this experience of the incapacity of the will to

fulfil that ideal of holiness, which rises from its depths as an

unalterable dem.and, and which is presented to us in the holy

nature of Christ, the man renounces his own virtue and his

own merits, and turns to the redeeming God ; he discovers

his, need of a grace which will not only be a means of advanc-

ing human virtue, a medium of strength for the healthy, but

medicine for the sick, a power which reforms human nature

from its foundation, and enables him to live a life whose in-

ward springs are wholly new (Ps. li. ; John viii. 36 ; Phil. ii. 13).

§ 203.

In contrast with Pelagianism, AuGUSTiNiANiSM dwells

upon the remembrance of man's having been originally

created in the image of God, and upon the stern experience

of the all-prevailing power of sin ; and whereas Pelagianism

insists upon tlie notion of self-development, Augustinianism

is engrossed in tlie thought of God's grace in creation

—

gratia

creans—which it imagines to be a holy activity to renew the

human soul, and to form it anew for the kingdom of God.

It is, accordingly, only as the instrument of grace, as the

organ of Christ, that man is really free. Even a deeper Pela-

gianism must perceive how it is only when man is thus the

instrument of something higher than himself, that he is truly

free. Fichte says, " One must pass his life upon some idea,

and that life only which is moulded by the idea is truly a

life of freedom." Augustine says, " It is only a life in God

which is truly a life of freedom ; then only is man free,
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when he gives himself up, not only to the tlo-'ght and idea

of God, but to God himself, as his creating and moulding

strength ; that God may be the all-working and all-moving

power within him. Ba quod juhes, et jube quod vis !" By
this view Augustine did not violate the freedom of humanity,

but confirmed it. For grace is not anything hostile to

human liberty, but is one and the same in spirit with its

real es.sence; the object and aim of grace differs nothing fiom

the object and aim of true liberty. In that essential free-

dom which is after the image of God, the point of union for

nature and grace lies ; in the essential depths of freedom,

grace exists as nature. It must, however, be allowed that

Augustinianism, both in its great founder and in many of his

followers, has been developed in a way wiiich contradicts the

idea of human liberty. Augustinianism has insisted so much
upon the one factor, that the other has been forgotten. It

has so insisted upon the idea of grace, and of spiritual deve-

lopment, that liberty has become a mere shadow and name.

While it rightly views human nature as " a vessel " for grace,

—the material out of which Christ the moulder of humanity

forms it into a new creature after His own image,— it has far

too often overlooked the fact that this vessel is itself a " per-

son," tiuit this material is itself " I." This is especially mani-

fest in the assertion that grace is irresistible, gratia est irre-

sistahllis ; and nature and grace have too often been so

opposed to each other, that no point of union and hai-mony

could be found, and the relation of grace to nature was

made merely external and mechanical. The operations of

grace have thus been looked upon merel}'^ as the operations

of supernatural power, without at the same time recognizing

them as the carnal aspirations and deepest stirrings of human
nature. Such representations, moreover, as they were not

without reason styled barbarous, gave to Pelagianism a rela-

tive right and worth, because it vindicated despised humanity

and liberty ; although it filled to perceive the deeper reli-

gious kernel which lay hid in imperfect theological forms.

Obsei^ations.—The prevailing notions of the cultivated world

of our day are Pelagian, though in a very different way.

How greatly does the Pelagianism of ordinary Rational-

ism differ from that which has been developed by a Kant



358 FREEDOM AND GRACE. [Sect. 204-

or a Fichte, a Schiller, and a Gotlie ? Tliis Pelagianism

owes its power in virtue of its opposition to a dead ortlio-

dox^'- in which the Christian doctrines of sin and grace

appear only as an external tradition, possessing no living

root in consciousness. The free spirit of man turned away
from the heap of Christian tradition, and endeavoured to

renew its youth after the grand patterns of the ancient

world. Down to the time of the Reformation the human
and natural thus wandered away from a lifeless schohisti-

cism, and tried to reo-enerate man accordinsf to the ideal of

humanity held by the heathen world. The idea of an

harmonising self-development of human nature prevailed

among the leaders and teachers of that aoe. But this

humanitarianisin failed to realise and explain the funda-

mental conviction of sin, and the perception of the ideal of

holiness, which consciousness had lost in its manifold en-

deavours after this world's ideal. Yet the elder Pelagian-

ism was not wholly without a germ of truth for the king-

dom of God; for in proportion as it was thorough, it led

to a deeper self-knowledge, even to the knowledge of the

law and the prophets in man's own heart, and thus on to

the refutation of itself.

§ 204.

According to the pattern of the individual development of

Christ as the God-man, the new creation which Christianity

introduced must be viewed as a blending of an holy natural

development, with an holy development of freedom. The in-

dividual man is made the subject of an higher fulness of life,

—which as a sacred natura iiaturans, works itself out, grows

and takes form in him ;* and, at the same time, he makes

himself ih& instrument, labours and strives after his own sal-

vation (Phil. ii. 1 2). But this union of freedom and grace

would not be a truly spiritual union were it not developed by

the fundamental distinction between the two; by an inward

crisis and a reciprocal strife between both factors. This is

especially evident in that most important era of human life,

conversion. Therein we see how grace differs from mere

power ; how it does not work irresistibly and by force, but

has regard to human freedom, gives it a power of choice, of

• John iii. 6 ; PhU. i. 6 ; 2 Cor. UL- 5. See Sibbern's Pathol. 65, 334.



Ohser.l FREEDOM AND GRACK 359

deciding, an alternative of either—or, Gratia traJiit, non
cogit. It is immanent grace, in the yielding heart of man,

which constrains free will to surrender itself to the grace wliicli

seeks an entrance, which enables it to open to its influence,

like the flower which opens to the sunbeam
;
yet it is the in-

ternal power of the natural will which bears witness that the

natural will is not a mere name but a reality, and that it can

close the heart against the operations of grace, and shut itself

up in a self-chosen darkness. " To-day, if ye will hear his

voice, harden not your hearts " (Heb. iii. 1 5).

Observations.—It was a serious misconception on the part of

the old Pelagianism, that looked upon the freedom of choice

as the whole of freedom, and that made the essence of

liberty to consist in the power of deciding otherwise at

any moment of time regarding any act. But it was no

less a misconception on the part of Augustinianism which

denied the reality of freedom of choice in toto, instead of

realising it as the necessary point of transition from grace

to actual liberty. This was the truth recognised in that

form of semi- Pelagianism called synergismus which found

advocates within the pale of the Lvitheran Church in ]\Ie-

lanchthon and Strigelius. The error of Synergism con-

sisted in its attributing to the subjective will an active

part in the work of conversion, whereas grace is the source

of all productiveness. For when man surrenders himself

—allows himself to be drawn by grace, this power of sur-

render is not native to the natural will as such, but is

involved in that essential liberty, that innate grace, which

finds its expression in the natural will. In this sense the

Lutheran orthodoxy is right in maintaining that the hu-

man will, i.e., the native natural will, possesses the power
to withstand or resist grace, but not the power of surren-

dering itself to grace. For when man gives himself up to

gracious influences he does this in virtue of that inward

glimpse of God which is inseparable from the divinely

modelled essence of freedom, and which must, strictly

speaking, be designated grace in nature. If, on the con-

trary, he resists grace, this is an act of the natural will as

such, the merely human will, which, in the act of resist-

ance, separates itself at once from its own divinely mo-
delled essence.
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§205.
The inward reciprocity between nature and grace that has

now been described, is not confined to the beginning of the

work of conversion, but continues throughout tlie whole

Cliristian life. The combination of freedom and grace as

blended in one is chiefly observable in the first act of conver-

sion and regeneration. But not till the life of the man has

become wholly a life in God, can the actual unity of grace

and freedom be fully manifest ; a condition which Scripture

describes as the glorious liberty of the children of God, and

which receives its full glory in future blessedness. The pro-

gress of the new creation in man, or, as we call it, the develop-

ment of Christian character, presents a continual blending of

liberty and grace, in which giace not only seeks the attain-

ment of liberty, but freedom also endeavours after grace, and

works hand in hand with grace. There are seasons in the

Christian life when the sense of a spontaneous gi'owth in

holiness is strong ; when there is felt a still calm increase in

the Lord ; an imperceptible yet real advance in wisdom and

in grace ; but seasons such as these are interspersed with

other and critical times, in which there is a struggle on the

part of freedom, where freedom (through the influence of

grace) endeavours with toil and effort to obtain more grace,

wrestles with God in prayer, waits patiently for tlie Lord,

and strives to preserve the oil in the lamp. It is only in the

most blissful moments of the Christian life, moments which

are, in fact, anticipations of future perfection, that the har-

monious unity of grace and freedom is revealed, when the

man is divinely ruled as well as self-ruled, at once governed

and self-governing ; when the act of God in the man is the

act of the man himself in God ; and when a blessed rest in

the Lord is one and the same with toil and service for the

Lord. The twofold and variegated view of the Christian life

which is here referred to, is the result of what is temporal,

and pertains to the scaff(jlding of the building, which shall be

taken down when it is complete. We have seen now that

even in Christ himself there was this alternation ; states and

circumstances in which the human element was prominent,

while the divine was comparatively hidden ; and states and

circumstances again, in which the Divine gloriously broke
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through the limitations of the human. As this changeful

alternation is inseparable from our present life in the midst of

what is seen and temporal, it is very clearly expressed and

dwelt upon in Holy Scripture. The Bible now encourages

the believer to a holy freedom from anxiety, because the

kingdom of God is "a seed which grows in the man while he

sleeps, he kntnveth not how" (Mark iv. 27) ; and again, it

exhorts ;
" Strive with earnestness

!

" " Seek that ye may
find, so ask that ye may receive, so knock that it may be

opened unto you" (Luke xiii. 24'; xi. 9). Now it declares

that "it is not of him that willeth, nor of him that runneth,

but of God who sheweth mercy " (Rom. ix. 1 G) ; and again it

exhorts, " Watch and pray that ye enter not into tempta-

tion ! " " Work out your own salvation with fear and

trembling!" "Draw nigh to God, and he will draw nigh

to you" (Matt. xxvi. 41 ; Phil. ii. 12 ; Jas. iv. 8).

Observations.—While these two aspects of the Christian life

are both of them essentiallj^ manifest in every Christian,

yet there are varieties of Christian character arising from

the fact, that one of them may become, throughout the

life of some, the most prominent and prevailing. Thus

there are characters, of which the Apostle John may be

taken as the type, that specially bear the impress of a

calm growth in the Lord ; the course of whose life re-

sembles a peacefully-flowing stream. In them grace ex-

presses itself in a beauty of soul, and a natural security,

which carries them through life undisturbed by violent

conflicts, or by times of anxiety or suspense.* In con-

trast with these are ascetic characters, whose life bears

the impress of internal restlessness, of a continual endea-

vour after freedom, and who, with untiring eff'orts, strive

to realize the blessings of grace. Natures such as these,

though the subjects of grace, can never attain to perfect

peace in the full assurance of faith. Their life is spent

" in fear and trembling ;
" they are continually sighing for

that redemption, after which all creation longs. Asceti-

cism in the Roman Catholic Church, and Pietism among
Protestants, alike furnish instances of such characters.

We may here name Pascal among the distinguished cha-

Compare, however, concerning the Apostle John, Mrk x. 37 ; Luke ix. 54
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racters wliich Church history presents, as an example of

an ascetic and struggling nature. The truly Pauline

characters, on the other hand, foremost among whom we
may name Luther, present the healthy blending and due

proportion oi' these contrasted dispositions ;—peace of mind
in the fulness of grace, and energetic endeavour after

the realization of blessedness ;—confidence and fear, free-

dom from anxiety and carefulness of soul ; and in their

life we see the twofold picture of a heavenly growth and

a free endeavour after holiness.

The Election of Grace.

§ 206.

Although the new creation in man cannot be accomplished

without the assent of his will, its foundation is neither human
will nor human resolve. When grace begins its work in the

soul, it is not the result of man's counsels ; neither does it

depend upon human determinations that grace shall continue

to work contending with slowness of nature and hardness of

heart, until at length it conquers the opposing will, and brings

it into captivity to the love of Chiist. It does not depend

upon any human choice that the new Christian life should be

kindled in certain souls, while the great mass of men are

strangers to it ;—that some should be regenerate and believ-

ing, while the majority remain under the dominion of world-

liness ;—this has its foundation in the determination of Divine

Providence.

§ 207.

The appointments of Divine Providence concerning the souls

of men, when viewed in the light of eternity, must be desig-

nated predestination. But predestination, or the eternal

pre-determination concerning all souls, can be conceived of

only as a pre-determination of all men to regeneration and

blessedness. God's giace is universal ; and from eternity it

has been concluded that all shall be gathered together under

Christ as the Head. In eternity God looks upon all human
souls according to their essential destiny—looks upon them

as possible subjects of regeneration—candidates to become

new creatures in Christ. Dualism does not appear till time
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begins. When the divine counsels advance out of eternity

into time, they assume the chaiacter of a development in

history, and must begin to work at some single point of time

and space, thence to spread in their activity throughout the

whole. Predestination fulfils itself under the form of an elec-

tion of grace, which chooses and prepares certain persons suc-

cessively from the sinful mass, for the new life which is in

Christ. All ca.nnot be first who are received into the king-

dom of God ; some must be first, and others last. All cannot

at the same time become equally susceptible of the operations

of grace within the soul ; many must certainly be called, and

few chosen. But this Dualism prevails only in time ; as it

is excluded from the eternal counsels of God, it must be ex-

cluded from the final issue of the world's development. The

two conceptions, therefore, of predestination and the election

of grace must be kept distinct from one another. Predesti-

nation is an eternal act ; the election of grace is temporal and

historical. Predestination looks upon all souls as subjects of

God's grace ; the election of grace distinguishes between souls,

and divides them as the chosen and the disregai'ded. Grace

must submit to the conditions of time and the relations of

creation, which assign to every generation, to every individual,

a ce)'tain " fulness of time :" it must submit to the limitations

of human freedom ; for grace cannot accomplish its work in

humanity without the Avill of man, but only by an actual

dialectic or reasoning process of the wiii.

§ 208.

The true doctrine of predestination depends upon the right

distinguishing between the temporal and the eternal, the

divine and the human, in the revelations of universal grace
;

and all one-sidedness of view regarding it arises from some
disturbance in the due relations of these to one another.

This is the case especially with Calvin's theory. Calvin
confounded predestination with the election of grace. The
separation which is only temporal he made eternal, because he

laid its foundations in the eternal counsel of God. God,

according to him, made from eternity a twofold election,

because He has fore-appointed certain persi ns to faith and to

blessedness, and certain others to unbelief and everlasting

damnation. Here Calvin disturbs and violates the relations
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between what is temporal and what is eternal. This awful

election, he further maintained, to be purely unconditional,

and thus he mistook the true relations between the divine

and the human. The divine does not concern itself with the

voluntary act of man in conversion, it fulfils itself simply as

a development of nature. We have not before us here an

election on tlie part of man, it is God who has chosen once

for all time. From Calvin's point of view, man has no

history, so far at least as history includes the idea of a tem-

poral and free life, in which, what is as yet undecided, will be

decided. All is decided alread}^ ; existence, life, destiny,

—

every individual man, with his distinctive lineaments of cha-

racter, and outward circumstances,—already have been pre-

sent before the eye of the omniscient God, with a necessity as

fixed and certain as the paths in which the planets move.

And thou oh Christ offers His m-ace to all, in His work and

by the means of grace, and calls all to repentance and conver-

sion, the doctrine of predestination shows that this is merely

apparent; for in reality Christ is come into the world to fulfil

an eternal election,— for the fall and rising again of many,

—

for the risinsf again of those who were created for the resur-

rection, for the fall of them who were created for destruction.

§ 209.

Calvin's doctrine has been further developed and remodelled

by Schleiermacher. Schleiermncher does away with the con-

fusion of Predestination and Election, and distinguishes be-

tween what is temporal and what is eternal in the revelation

of grace. Eternal predestination, in his view, determines the

final blessedness of all in Christ ; but election is the temporal

form in which this gracious will of God fulfils itself. Thouoh

Schleiermacher thus obviates Calvin's fatalism, by allowing

that universal grace will release the now fettered freedom of

all men, yet he has avoided fatalism only in theory, not

actually; because he maintains Calvin's idea of God's uncon-

ditional counsel, and leaves no room for human choice in the

matter of eternal blessedness. The i-elation between the

divine and the human is still somewhat confused. For the

final accomplishment of human blessedness is, according to

this view also, exclusively a development of nature. From
Christ, the holy centre of humanity, the prevailing beams of
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grace shine fovtli, working in men's hearts, effectually renew-

ing their natures and building up their characters, and in

successive generations penetrating that humanity which, apart

from Clirist, is only an unorganized mass, in which the light

of true personvality has not yet been kindled. Just as the

tree must wait till the gardener comes to transplant it to a

better soil and a more genial aspect, so must every human
being tarry until his hour comes, when the heavenly husband-

man shall transplant him out of the kingdom of nature into

the kingdom of grace, and shall draw forth into life the

slumbering germ of his personality. Whatever sanction this

mode of treating the subject may derive from the fundamental

representations given in revelation, Schleiermacher, as well as

Augustine and Calvin, has taken a one-sided view of the

truth that man is "a vessel" for grace. The freely choosing

self-determining ego, according to this view, has no pa)t what-

ever in the realization of its own blessedness. By a process

of nature merely, every one is born again when his appointed

time arrives ; and, as Calvin foretells a kingdom of the saved

and a kingdom of the lost, as the issue of this world's devel-

opment, upon the very same piinciple of necessity does

Schleiermacher predict a universal restoration.

Observations.—As Schleiermacher's speculative fatalism [De-

terminismus] excludes freedom of choice, he cannot enter-

tain the idea of the history of the kingdom of God, but

can speak only of the evolution of that kingdom. In his

doctrine of sin, as well as of grace, he persuades himself

only of the essential union subsisting between freedom and

necessity, forgetting that this union is effected by that

power of choice in man whereby good as well as evil is

developed in him to complete personality. As the Christ

of Schleiermacher was overcome by no temptation, but

unfolded His holy nature harmoniously and consistently,

He is looked upon as the type of all the subjects of grace.

This view of grace is not perfectly ethical ; a one-sided

aesthetic sentiment pervades it. The Christian life, ac-

cording to it, is in fi\ct only a still, calm growth in the

Lord, and the ideal of personality is in fact merely the

ideal of " the beautiful soul," and " the higher nature."

We bow down before grace, which works as a higher
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genius in the man, but we lose the strengthening percep-

tion of the free warfare sustained by the man himself In

like manner man, in his state of sinfulness, is made the

subject of merely aesthetic treatment. For as that power

of choice is wanting, whereby alone sin can become a

persona] act in the man, the sinner can only be the subject

of comjmssion, and holy wrath against his sin cannot

justly be manifested. The consciousness, moreover, of his

sin can only be accompanied by a holy sorrow ; conscience

can only experience a sense of spiritual need, an anxiety

for the salvation of the soul ; self-contrition and self-

condemnation cannot justly be experienced. Those emo-

tions do indeed form part of the Christian's consciousness
;

but this consciousness feels itself violated if other addi-

tional and corresponding emotions are excluded, if the

spiritual ordainments of nature be not blended with the

self-determinations of freedom.

§210.
The true basis of the doctrine of election is given in the

Lutheran teaching regarding universal grace and conditional

decrees. The eternal decree of God determines the blessedness

of all who are in Christ (John iii. 16; 1 Tim. ii. 4'); for

Christ is Himself the true Book of Life in which they all are

written ; but that decree is not unconditional in such a sense

that human action in time should be only the dependent re-

flection of it. As the eternal decree, when it passes into time,

assumes the form of election of grace, it submits to a corre-

sponding connection with the will of man, and conditions

itself as a calling. The election of divine grace enters upon

a new relation with the power of choice in man, and thus

begins an actual history. The calling, indeed, as well as the

election, proceeds after the manner of a holy and yet natural

development ; the sower sows the heavenly seed, which grows

even while the man sleeps ; the potter forms whatever he

wills out of the clay ;
* but this natural development is con-

ditioned in its progress by the will of man (Matt. xi. 28
;

Mark xvi. 16 ; Luke xiv. 17 ; John v. 40 ; Matt, xxiii. 87.)

* Matt. xiii. 3-9 ; Mark iv. 26-28
; Rom. ix. 21. Compare Confossio Augxtstana,

Art. V. ; " Spiritus sanctus—fidern eflicit, ubi et quaiido \i&\xxQ. est Deo, in iis, qui

audiunt evungelium."
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for man may refuse the call and resist the attracting grace.

Grace may indeed overcome the opposition of man, but it does

this in a manner consonant with human freedom, by leading

on the resisting will through a course of purifying experiences

till it reaches the turning-point at which it humbly gives God

the glory, and elects to tind its freedom in God—surrendering

itself by a moral, not a physical necessity, to the all-prevailing

power of love (Acts ix. 5, 6.) Thus the kingdom of God in

man becomes more than an evolution, it becomes an actual

Jiistory; a history both as regards the race collectively and

each individual soul ; thus, too, both the requirements of the

Christian consciousness—the sense of dependence and the

consciousness of freedom—are met and fully satisfied.

Observations.—An unfortunate turn is taken by the Lutheran

theory, arising perhaps rather from an impei'fect view of

it than from any inherent religious principle which it

lays down. It is that God bestows His grace upon men
ex prcuvisa fide, and that He also rejects men ex prcevi'^a

incrediditate. This formula involves a return to Cal-

vinism, Freedom of choice is transformed into a mere

shadow^, for whatever is the sidiject of eternal foreknow-

ledge, must have its foundation in an eternal law of

necessity. The relation in which the free choice of man
stands to the divine election of grace, cannot be the

object of God's /oi'e-knowledge, though it is certainly the

object of His ^'oiji^-knowledge.

§211.
If we now consider the progress of the election of grace as

it is carried on in history, in order to understand the dealings

of God with men, we find our knowledge limited in this part

of the subject also, because the election of grace does not

accomplish its work wholly in this pi'esent life, but carries it

on beyond the grave. This is distinctly involved in the

dogma of the Dt;scent of Christ into the region of the dead.

Our present state of existence affords only a partial and im-

perfect revelation of God's universal grace ; and regarding no

other point of Christian doctrine does it hold more true that

our knowledge is but fragmentary. This earthly life pre-

sents to us only the first act of the divine drama which

universal grace began in the creation ; and the problematical,
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the entangled threads of which indicate a great catastrophe,

to be realized only in a future world. It is not the province

of learning, in our present state of being, to fathom all the

depths of the teleology of grace,—much is hidden from us

and must continue so to be ;—our endeavour must be to

discover only the general type presented in the historical

course of the election of grace, that type which reveals this

election as a work of divine wisdom.

§ 212.

As the kingdom of God embraces the human race as a

whole, and the individuals also who compose it, the teleology

of election must be looked at in this twofold light. In the

ideal, and in the perfected reality of facts, the race and the

individual cannot be viewed separately, but not only must

we distinguish between them when we come to treat of

them, they are already distinguished in the progress of 'elec-

tion in time. The fact that the entire mass of mankind, that

all nations, shall be christianized, by no means involves the

notion that grace will be shared personally by every indi-

vidual. Experience itself witnesses that this is by no means

the case. The election of nations is only one step in the

history of election, the conditional basis for the subsequent

election of particular persons. Election, therefore, in its his-

torical progress, presents itself to us as an election of nations,

and an election of individuals ;—as vocatio gentium and

vocatio singulorum.

§ 213.

The supernatural bestowment of that new life which

Christianity brings depends upon the susceptibility of human
nature ; and the new creation can be revealed in power only

where the first creation has prepared the way. Election is

never realized save by the combined workings of supernatural

and of natural powers—the powers of the first and of the

second creation. This is revealed as the law of divine wis-

dom in the calling both of nations and of individuals. The

ELECTION OF NATIONS, for example, depends partly upon their

position in the world's history, and partly upon their natural

gifts, which specially have singled them out and fitted them

to become the recipients and instruments of the spirit of

Christianity. "No man can come to the Son unless the
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Father draw him" (John vi. 44). This passage denotes the

obvious connection between the kingdoms of nature and of

grace. If, in the teleology of tlie first creation, the Father'

had not qualified the nations for the kingdom of God, the

Holy Ghost would strive in vain, and grace would fail to

accomplish its work—in virtue of the necessary conditions

of nature—labouring in vain upon a resisting material.

Upon this pi'inciple it is that we read in the book of the

Acts, how the Holy Ghost forbade the apostles to preach the

gospel in certain places, because in them a receptive soil was

wanting.* In like manner, no nation can, in the fulness of

time, be chosen, unless it possess not only the preparations of

grace, but the inward conditions of nature also, viz., recep-

tivity, and a sense of need.-f* Nations are cho^en in the

manner described by our Lord in His parable of the

Labourers in the Vineyard ;—some are called at the third

hour, some at the sixth or at the ninth hour, and some at the

last, the eleventh hour. (Matt. xx. 1-1 C.)

Observations.—Augustinian theologians have often maintained

that the operations of Christianity are never fettered by
natural restrictions, but that grace can accomplish its ob-

ject " U'Juit, U'hen, and tuhere " it will. They think that

by this doctrine they extol the power of grace. But this

is not only contradicted by the universal experience of

church history, it is in itself false ; it magnifies the second

creation at the expense of the first, which on such a

principle is violated ; it glorifies the Son at the sacrifice

of the Father's glory.

§ 214.

The division of nations into those which are chosen, and

those who may be described as set aside, or at least 'postponed,

must be viewed as the work of divine wisdom, having respect

to the condition of the creature ; and not beginning the new
creation, mitil the first creation is so advanced in its teleolo-

* Acts xvi. G, 7 :
" Now when they had gone throughout Phrygia and the

region of G;ilatia, and were forbidden of the Holy Ghost to preach the word in

Asia, after they were come to Mysia, they assayed to go into Bithynia : but

the Spirit suffered them not."

t Acts xvi. 9 :
*' And a vision appeared to Paul in the night ; there stood a

man of Macedonia, and prayed him, saying, Come over into Macedonia and
help us."

2 A
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gical development, as to present the spiritual conditions of

nature (among wliich we may reckon the conditions upon which

culture depends) necessary for the new. This was the method

followed by divine wisdom towards mankind collectively ; for

Christ did not come into the world until the first ci^eation,

and the active preparations for redemption were so far deve-

loped, that the soil was ready, and a receptivity secured ; and

this typical instance is repeated in the experience of every

nation. It is true of many peoples, and especially of those

children of nature who spend their lives apart from any con-

nection with historical culture, that, viewed only in the light

of natui^e, they are spiritually in an unripe, an embryo state;

so that it may be said of the;n that they needed first to be

brought into the kiuo-dom of nature, in order that the kincj-

dora of grace might come to them. For, to name only one

point, who does not perceive that the language of a nation

must be developed to a certain degree of spirituality, in oixler

that the ideas and truths of the gospel may be expressed in

it ? We must ever keep in view the fact that there must

not only be a development of the new creation, but that the

first creation also, which includes a moral as well as a physi-

cal order of things, must also advance ; and that it would be

of little use to any nation for the gospel to be preached to it,

or for the Son to draw it to the Father, until it has itself so

far progressed that the Father also can draw it to the Son.

8 215.

The distinction between nations that are chosen and

those who are left or postponed must vanish in the develop-

ment of history. For it may be said of the chosen nations

that they have been favoured before others, in order to the

benefit of others ; following, as they must, the rule of the

economy, and becoming a leaven for the unregenerate mass

;

missionaries to bring to them Christianity as well as culture.

But the conversion of a nation does not depend only upon

Christian missions and the advance of culture ; it is contin-

gent also upon that hidden development which silently pro-

gresses in the innermost spirit of the nation, and which pre-

cedes the mysterious moment when the Father draws it to

the Son. We need not, however, take account of the exact

time ivhen any particular people were called, nor of the many
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problems which suggest themselves, provided we fix our

thoughts upon the distinction between what is temporal and

the eternal destiny of nations as imaged in the divine mind.

Though the reality of history in time presents to our view

whole nations who for centuries have lived a merely animal

and sensual lite, over whom no spirit hovers,—nations that

for centuries remain in a state of spiritual petrifaction, with-

out a single trace of living [)rogress ;—we nevertheless cherish

and hold fast the faith, that the time will come when the

word of the Lord shall be accomplished, and when baptism

and Christianity shall be brought to all nations. And as for

those generations which have been born and have died with-

out partaking of the blessings of the Gospel and of the Spirit

;

—as for those generations whom we may compare to the

great multitude of children dying immediately after birth
;

without experiencing any spiritual development ;—we can

only find rest in the thought, that this earthly existence is

but a fragment, which cannot be seen by us in its complete-

ness, save in a future state. To assume, in accordance with

the Pantheistic doctrine of predestination, that all these gene-

rations are only of transitory import ;—to assume that a

multitude of human germs of life fall to the ground, just as

yearly in nature myriads of seeds are scattered abroad, of

which only the smallest number grow and come to perfection
;—this is forbidden us by the principle of the divinely ideal

'

existence in man, and of the eternal difference between him
and nature. Even were we to allow that certain nations are

only dying and vanishing points of transition in the history

of mankind, we dare not apply this assumption to the indi-

viduals that compose them ; for experience teaches that there

never has been a nation whose individual members were

entirely void of a moral sense,—of conscience,—that in-

extinguishable witness to their destiny as candidates for

eternity.

Although the distinction between nations as the chosen,

and the " left " or postponed, shall finally disappear, there is a

distinction which is not transitory, a distinction becoming pro-

gressively more and more marked among those nations which

have been chosen, and which arises from the deep connection
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between nature and grace. Natural peculiarities of national

life shall indeed be made pure and perfect by the supernatural

influences of Christianity
;
yet tliey cannot be wholly oblite-

rated. As the realm of nature contains within its range origi-

nal and essential varieties of noble and ignoble, higher and

lower natures, it may be inferred that while all nations are

chosen, there must necessarily be among them vessels unto

honour, and vessels unto dishonour, for the uses of grace ; and

among all nations which have played a part in church histoiy

experience has testified to the fact, that as was the nation so

were the Christians who belonged to it. All Christianized

nations bear the image and superscription of Christ, yet great

variety is found to exist in the material on which the image

of Christ is impressed. " In a great house," says the Apostle,

" there are not only vessels of gold and of silver, but also of

wood and of earth" (2 Tim. ii. 20). Though Christian nations

are all members of one spiritual body, of which Christ is head,

and must not be severed from the body, because no one mem-
ber can dispense with the others

;
yet in virtue of this inex-

tinguishable variation of natures some members must possess

a central and important office, while others must occupy a

lower and subordinate place. The election of grace fulfils

itself within the range of the chosen nations, and in this sense

it coincides with predestination, which determines from eter-

nity concerning the nations conformably with the economy of

the whole. It is a pure supposition to think that this could

involve unrighteousness on the part of God. Righteousness

is developed by means of wisdom
;
yet it is also wisdom's law,

that in a kingdom composed of individuals, all points must

not have the same centralization ; there must exist a manifold

variety of individualities from the lowest and comparatively

imperfect forms, up to the highest and most perfect. Wisdom
embraces distributive justice, which fulfils in every case the

suum euique, gives to each his own, imparts to every member
just so much fulness of life as conformably to its nature it can

receive, wisdom is also inseparable from love, which gives to

all the one thing needful—salvation. If some natui-es possess

a deeper susceptibility, and a greater power of spiritual ac-

tivity in God's kingdom, there can be no injustice in this

towards those who do not possess the same degree of sus-
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ceptibility or strenc;-th of productive energy, who yet find

perfect satisfaction for tlieir inmost wants, and for tlie highest

powers of their own being.

Observations.—The trutli here presented is not far removed
from the possibility of error ; tlie error, T mean, into which

a nation fiills, wlien, in tlie consciousness of its natural

election and its sjiecial susceptibility for Christianity, it

acts haughtily, as if it were the head of all civilization and

Christian development, instead of being simply a member
of the great body ; and when it over-estimates special

gifts of grace above the ordinaiy gifts, the national above

the universal church. The possibility also is at hand of

erroneously judging of the power of Christianity from a

national point of view ; whereas nationality owes its real

value to Christianity, which alone possesses intrinsic worth.

Amid the prevailing idolatry bf nationality, so common
now-a-days,* this possibility of error has in many ways
been realized. But neither the possibility nor the fact of

the error, can hinder our recognizing the truth, that there

are original and natural diversities in the relations of

nations to Christianity, which Christianity neither can nor

will extinguish ; and that Christianity can obtain neither

entrance nor progress among a people—except by its

supernatural powers working consentaneously and hand
in hand with the natural susceptibility and flexibleness of

the people ;—features which are by no means alike in all.

Yet the truth is by no means violated or destroyed, " that

God has included all under sin that he might have mercy
upon all" (Romans xi. 32).

§217.
The election of nations is not the final end of grace. Its

final end is the election of individuals ; for grace can reveal

itself as effectual for the formation of character in a kinodom
of individuals alone. But the election of particular persons is

in no way connected with that of nations. The children of

Israel who are a permanent type of an elect nation, were em-
phatically the elect people, yet there was only a small remnant

of elect individuals among them (a holy election) who repre-

Compare Rudclbach : Christendom og. Nationalitat.
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sented the true and spiritual Israel. So do we find it in every

Christian nation. All, perhaps, have been baptized and incor-

porated into Christ's kingdom and outwardly united to Him,

and yet in every period there is to be found but a small rem-

nant of really awakened and regenerate persons in whom
Christianity dwells as a subjective and personal life. Thou-

sands within the pale of Christendom spend their whole lives

without being brought into any personal relation with Christ;

remaining, in an undefined, external, and general way, under

the influence of Christianity. It is not enough to explain this

exclusively on the ground of their personal responsibility and

guilt : awakening is not contingent upon the resolve of any

man ; neither does it depend upon his own individual purpose

that grace shall continue to seek a man, notwithstanding his

indifference and opposition, until he finds that it is in vain

" to kick against the pricks " (Acts ix. 5), and yields himself

to the power of love. Experience teaches that this special

grace is not vouchsafed to all alike; and the w^ord is continu-

ally verified, "a man can receive nothing except it be given

him from heaven" (John iii. 27). We are thus led to the

conclusion that grace interests itself in an especial manner

about some, whom it will make its personal subjects and in-

struments, while it interests itself about others only in a

general way, in so far only as it is solicitous for the entire

kino-dom, within which they are included, as parts of the great

whole, without possessing any individual importance. Within

the pale of the Church, also, it is true, that many are called,

but few chosen.

§218._
The apparent severity involved in the conception, that God

incorporates so many within his kingdom without giving

them an actual and personal participation of its blessings, can

be explained only upon the principle of successive steps in the

revelation of grace. Just as in the doctrine of divine Provi-

dence we distinguish between a manifestation of Providence

to the race as a whole, and a manifestation thereof in the lives

of individuals, we find that this distinction repeats itself in

the sphere of grace : here also we must distinguish between

general and special grace (gratia generalis et specialis).

Those who are simultaneously admitted to the church, and
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incorporated into the kingdom, cannot all of them be simul-

taneously raised to an equal standard of personal character
;

here too we find that some lead the way, while others remain

behind. Those who are not brought into personal connection

with Christ, are subjects of the general influences of grace

only ;—though, undoubtedly, individualizing and personal

grace exists as a latent power and possibility in those general

gracious influences. Grace meets them in the first act of its

manifestation, and includes them in its election of tlie nation

or of the mother church to which they belong, without manu-

mitting them to a distinct and personal life. The new life

implanted in them by baptism, lies dormant, and as if in an

embryo state ; the time for their awakening, or in other words,

the testing point of their free development,—is not yet come.

General grace must accordingly be described as 2:)?'ej9artt<o?'2/,

lyrevenient, a term which is employed in reference to its action

beyond the pale of the church, but which is likewise appli-

cable to some of its workings within the church. Being pre-

paratory, it endeavours to go beyond a merely general woik-

ins:, it seeks to individualize its influence, and to become

sioecial grace. The range of preparative operations of grace

includes manifold diversities : and between those on the one

hand who, though incoi-porated in the church, are quite

abandoned by grace, and seem to be spiritually'' dead, and

those, on the other hand, who have been awakened, and are

really regenerate, there lie manifold religious changes and

differences of character, which can be exhausted in no list,

but may be seen in real life in innumerable forms.

§219.
If we now consider the election of those who are actually

awakened and born again, and brought into personal union

with Christ, we shall And that in their case the preparative

and combined working of nature and of grace—the factors of

the first and of the second creation—attains its final aim. It is

impossible to tell tvhen this " fulness of time" arrives in the

case of any individual man ; it dejiends upon the mysteries

alike of the old and of the new creation. Again and again

does it occui', that the first,—those who seemed to be nearest

to the kingdom of God,—become the last ; while grace

breaks forth where it was least expected ; so that we are
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constrained to exclaim, " How unsearchable are his judg-

ments, and his paths past finding out !" (Rom. xi. 33.) It

is beyond the power of any human understanding to calcu-

late or foresee what individuals are elected as the subjects of

God's special grace ; for there is no outward sign marking

those who are thus singled out. No natural morality on the

part of the individual secures his election, for we see many
who are distinguished for the righteousness of the law, and

for moral endeavours, passed by, while publicans and harlots

enter before them into the kingdom of God (Matt. xxi. 31).

And though we must allow that the self-determination of

the man himself is a condition of the progress of the new
creation in him, this certainly cannot be called the cause of

it. The choice again is not regulated by the natural gifts of

this world possessed by individuals, for many the most highly

gifted with genius, worldly wisdom, and skill, many a Cory-

plipeus of the intellectual world (^upzovrsg rov xog/jiov to-jtov) are

passed by ; while those who belong to the classes of so-called

ordinary men enter into the kingdom of God. If we ask

holy Scripture for a mark whereby to distinguish the elect, it

replies
—"Base things of t])is world, and things which are

despised hath God chosen" (] Cor. i. 27). But Scripture af-

fords no criterion whereby to pronounce who are the despised

of the world.; and experience overturns every outward crite-

rion that human calculation sets up. Not only the low, but

the high and mighty, not only the simple, but the wise and

understanding also, axe chosen, and the despised of the world

are found thus scattered among alb That which is despised

of the world and chosen of God, we can only suppose to be a

living susceptibility of nature for grace,—that poverty of spi-

rit^ that hungering and thirsting after righteousness, which

our Lord in His Sermon on the Mount pronounced blessed
;—that infinite craving for redemption which cannot find sa-

tisfaction in the springs of this world, and which in its very

essence must be " that which is despised of this world," de-

spised and disesteemed by a world that fancies it has enough

within itself and in its own resources. But there is no out-

ward token to indicate the living presence of this fruitful

susceptibility ; it is a secret of the heart : the awakening

and regeneration following upon it are themselves the only
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sure evidences of its presence. All we can say is, tliat wlien-

ever that need of redemption and of regenerating grace, wliich

is inseparable from the sense of sin, is felt, the " fulness of

time" begins in the experience of that person : or, in otlier

words, the "fulness of time" appears whenever the Son

draws the individual to the Father, and the Father draws him

to the Son ;—when those words are fulfilled in the indi-

vidual's own life, " No man conieth unto the Father, but by

me" (John xiv. G), and " no man can come unto me, except

the Father which hath sent me draw him" (John vi. 44).

§ 220.

It must also remain an inscrutable mystery to human en-

quiry, wh}^ just the^^e individuals should be chosen, while others

are passed by. As grace is certainly general, and real freedom

possessed by all, it follows with equal certainty that there exists

a general susceptibility in all. But the mystery of election lies

in this, that, while this susceptibility in the case of many re-

mains in a hidden and slumbering state, or manifests itself

in a' barren, or at best a sporadic form, in the case of others

it is awakened as a fruiifid susceptibility. This awakening

is produced partly by the powerful impulse of grace, which,

like the lightning flash, cleaves the hard natui'al heart, or

lures forth the spiritual germ as with a gentle warmth
;

jDartjy by the special leadings of the soul's life, by which the -//

will is nurtured and moulded for the kingdom of God ; and

partly again by the Seoul's innate religious dispositions, its

natural instincts ; in virtue of which the striving after God's

kingdom and righteousness is developed in some more rapidly,

more easily, and with greater energy than in others. It is

on this account that the apostle Paul does not date his call-

ing from the lightning flash which arrested him on his way
to Damascus, but declares that he was set apart for the king-

dom of God from his mother's womb

—

o afoslaag ili h. -/.oiyJag

firirpcg /xov (Gal. i. lo). The apostle had the mystery of the

election of grace in view Avhen he said, " It is not of him that

willeth, nor of him that runneth, but of God that showeth

mercy"—as the Scrij^ture saith, " I will have mercy on whom
I will have mercy" (Rom. ix. 18) ; and with this mystery of

creation before his eyes, he silences every com.plaint regard-

ing those left or postpcmed with the words, " Shall the thing
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formed say to him that formed it, Why hast thou made me
thus ?" (Rom. ix. 20.)

§ 221.

Though election is an inscrutable mystery, it must not be

forgotten that we may recognize in this mystery a manifesta-

tion of the divine wisdom. If we can rise to the contempla-

tion of the teleologic world-plan—of God's final design in the

creation of the world—we shall find it to be a necessaiy law

of wisdom, that by means of nature and of grace, alike in the

first and in the second creation, it behoves God to ordain,

that there shall alwa^^s be just so many individuals in the

communion of saints, as are needed to represent the activity

of His kingdom upon earth, and to be the chosen instruments

for the spread of that kingdom, the salt of the earth for those

around. Election is inseparable from the idea of activity for

the spread of God's kingdom, of effort for the salvation of.

others. Every one who is leally regenerate, feels an irresist-

ible impulse to communicate the new life, which he possesses,

to those around. Those who are elect must so minister to

those who are left behind, that they in turn may be awakened

to participate in the same new life. The elect are lights in

the world which give light, centres of life which impart life.

The eternal pattern according to which this law of election

works, is illustrated for us in the gospel history of the Apostles

and first disciples, who were chosen before the mass of the

people that had been indistinctly yet really impressed by
Christ's life, in order that by their election good might be

done to that multitude. That just these individuals and not

others, were made the instruments of good, arose out of the

arrangement of the economy as a whole ; or because the hid-

den threads of nature and of grace were so intertwined at

these particular points, that new personalities, new characters,

could here be formed, such as could not be formed at any

other points, in the then present era of the development of

the work of creation.

Observations.—" God always seeks out the most useful nation

for his government."* We may compare with this a de-

claration of Luther's in a sermon upon the conversion of

Paul. '" Because Paid did the work (the persecution of

* Eichard Rothc ; TLeol. Ethik. 2, 259.
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tlie Clivistians) so earnestly, our Lord Jesus liad liini in

His thoughts, and said thus to Himself—" Tiiis man may
become good, for what he does, he does in earnest. This

earnestness which he now emp]o3-s in a bad work, I will

sanctity witli my Spirit ; I will employ him in a good

cause, and will set him against the Jews." " In the same

mauiier," adds Luther, " our Lord and God makes use of

me at this day against the Pope and his whole party."

§ 222..

Divine providence reveals itself most' distinctly and speci-

ally to the elect, {providcntia spec led issima). They possess

the pledge of their election in their faith, in the witness of

the Spirit with their spirits, that they are the children of God.

By faith the}^ perceive that the kingdoms of this world serve

only as means and elements for the kingdom of God ; that all

must work tooetlier for oood to them who love God, and that

no creature, present or future, neither height nor depth, is

able to se])arate them from the love of God, which is in Christ

Jesus our Lord.* But the fact that the chosen in Christ

Jesus know that they are the subjects of God's special and

personal grace, cannot engender any human pride. In the

parable of the labourers in the vineyard, the Lord teaches us

that they who were called at the eleventh hour, received the

same reward of grace as they who were called at the third

hour. In other words :—the elect are before those left be-

hind as regards time onl}^ not in virtue of the eternal appoint-

ment which is the same for all. And he who is chosen must

act with humility towards his brethren who are left, because

he cannot tell when their time may come, and when they, like

Himself, shall be moulded by the Lord into better qualified

labourers. The warning is given to all the elect, by prayer

and labour, to make their calling and election sure (2 Peter

i. 10).

§ 223.

Electing grace therefore accomplishes its end by a temporal

distinction between the chosen and the left. But there is yet

another and more clearly defined distinction in the history of

the election of grace, the contrast, I mean, between the chosen

• Rom. viii. 28-39—A passap^e which, above all others, must be looked at

from a con.iol itoiy and puracktic puiut ol' view.
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and the cad aivay—the ohdurate—who place themselves in

positiv^e liostility against the kingdom of God. The Apostle

Paul speaks not only of vessels of dishonour, but of " vessels

of loraih " also, " fitted to destruction," whom God endures

with great long-suffering, in order to shew His wrath, and

make his power known (Rom. ix. 22). The apostle views

this contrast also as having its foundation in divine appoint-

ment, for it was God, he argues, who rejected Pharaoh—yea,

regarding the twin brothers Jacob and Esau, when they were

still in tlieir mother's womb, he employs those words of the

Lord, " Jacob have I loved, but Esau have I hated !" (Rom. ix.

13). How can we recognize in this contrast a revelation of

divine wisdom ?

We must not look upon obduracy in the same light as

election ; for while election is the final end of God's ways
towards men, obduracy is' onty a means employed by Him in

the historical world-plan. It belongs to the economy of nature

and of history that in this world of sinful men there should

be individuals and multitudes who are centres and embodi-

ments of general corruption, and who pi'epare the way for the

kingdom of evil. God tolertites these vessels of wrath in His

economy, i.e., He allows sin to pursue its necessary course,

that it may become manifest and ripe for the revelation of His

righteousness. It is the law of history that all that is hidden

—all that passes in secret in the heart of hearts, in the depths

of the spirit, must be made manifest and brought to light. A
teleologic and reciprocal relation may be traced, therefore,

between the vessels of mercy and the vessels of wiath. By
the instrumentality of the vessels of mercy—by the gloiious

revelation of the kingdom of God in the elect—-the hostility

of those who are the representatives of corruption, according

to their economic position in the kingdom of sin, is aroused

and accelerated ; and by their increasing exasperation against

the ideal of holiness, they reveal their hidden corruption, and

so grow ripe for judgment. Thus we see how the first

appearance of Christianity in the world, bearing the living

witness that man is justified by faith alone, aroused tlie gi-eatest

opposition in the preponderating mass of the Jewish people,

accelerated the full manifestation of the false spirit of

Pharisaism, and made it ripe for judgment : and this opposi-
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tion on tlie part of tlie obJunite, reacted in turn upon the

faithful, who appropriated the gospel in greater simplicity of

heart, and with stronger conviction ;—with an intense

earnestness which prompted them to large undertakings, so

that, when scattered abroad among the heathen, they went

everywhere preaching the Word ; and thus the obduracy of

the former, the vessels of wrath, became the historical cause

of the salvation of the latter, the vessels of mercy* Instances

answering to this have occurred in all ages. The more lively

and vigorous the proclamation of the Faith in the world,

the more has it become a sign every where spoken against

;

and thus the world has been roused to shew its hostility

against the truth, while the truth in turn, in virtue of this

opposition, has increased in power. And in that portion of

the human race which is given up to the spirit of the world,

and abides under the influence of the chiefs of this world,

there have never been wanting those tvho may be described

as vessels of wrath, because they are centralizations of the

enmity of the world against the ideal of Christian holiness.

Yet we cannot venture to pronounce with confidence concern-

ing the final destiny even of these ; for the germ of God's

kingdom may lie dormant beneath obduracy, and God is able

to transform vessels of wrath into vessels of mercy. Thus the

apostle Paul declares that the branches of Israel which were

broken off shall in the end be o-raffed again into their own
original noble and chosen stock. And even Paul himself,

during a considerable period of his life,—while he was the

Saul who persecuted Christ with vehement hatred,—even he

had been a vessel of wrath whom God transformed into a

vessel of mercy. It is a significant fact that this apostle is

distinctively the great asserter and maintainer of the doctrine

of election.

§ 22-t.

To sum up our progressive development of this subject,

we see that mankind are divided into various groups in the

great economy of universal grace (gratia universalis). AVe

have, first, the narrower circle of the elect, who stand in a

personal connection with the Lord, in which God's design in

the creation of the world has already been commenced, and is

* See Bomaus x. and :u.
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progressing towards its accomplishment. We have, secondly,

the circle of those within or without the Church, who are

under the influence of prevenient grace. Thirdly, we have

those who are left behind or overlooked, who have not yet

been recognized by the Holy Ghost, and who still continue

to be a lai-ge multitude. And lastly, we have the vessels of

wrath burning with hatred against the light of holiness, and

offerings enero-etic resistance asrainst the kincjdom of God.

Electing grace must be looked upon as moving through all

these different circles of existence,—perfecting the elect

—

strengthening the weak—giving life to the dead—conquering

the hostile—until the fulness of redeemed humanity is

gathered together in Christ (rrXyipuf^a). It thus appears that

the last catastrophe must issue in a general restoiation, with

the bringing back of all free beings to God. Yet here the

great question suggests itself, whether, in virtue of the power

of free self-determination in man, some individuals mny not

carry their opposition to grace so far as at last to cease to be

in any degree the subjects of gracious influences, because they

have carried on their resistance beyond the last boundary of

development in time. When the development of mankind is

brought to a close, the kingdom of God completed, the build-

ing of the temple perfected, the conditions necessary for the

conversion of the individual seem no longer to exist ;—con-

version being conceivable only in a kingdom of freedom still

developing itself. The question, moreover, is suggested,

whether some may not continue their resistance so long, that

repe-ntance is now too late. If this be so, the conception of

the fulness of humanity does not denote the complete nume-

rical sum total of human souls, but the total which expresses

the realized idea of humanity ; and those individuals who re-

main behind, through determined and voluntary obduracy,

might be likened to dry and withered branches upon the tree

of humanity—chaff" which is good for nothing but to be

burned,—dregs which must be separated from the purified and

glorified Church. The doctrine of Predestination here leads

on to eschatological qviestions. We therefore discontinue our

enquiries here, in order to resume them when treating of

Eschatology.
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The Plan of Salvation.

§ 225.

Tlie various powers of development, Ly which the election

of grace is accomplished in each individual, are summed up

and included in what we call the plan of salvation. The

development of the new life in the soul, from its first unseen

beginnings, onwards to its perfected state in bliss, embraces a

multitude of human circumstances, and holy influences of the

Spirit ; and presents an inexhaustible mine of study, in the

departments of Ethics and Moral Psychology. . Nevertheless,

the whole may be grouped together under the two great heads

Regeneration and Sanctification ; and in the development

of these two main doctrines, the dogmatic principles pertain-

ing to the subject will be presented.

§ 226.

Regeneration is for the individual man, what the coming

of Christ is for the human race : it is the absolute turnins:

point, where the earlier development of character is broken off

and terminated, and a new and holy development of life

begins ; a turning point which has been heralded by a scries

of external and internal workings of preparatory grace.

Regeneration may be described as the breaking out of grace

in the man ; or, with equal propriety, as the breaking out of

freedom in the man ; for regeneration denotes precisely that

these two factors have henceforward found their living point

of union, and that a 7ie'iy personality is established, a copy of

the divine and human personality of Christ, " If any man be

in Christ," says the Apostle, '' he is a new creature : old

things are passed away ; behold, all things are become new."*

Regeneration is not indeed a metamorphosis, a transubstantia-

tion of human nature ; the ego in man, his personal identity,

is the same in essence after regeneration as it was before
;

but by regeneration the essential principle of the ego is real-

ized, and it becomes the free instrument of divine grace.

Those, moreover, who have been born again, do not cease to

be subject to the influences of worldliness and sin ; but the

principle of woildliness, the sinful habit of life, is broken oflf;

* 2 Cor. V. 17. See also John iii. 5; James i. 18.
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and a new and lioly habit of life is formed within the soul.

In the consciousness of the reo'enerate man, Christ has become

the sacred centre, round which his whole life moves ; and

though the flesh has not wholly ceased to be a power within

him, the Spirit is the ruling and determining principle of his

life ; though this world has still some share in him, yet his

inmost will, turning away from it, strives after the ideal of

Christlike holiness.

Observations.—Regeneration must not be confounded with

AWAKENING, though there is a striking similarity between

them, and they are often blended together in real life.

Awakening precedes regeneration, but it does not consti-

tute it. Awakening is certainly a work of grace, affect-

ing the entire personality of the man, raising his conscious-

ness to a highei" religious state,—a state to which he could

not raise himself by his own natural powers merely ; and

in which he is brought out of the wonted sphere of his

psychological life. Gi'ace kindles a new light in his soul

(illuininatio); the kingdom of God rises within the man;

and he looks upon the world and upon himself in a new
light : it impresses the will with a grievous sense of sin

and corruption {contritio), and a life of fellowship with

Christ appears to be the highest good. But although re-

generation is certainly initiated thus ; awakening is a state

which precedes regeneration ;—it is the spirit seeking its

home, in answer to the effectual call of grace ; but it is not

yet the permanent indwelling (inJtabitaiio) of grace within

the soul. The awakened man is as yet only roused by

grace, he is not actually endowed with grace ; he is still

only one of the called, not of the chosen. There is still

wanting the deciding resolve on his own part. Awaken-

ing, as such, is only a state of religious distress, a pathos,

in which the man is involuntarily influenced ; it must be

viewed as analogous to those congenial circumstances in a

person's life, which must not be identified with his own
free discretion and action. Grace cannot advance towards

its goal except through a voluntary act of surrender on

the part of the man himself; by means of this it becomes

creative and renewing grace, which as an incorruptible

seed (1 Peter i. 23) sinks into the will, takes root iii the
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heart, and thus forms tliu abiding principle of a new
development of character. It is only when this principle

of a new development after tlie image of Christ has taken

root, that regeneration is begun ; and there is, accordingly,

no surer sign of regeneration than the progress of this de-

velopment of Christian character throughout the life. But

it is obvious that when grace becomes the source of a new
development in a man, he must be placed in a new posi-

tion in relation to that Kingdom which is the organism

of the Sjnrit, to the historic economy of revelation, to the

means of grace, and to the rules of Church organisation.

We thus peiceive the close connection which subsists be-

tween regeneration and the saciament of Baptism. Ob-

jectively, regeneration has been alieady begun in baptism

;

for by baptism the individual is united to Christ, incor-

porated into His kingdom, prepared for a new personality

:

but subjectively, regeneration actively begins when the

man enters upon a personal and living relationship to the

historical order of God's kingdom, as a member of the

body of which Christ is the Head ; and thus derives his

spiritual life, not onl}"- from individual religious impulses

and experiences, but out of the fulness of the whole.

From what has now been said, it is evident that the

time of awakening is the critical and jeopardous point in

the progress of man's conversion. For here he is placed

in that critical and testing position in which he may
resist grace. He may be unwilling to surrender himself

self-denyingly to the obedience of truth, although he was

willing for a season to rejoice in its light (John v. 35) ;

or by indolence he may let slip and lose the acceptable

time of grace ; or by self-will he may arrest the awaken-

ing in its progress, instead of letting it lead him on to re-

generation. Here it is that extravagant enthusiasm or

fanaticism begins ; for all such extravagance arises from

men's viewing awakening as a prize in itself, eagerly

to be seized upon, instead of letting it lead them, in pa-

tient and calm submission, on to conversion, and to their

appropriate place in the kingdom of God. Hence, too,

religious extravagance or fanaticism is usually associated

with that religious pride, clad in which the man imposes

2 B
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upon himself, and which he passes off before others as

a sort of armour of security for the elect. He thus con-

founds the light kindled by God with his own whims
;

he hates order and discipline, and a lawless, easy-going

geniality is the natural counterpart of his temper of mind.

The religious systems of enthusiasts, which present such

a strange mixture of depth and of confusion, have their

foundation in thus impurely confounding the higher light

of awakening with the notions of the natural heart. In-

dications of a naturally genial disposition are often ob-

servable in these characters. But as enthusiasts prevent

alike the germs of nature and of grace from coming to

perfection, according to the laws of historical develop-

ment,—by conscientious resolve and obedient self-sur-

render,—the only fruits of such excitement are spiritual

abortions, untimely births, caricatures of holiness, such as

history affords abundant examples of

The danger in awakening is forcibly described b}' Suso*

when he says, that many men who have begun to soar

high above time and space arrive at a point which may
be compared to a deep sea in which many are drowned.

For when these men began to look into eternity, they

discovered that they had been blind and poor and with-

out God. But now tliey think that they will be full of

God, and grasp at this far too hastily and in an unseemly

way. Their patience is like fermenting must ; it is with

them as with bees in gathering honey ;—when they first fly

out of the hive, they fly about waveringly and unmean-

ingly, and know neither out nor in ; some go astray and

lose themselves, but others are brought back again into

the hive.

§ 227.

Regeneration, being the setting up of a new personality in

sinful man, includes CONVERSION. The conversion of man is

a work of creative grace, breaking the fetters by which his

personality had been held bound under the dominion of this

^ V ' world. But it is equally conditioned by human liberty

;

man may delay and hinder his conversion (Luke xiii. 3, C-9)

;

* Ileinrich Suso, born 1300, died 1365, was one of the Mystics, a disciple of

Eckurt, and a contemporary of Tauler. Tr.
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and it is in this that the power and danger of liberty appear.

But real conversion advances when free will, having sur-

rendered itself to awakening grace, now tlirows off foreign

dominion, in the strength of creative grace which has found

place within the man, and breaks forth in all its earlier and

normal and living development. It accomplishes this by
means of repentance (2 Cor. vii, 10). Repentance is not

only grief on account of this or that paj'ticular act, it is a fun-

damental grief, a deep-seated sorrow, on account of the dis-

crepancy and division between the outward acts of the will

and that ideal which is presented to the conscience iu the

new Adam, the typical man. Man cannot experience this

repentance by his own spontaneous power, but only through

the holy influences of Christ, which shine into the soul like

enlightening and kindling rays. Genuine and fruitful re-

pentance includes a new tendency of the Will, and is thus

associated with faith, the personal act of union with Christ,

a trustful self-surrender to Him as the Saviour of the world,

and as the author of a new development of life in harmony
with His ovvji image.

Observations.—No man can be a partaker of salvation without

conversion ; and the demand for it, the necessity of it, is

so universal that we must extend it even to those who
have been received into the Church by Infant Baptism.

For though such persons have been incorporated into the

kingdom of grace, and are subjects of the constraining

influences of grace, yet salvation cannot be attained by
them individually, without a personal awakening, and

conversion following thereupon. There must occur an

era in the life of the individual, when sin in all its awful

import rises before him, and when a personal surrender

to Christ is made, and a union with Christ is really

brought about. There must be a time when the indivi-

dual consciously discerns between light and darkness, and

with fixed resolve" obeys the apostolic exhortation "to put

off the old man," to stay his sinful habits, and to " put on

the new man." Even they who from childhood upwards

have preserved the innocence of the Christian life,—who
have been steadfast in the faith into which they were

baptized,—are not wholly free from the struggle of free-
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dom involved in conversion, although they may experience

it in a way different from others. Even in them sinful

peculiarities of disposition and habit still possess an op-

posing power ; and as their life is full of unconscious states,

and circumstances unforeseen, the abnormal influences of

nature in many wa3's assert their power over them. When,

however, the individual reaches that point in his life at

which a free development of character must begin, this

development can become a Christian development only by

a turning-point in consciousness, whereby a separation is

made between the old man and the new. It is certainly

the natural law that this should take place at the time when
the individual begins to awake to self-consciousness, and to

the recognition of the principle of natural development in

human life, and must arrive at some decision reg-ardino;' life's

problems ; but it may also take place at a later period, in

the experience even of those who have been baptized.

Having thus established the position that awakening

and conversion must be experienced by all who shall be

saved, it is withal necessary to add, that psychologicalh'' the

way and manner in which these changes are experienced

vary greatly in different persons. That methodistic view,

according to which conversion is not real unless it be the

result of a so-called struggle of penitence,—in which the

man, in anguish, terror, and compunction, feels himself as

if sunk in the ab3^ss of ruin, and then at last is raised by

gr-ace to joy and peace in believing ;—is based upon mis-

take and ignorance concerning the great diversities of

individual life and character always conditioning the

operations of grace. We by no means den}"- that there

are cases of conversion in which great struggles of soul

and agitations have been felt, arising from the strength

and clearness of the consciousness of sin in the individual.

No one indeed can be converted without a living and per-

sonal consciousness of general depravity, but certainly

the sense of sin in different persons who are converted

cannot be equally strong, neither is its sting in the

pricks of conscience equally piercing, nor can be. The

keenness of the consciousness of sin depends upon tem-

perament, and upon the general complo.viun of natural
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character. Luther, for example, during the period of liis

conversion, often wrote to Staupitz, " Oh, my sins, my
Bins !" and yet in the Confessional he could name no actual

sins in particular which he had to confess ; so that it was

clearly a sense of the general depravity of his nature which

filled his soul with this deep sorrow and pain. Now, this

feeling must certainly be present in every case of conver-

sion ; but the greatness and intensity of it varies according

to the original and natural disposition of the man. Again,

as the strength of the sense of sin is condition-ed by the

psychological po.ssibilities of the individual, it is also in-

fluenced to a great extent by diversities in the previous life.

The woman who was a sinner, and who anointed Jesus,

experienced the stings of conscience on account of sin, in a

manner very different from the pure maiden, the Mary who
sat at the feet of Jesus, and heard His word concerning

the " one thing needful ;" though they both had essentially

the same need of redemption. The erroneousness of the

methodistic rule is equally clear from the manifoldness and
variety of the narratives of conversion, which Scripture

presents to us, partly in the Gospels, and partly in the

Epistles. To name but one instance :—How different is

the conversion of Paul, which was attended wath a very

deep agitation of soul—trembling and astonishment

—

from that of a Nathanael or a John, in whom the change

from the old to the new man was imj^erceptible, and with-

out any sudden revolution of soul. And yet in them,

equally with Paul, the most thorough transformation of

personal character and life took place ; so that we cannot

unconditionally give the preference to either mode of con-

version as superior to the other. The main point in conver-

sion is its thoroughness ; I mean the realit}^ of the change

in the relations between the holy and the worldly principle;

and this can be realized, according to the peculiarities of

different individuals, quite as well by the still and hidden

movement of the inner man, as by violent agitations.

The idea is equally erroneous that a man must neces-

sarily be able to date his conversion from some particular

moment of time. Narratives of conversion are not want-

ing, telling us the exact point in the person's life at which
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the soul was struck by the lightning flash of grace. But
conversion cannot always be traced back to such moments.

If, for example, we consider that which happened to Paul

on his way to Damascus, not only is it clear from tlie

history of the Apostle, that he had psychologically been

prepared for this moment beforehand ;—for this is evi-

dent from the divine voice which said to him, " It is hard

for thee to kick against the pricks " (Acts ix. 5), imply-

ing that there had been something in his conscience which

in secret witnessed against him, and told him that he was

in the wrong way ;—but it is also plain, that his conver-

sion was not wliolly completed at that moment ; because

in calm thoughtfulness he had to reflect upon what had

happened to him, and with clear deliberate consciousness

to surrender himself, in obedience to the Lord who had

called him. Accordingly we find that he retired for a season

in order to silent reflection, that he received comfort from

a disciple, and submitted to the rite of baptism. Thus
even his conversion was accomplished by a series of dif-

ferent states of mind. We cite this example as a witness,

not, as some take it, that conversion takes place at a

definite moment, so that the day and hour can be given

—about which there is always much self-delusion—but,

on the contrary, to shew that it occupies a section of the

man's life, forming an epoch in his history, of longer or

shorter duration in different individuals. But as there

can be only one period in a man's life which can be called

the period of conversion, there may be many different

times of awakening, which prepare the way for the de-

ciding turning point,

§ 228.

Faith in Christ as the Saviour of the world is faith in

Him as the Restorer of the normal relation between God and

man, or faith in the justification of man through Him. The

JUSTIFICATION of the sinner before God means that the decree

of God for the redemption of the world, which has been ful-

filled in Christ, is appropriated by electing grace to the indi-

vidual, as the forgiveness of sins, and adoption into the

family of God (Rom. iil 28; v. 1 ; viii. 15; Heb. x. 22),
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This takes place essentially in every one wlio by baptism is

received into the kingdom of redemption ; but actually and

in fact is it accomplished only by an act of human freedom,

an act of the deepest self-consciousness in man, appropriating

the redeeming love of the Son of God by the power of awak-

ening and life-giving grace. This act is faith, and the justifi-

cation of man is, therefore, justification by faith.

§ 229.

Justifying faith, as the teachers of the Evangelical

Church have specially insisted, is not only an assent of the

understanding, but trust ; a confidence of the heart, a trust-

ful appropriation of the article of the forgiveness of sins, a

heartfelt certitude that the Son of God died not only for all,

but for ine (Gal. ii. 20), the individual ;—a faith which, as it

is the personal act of the man who ventures to appi-opriate

the redemption provided for the world, is, strictly speaking,

the gift of the Spiiit of God, the heart of man being in itself

too weak for this infinite trust. This believing appropriation

of the crucified Saviour brings with it actual fellowship of

life with the risen Saviour in His Church : a fellowship in

which the believer possesses the righteousness of Christ, not

only outwardly, but inwardly, as a creative principle for a

new development of life. Christ dwells in the heart of the

man by faith, j^ea, faith is itself the living bond, the secret

point of union between Christ and the individual soul (unio

miystica) (Gal. ii. 20),

Justification contains a positive and a negative power,

which are respectively conditional upon each other. A man
cannot be a partaker of the new life unless he have a good

coiiscience, purified from the sense of guilt and of God's dis-

pleasure,* and in like manner the forgiveness of sins and the

cleansing of the conscience cannot exist without a real and
living fellowship with Christ, His fulness and righteousness

being the animating principle of individual life.f

* lleb. X. 22 : "Let us draw near with a true heart, in full assurance of faith,

having our hearts sprinkled from an evil conscience, and our bodies washed
with pure water."

t Col. ii. 13: "And you, being dead in your sins and the uncirctimcision of

your flesh, he hath quickened together with him, having forgiven you all tres-

passes."
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§ 230.

Justification is not contingent upon the fact of the trans-

formation of the sinner, as to his immediate actions, into a

holy and righteous man ; it has its foundation in this,—that

God now outwardly declares the man righteous, without any-

thing new being implanted within the man himself. It con-

sists in this, that the individual is through Christ placed in

the true fundamental relation to God, and therefore can be

looked upon by God as just. Thus, as Christ is objectively

the pure and holy centre of the human race, in whom the

Father determines beforehand the future blessedness of man-
kind, faith is the holy centre within the individual, in which

the Father determines beforehand his future blessedness in

particular (Rom. viii. 1). For faith is like the grain of mustard-

seed, a small, insignificant, but fructifying seed corn, which con-

tains within it the fulness of a whole future. In His gracious

contemplation God beholds in the seed corn the future fruit

of blessedness ; in the pure will, the realized ideal of freedom

^ 231.

The evangelical principle that faith alone justifies {sola fides

justificat) rests upon the presupposition that Christ alone jus-

tifies. It is only in virtue of the righteousness of Christ, in

virtue of the new fundamental relationship with Christ, that

man can be reconciled to his God ; and by faith alone, as the

profoundest act of susceptibility and subjectiveness on the

part of the inner man of the heart, can Clirist be appropri-

ated ; by faith alone can man obtain blessedness in its indis-

soluble completeness. When he resorts to works and to his

own pious endeavours, he enters upon the realm of the out-

ward and the manifold, where all is fragmentary and partial.

Pelagianism, which would justify men by works, can never

even for a moment bring to man the complete certitude of his

reconcihatiou with God. For as the purest pious endeavour is

at best but an imperfect approach to the goal, as it alternates

between pious progress and retrogression, between a more

and a less, the certitude of redemption, which must be built

thereupon, is subject to the same imperfection. But no con-

science can find rest in a self-persuasion of forgiveness which

is only an approach to certitude, and which wavers to and fro

between a limited " more" or "less." The Roman Catholic.

Church teaches, according to her semi-Pelagian theory. tlint
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man is justified not by faith alone, but by works also. She

thus weakens the sinner's assuiance of his redemi)tioiL, makes

man's salvation contingent upon his own iinpcrrect endea-

vours, and affords no true resting-place for the troubled

conscience, convinced of the insufficiency of all human works.

The Evangelical Church teaches that Christ alone, .received by

faith is the Righteousness of man ; and thus she leads man
back from what is imperfect and multifarious to One who is

Himself perfection ; she brings him back from his wanderings

in the desert to the pure Fountain where freedom springs

from grace, to the holy Centre where God looks upon man
not in the light of the temporal and finite, but in the light of

Christ's eternity and perfection. In characterizing this doc-

trine as dangerous, the Romish Church forgets what the

Evangelical Church further teaches, namely, that justifying

faith cannot possibly exist in the soul in a dead or merely

stationary condition, but that, like the living fruit-bearing

seed-corn, it contains within itself a mighty germinating

power which must necessarily beget a holy development of

life.

Observations.—The doctrine of justification by faith alone is

rightl}' looked upon as the corner s.tone of the creed of

the Evangelical Church, because in it the Reformers laid

hold upon that which makes Christian faith a saving faith,

upon the distinctive feature of the Christian's relation to

God. This doctrine made its appearance as a reforming

doctrine in the full sense of the word, in the sixteenth

century, not (mly because it led men back to the true

source of doctrine, the Word of God, but because it also

led them back to the inmost and living source of religious

consciousness, which in the Romish Church had been for

the most part hidden beneath the rubbish of tradition

and human teaching. Pelagian objections against this

doctrine spring from a conscience which has never really

expeiienced the sense of sin,—which has not experienced

the struggle in which alone man learns to feel the ab-

solute majesty of the law, that huly ideal far above him
;

by which alone in the consciousness of his unworthincss

and guilt, man feels liimself surrounded by the terrors of

eternity : a conflict which may vary outwardly accord-
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ing to the varieties of human character, "but whose inward

reality none can be ignorant of who personally participates

in the blessings of salvation. As to the Romish Church,

she has weakened the high solemnity of this doctrine by
her semi-Pelagian theory ; and this theory, she must con-

fess, has been practically objected to in the stern realities

of life and death, by many of her very members, who,

in the inmost experience of their souls, have borne wit-

ness for the evangelical doctrine. It has been said with

truth regarding the evangelical doctrine, that although it

is rejected by the Romish Church, it nevertheless lives

within her pale as a hidden esoteric tradition, and is

practically embraced by thousands in place of the out-

ward tradition, which in theory is maintained. Not

only have the great teachers of the Middle Age, an

Anselm and a Bernard, not only have the host of witnesses

who are called the forerunners of the Reformation, given

their testimony for this doctrine, but the history of the

pastoi'ate, the cure of souls, within the Romish Church,

abundantly proves that the evangelical doctrine alone

cnn give real comfort to troubled and helpless consciences.

Thus it brought ])eace to Luther, when, as a monk, and

experiencino: great strucriijles of conscience, he was referred

to Romans iii. by an old Augustinian brother, in proof

that a man is justified by ftiith without the deeds of the

law. The evangelical truth is also implied in the old

custom of the Romish Church, clearly symbolical, of hold-

ing a crucifix before the dying. For what else could this

custom mean, except that the man now in the solemn

hour of death, must rely, not upon his own merits, not

upon the merits of the saints, but solely upon the cruci-

fied Christ, as the only Mediator ?

This crucifix it was that Pius VII, the noblest and

most severely tried Pope of modern church history,

pressed to his breast in his dying moments, while with

strong words he refused the name " most holy Father,"

which some one addressed to him. "What!" he ex-

claimed, " most holy Father ! I am a poor sinner."*

• II. Thiersch, Vorlesungen iiber Katholicismus u. Protestantismus II. 129.
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§232.
In conversion and justification, regeneration or the estab-

lishment of a new personality has really taken place ; and

from this source sanctification proceeds, sanctification or the

development of the new character, by which the entire natural

individuality is builded together into a personal and living

Temple of the Holy Ghost (2 Cor. vi. IG ; Rom. viii. 5-10).

As Christianity is both a redemption and a new creation, as

regeneration includes the forgiveness of sins and a new germ

of life, sanctification also must give expression to both these

truths. The development of Christian character must be

carried on by a continual dying unto sin, and a continual

rising again to newness of life (Rom, vi. 4), a progres-

sive realization of personal perfection, which solves a given

problem in the kingdom of God by pious fruitfulness. Both

processes are inseparable from the true conception of the imi-

tation of Christ. If the negative process be exclusively

maintained, it presents merely that ascetic pietistic holiness,

which aims only to })urify the life from sin, without building

up anything new. It keeps in view the death of the Lord,

but not His resurrection ; it makes the gospel, a gospel only

of suffering ; and life, nothing but a continual dying in the

school of the cross, a continual penitential conflict. If, on

the contrary, the positive process be exclusively maintained,

there follows a false geniality in Christian piety, a mixture of

the Christian ideal with that of the ancients, which considers

the laying down of the cross and neglect of repeated penitence

quite compatible with pious fruitfulness and personal perfec-

tion. Both processes must be combined in order to true

Christian development, and no work deserves the name of

Christian which is not on the one hand a puiifying and

testing work, whose aim is to banish the power of sin, and

on the other hand, a holy and creative work, which accom-

plishes a new thing upon earth.

§ 233.

No character can be conceived of without talent, without

some original and natural gift, which receives a moral quality

from the will ; indeed the very idea of character involves a

union of talent and will. This is illustrated in the develop-
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nicnt of Cliristian character. The innate and natural capa-

cities of the individual are sanctified by grace ; the gifts of

nature become gifts of grace

—

^j/a^is/Mara. Tlie Charisma, there-

fore, is in part a gift of nature purified by grace ;—for it is

only b}'' grace that talent can be freed from the one-sidedness

and egotism originally bound up in it, and can unfold its

innate power ;—and in part it is a gift of nature, eh rated by
grace, the natural gift being penetrated by the holy influences

of God's kingdom, as by a fructifying blessing. As, there-

fore, the essence of the charisma lies in regeneration, sanctifi-

cation may more accurately be described as the progressive

development of the charisma, a development realized parti}'- in

the growth and partly in the work of freedom. " Neglect

not," saj^s Paul to Timothy, " the gift that is in thee, which

was given thee ; . . . . meditate upon these things,

give thyself "wholly to them that thy profiting may appear

to all. Take heed unto th3'self and unto the doctrine; con-

tinue in them : for in doing this thou shalt both save thyself

and them that hear thee" (1 Tim. iv. 14-lG).

As the kingdom of God embraces a kingdom of regenerate per-

sons, it is also a kingdom of charismata (1 Cor. xii.) There are

diversities of gifts, but one Spirit. As there are many mem-
bers in the natural body, and a distinction must be made be-

tween the more honourable and the less honourable members, so

also is it in the spiritual body, the kingdom of God. But all

the several special gifts of grace find their bond of union in

those general gifts of grace, which are common to all, and in all

times; namely, faith, hope, aiul cliarity ; of which again

charity is the chief, because it lives beyond time, and never

fjiils (1 Cor. xiii.). The individual can develop his cl)arisma

only by the reciprocal action of love, blending it with the

various other charismata which all belong to the one great

kingdom. He cannot accomplish his sanctification by lead-

ing an egotistic, morbid, and isolated life ; but only by blend-

ing his own life with that of the community. Just as Christ

must trul}' live in the individual, so must the Church of

Christ, with its sufferings and its triumphs, carry on an actual

life in Him likewise. The ideal of Christian perfection which

is before the true christian in all his efforts, is involved in the
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ideal of the Church. The apostle describes it, when he says,

" Till we all come in the unity of the faith and of the know-

ledge of the Son of God, unto a perfect man, unto the measure

of the stature of the fulness of Christ." (Eph. iv. 13), a state

wlierein the Church, in the fulness of her developed gifts, will

represent the pure and spotless image of Christ's perfection
;

and accordingly the apostle, in that passage, represents the

church as if a single individual, as " one perfect man."

Observations.—If we keep in view the distinctions which

exist among the regenerate, we are led back again to a

general contrast which we have already considered in the

tiist creation. As we saw in considering the contrast'

between Crcatianism and Tiaducianisra, that in the

economy of the first creation there are some individuals

who prevailingly embody creative force of character, and

others who prevailingly illustrate preserving grace ; we
find this repeated in the economy of the new creation.

For while all regenerate persons are new creatures in

Christ, while each of them is a new personal centre of

life ; we can here also discern a relative difference between

such individuals as are points of beginning to new de-

velopments of the kingdom of God, and who may in a

special sense be called chosen instruments ;—individuals

who become fructifying springs of life for the neighbour-

hood around, in larger or smaller spheres, and who may
accordingly be called the creative points for the kingdom

;

—and persons who only repeat and reproduce the estab-

lished order of God's kingdom, the religious and moral

tradition handed down by the whole fellowship, though cer-

tainly in a living and personal way. The difference is

only relative; for every regenerate man possesses in reality

both powers. But the relative difference becomes appa-

rent in action, although it is again done away in the

unity of love, and in the fact that every one born again

possesses the whole Christ by justifying faith.

§ 235.

As the regenerate, who are also the subjects of sanctifica-

tion, do not move towards the goal of perfection in undis-

turbed progress, but with continual warfare against their old

sinful nature, which does not cease to oppose the principle oi
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holiness ; and as the possibility of another fall and declension

in sanctification is presented : the question occurs whether
there can be an absolute FALL from grace ; so that the

work of the new creation in the individual would be wholly-

undone. We deny this ; and we must, on this point, give

our approval to the theologians of the Reformed Church in

opposition to those of the Lutheran, The most grievous falls

may indeed take place in the life of the regenerate man ; he

may suffer many shipwrecks through the temptations of the

world, as regards the Faith as well as the life ; only we
maintain that the injur}'- cannot be absolutely fatal. For the

essential idea of regeneration is, that grace is implanted as an
incorruptible seed in the will, and has formed in the indi-

vidual a new principle of heart, of will, and of character ; a

principle which cannot be rooted out, but which strives

continually against sin, and leads to sorrow and repentance bn
account of it. From this point of view only, can we under-

stand the Apostle's declaration, tliat " he who is born of God,

cannot commit sin because his seed remaineth in him, and he

cannot sin, because he is born of God" (1 John iii. 9). In.

cases where experience seems to witness that the regenerate

have wholly fallen from grace, we must say, either that the fall

has not really taken place ; i.e., no absolute and final apostacy

;

—as, for instance, in the case of many who have fallen by
denying Christ when suffering persecution, or affected with

bodily torture ;—or, that regeneration had not really taken

place, but was only an awakening, about which, not only our-

selves, but others, are liable to the greatest delusions. Very

much which has the appearance of regeneration is wanting in

its power. A pietism, which rests securely in Christian feel-

ing and delights in Christian phrases, is not necessarily

regeneration, but may very probably be " luitJiout root." An
orthodox}^, enthusiastic for the creed and for a system which is

exclusively saving, is not necessarily actuated by saving faith

;

thorns and briers may be within it, and a stony ground. A
merely apparent regeneration, such as this, may easily degene-

rate and come to nought. But when we assert that the truly

regenerate cannot finally fall from grace, we by no means

imply that they are exempt from the sternest conflicts. For

as no one can tell by experience when he actually entered
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upon a state of grace, trust in God's grace must ever be linked

with watchfulness and circumspection ; and in this respect the

Lutheran view will ever retain its practical worth. The dark

possibility of being cast away must have a subjective validity

and power in the consciousness, even of the regenerate man,

who experiences the hidden power of sin in the prevailing

conflict of life; and who, under the sense of his own weak-

ness, cannot but tremble for and mistrust him.self Thus we

see that even the Apostle Paul once expressed a fear lest

having preached to others, he himself should be a castaway
;

(1 Cor. ix. 27) ; a fear which, doubtless, was subjectively

most real ; although we cannot allow the objective possibility,

that Paul could fall from grace ; for the Apostle himself else-

where (Romans viii. 38, 39) gives expression to the most

perfect confidence in the unchangeable grace and election of

God. " I am persuaded," he says, " that neither death, nor

life, nor angels, nor principalities, nor powers, nor things pre-

sent, nor things to come, nor height, nor depth, nor any

other creature, shall be able to separate us from the love of

God, which is in Christ Jesus our Lord."

Obsei'vations.—Our Lord ^yarns us against a mere!}'' apparent

regeneration, not only in the paraV)Ie of the sower, but also

in the parable of the wise and foolish virgins (Matt. xxv.

1-13.) The foolish virgins had certainly some foith, some

hope, some love ; they were delighted with the new light

whicli burned in the lamps of the spirit ; but they had

neglected to take oil. They wanted that which should pro-

vide the new flame of life with its proper nourishment;

they lacked the true foundation of mind and will ; they

were awakened, but not born again. The wise virgins,

on the contrary, though they fell asleep like the foolish

virgins, and were thus equally chargeable with a fiill, yet

when they were awakened by the sudden coming of the

Lord, they still had oil wherewith to trim their lamps, i.e.,

their fall was only partial ; they were able to restore them-

selves, in virtue of the foundation of Christian character

which was in them. They were really regenerate.— (Heb.

vi. 4, we may understand as referring to the awakened

only; Matt. xii. 32, concerning the sin against the floly

Ghost, we may understand as referring to a state of per-
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feet impenitence, in wliicli the man offers a malevolent

resistance (^resistentia malitiosa, as distinct from resisteiitia

naturalis) to awakening and attracting grace in his own
heart.

The Means .of Grace.

§ 236.

If the Church were onl}' a kingdom of invisible operations

of grace, it would be strictly and exclusively a mystical and

internal kingdom. But, as in the fulness of time, Christ ap-

peared as Grace and Truth, historically revealed, so, in virtue

of His eternal dominion as King, He is continually present in

His Church, by means of His historical institutions. It is by
the institutions of Christ that the Church becomes visible or

historical ; by these, moreover, the connection is organically

maintained between the Church and her glorified Saviour, so

that the workings of the Spirit in the fellowship may be ex-

perienced as the workings of Christ. By means of these

institutions, Christ continually abides as the principle of the

Church's doctrine and tuorsJtip : he keeps hei- in the true and

saving doctrine by the divine Word, which He has entrusted

to her ; He keeps her in the true worship by the holy ordi-

nances and acts which He has appointed.

The Word of God and the Holy Scriptures.

§237.

What is to be preached ? What is to be taught ? How
shall the divine service of Christ be harmonized with that

which was from the beginning ? These questions bring us

back to the Holy Scrij^tures of the New Testament, as the

authentic and perfect witness of what the first and original

Christianity w^as, of the Christianity which was first preached,

and which must abide through all the changes of time. The

Church, indeed, was first established by an oral revelation of

the word, by a word of man regarding the Law and the

Gospel, which is essentially and in fact the Word of God.

But certain as it is that the Lord has not seen fit to give a

continuous inspiration to His Church, a self-continuing and

living apostleship, such as the Bomish Church imagines, it is



Sect. 237-] THE HOLT SCRIPTURES. 401

equally certain that the oral tradition of Christianity was

subject in the course of time to all the uncertainty—the pos-

sibility of falsification—which is inseparable from the spoken

word. Oral tradition would, in process of time, only too easily

Iiave ceased to be the true tradition of Christianity, had not

the lioly and apostolic Scriptures been given to the Churcl
,

whereby to decide between true and false tradition, and to go-

vern the living, self-propagating, and self-developing Christian

consciousness. The oral word is in its nature transitory and

vanishing, so also is the swiftly-flowing river of time in which

it is uttered ; and it may be torn from its connection with

another spoken word, which modifies, if it does not extinguish,

the impression of the first word. But Scripture bids the

swiftly-tlowing stream of time stand still, and gives to the

flying word an abiding unchangeable presence. Accordingly,

no historical revelation can dispense with some holy Scripture.

We find also that Christ did not place any reliance upon the

oral tradition of the Jews ; He often described it as a human
planting, which should be rooted up ; while, on the contrary,

we hear Him say continually, "It is written ;" we hear Him
ask, " How readest thou ? " And the first and Apostolic

Church, though without the New Testament Scriptures, which

had not yet been formed, referred, like our Lord, to the Old

Testament Scriptures, in order to establish the due connexion

between their free and spoken word, and the historical

economy of Revelation. Thus it may with truth be said,

there never has been a time in the course of Church history

during which a perfect interregnum has found place,—an

interval during which no divine and written authority was

recognized. And would we discern between the true and the

ftilse in the vast multitude and variety of ecclesiastical tradi-

tions, would we arrive at a full certainty regarding what is

taught us orally in relation to Christianity, we must, as Luke
told Theophilus, resort to the Scriptures, 'ivol Imyvuig tspI u'j

y.a7r,yJM; Xoyuv rr^v aG:pa}Aiav (Luke i. 4.) Even supposing that

the Scriptures were not needed for the founding of the Church,

they are clearly necessary for its maintenance ; and they must

be looked upon as the work of the same divine providential

activity, which revealed itself in the formation of the Church.

Although, moreover, they cannot be considered the direct ap-

2 c
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pointraent of the Lord ;—for as we have nothing written by
the Lord, neither have we any word from Him on record,

commanding His disciples to write ;—we must nevertlieless

regard the Scriptures as indirectly the work of the Lord's

wisdom ; the fruit and fulfilment of that pi'omise of the Spirit

which Christ gave His followers.

§ 238.

The true idea of the Inspiration of Holy Scripture was

given in our exposition of the inspiration of the apostles ; for

the apostles possessed no other inspiration when they wrote

than that which was upon them in every official act. It must,

however, be confessed that betwixt the spoken word and

writing in a systematic manner there subsists this relation

—

writing compresses the copiousness of the oral word into a

permanent form, and is the expression or embodiment, now
fixed and settled, and purified by careful consideration, of the

inspired thoughts ; so that we have in Holy Scripture the

ripened fruit of inspiration. As, therefore, we have already

recognized the perfect imprint of the Spirit of inspiration in

the combined consciousness of the apostles, we recognize the

same in Holy Scripture. Its perfect and canonical authority

does not depend upon any one writing, but upon the whole

collection of writings, which supplement one another, and must

therefore be taken together ; and in this dogma regarding

Scripture is involved the truth, that we have in the New
Testament, not merely fragments of the apostolic age which

have by chance been preserved to us, but an harmonious

whole, complete within itself, wherein no principle of apostolic

consciousness is wanting ; a reflection or copy of the perfect

and undivided fulness of the Apostolic spirit.

§ 239.

The apostolic consciousness embodies and represents the

central consciousness of truth, the fundamental truth concern-

ing the things which pertain to the kingdom of God. " Ye re-

ceived the word of God which ye heard of us," saj's the

Apostle, " not as the word of men, but as it is in truth, the

word of God." * In relation to those things, therefore, the

apostolic consciousness is raised above all the limitations and

• 1 Thcs. ii, 13. Sec also John xiv. IG ; xv. 2G ; 2 Tctcr i. 19 ; 2 Tim. iii. 15.
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imperfections pertaining to what is temporal. But in relation

to all that is not an inextiiifruishable article of fundamental

truth, it is liable to the uncertainty attaching to the temporal

and finite; and this finiteness and relativity must leave its

impress upon the apostolic writings.* ]f unlimitedness were

claimed for inspiration it would not be the representative he-

ginning of a free development, it would be identical with the

final display or review of all things in God, which can only

be conceived of as the end of that development. We must,

accordingly, maintain not only the union of the divine and

human in Scripture, but at the same time the distinction be-

tween tliese two. The old proposition, tlie Scripture is the

Word of God, expresses the union ; the more modern dictum,

the ScrijJtiires contain the Word of God, expresses the distinc-

tion. The first proposition is clearly preferable to the second,

Vf hieh is vague and indistinct, and may be applied to many
writings. The first, however, is untrue, if it be taken so to

affirm the union, as to exclude all distinction of the divine and

human elements in the Bible. From this point of view that

theory of inspiration has arisen which looks upon the sacred

writers as merely dependent instruments, which extends inspir-

ation to every tittle and every point even in the Old Testament,

and wholly ignores an3^thing of transient and casual import,

which is to be found, nevertheless, in every book. The oppo-

site proposition, which does not venture to assert that scripture

is the word of God, but that it only contains the Word of

God, considers only the distinction between the divine and

human elements, and overlooks the all-pervading, obvious, and

typical union of these in scripture, the sacred, all-pervading,

apparent, and fundamental truth, which in unsullied clearness

enwraps and even subdues the temporal and human narrow-

ness. Supposing that the evangelists contradict one another

in historical and chronological details of the life of Jesus, which

do not afiect the substance of the revelation, this does not

obscure a single lineament of that portrait of Christ, which

they have painted in colours given them by the Holy Ghost.

Were the historical discrepancies of such a kind as to occasion,

in one point or another, a distorted apprehension of Christ's

• 1 Cor. vii. 6 ; tovto 5e \4yu Kara axryyvdiixTiv, ov kcit' einTayT^y.
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person, or in the least to disturb the fundamental view of the

facts on which the revelation is based, in this case only would

their inspiration be invalidated. Though the words of Christ

may not always be repeated (by John, for example) with lite-

ral exactness, this does not invalidate the fact that the repro-

duction is canonical, provided that they are repeated in tlie

Spirit, of whom the Lord himself said, " He will bring all

things to your remembrance whatsoever I have spoken unto

you," and '* He shall glorifu me, for He shall receive of Mine

and show it unto you" (John xiv. 2G ; xvi. 14). Inspiration

does not depend upon the exact and formal recollection, but

upon the true remembrance;—not upon the merely literal

retention, but upon the fair reproduction, of Christ's discourses.

A just reproduction is the main thing required, and when the

Apostles bring forward new ordainments in relation to doc-

trine and the conduct of the Church, even in these cases their

own productivity is only a continuous reproduction and glori-

fying of Christ.

Observations.—In the emplojnnent of the proposition, "the

Scripture is the Word of God," we must also distinguish

between the Word of God as it holds good for all times,

and as it applies only to one particular time ; a distinc-

tion the importance of which especially appears, when we
consider the circumstances of the apostolic Church. The

apostolic Church is the representative centre of union from

which all subsequent stages of Church development are to

spring
;
yet it is itself, at the same time, only one, the first

of these very stages. Whatever apostolic regulations

therefore arose merely out of the exigencies of the times,

—as, for example, the community of goods, the combining

of the Agapae with the Lord's Supper, the decisions of

the apostolic college conditioning the admission of the

Gentiles,—these are only of temporaiy obligation. We
must throughout the New Testament distinguish between

what is ti'ansitory and what is abiding, between rh zarap-

yov/ji^ivov and TO fj^hov (2 Cor. iii. 11). Were we to extend

the representative character of the New Testament as a

pattern for our guidance, to every thing it contains, and

to maintain, as many sects do, the permanent obligation

of every direction in the early Church, we should fall into
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the same error with respect to the successors of the

apostles, as if, like many monastic orders, we were to imi-

tate the followers of Clirist as literally our patterns, and

to copy their habits and their dress in the outward rela-

tions of life. Meanwhile, however, we must repeat, that

although many regulations were only of temporary obli-

gation, the general practice (rrpa^ig) of the Church,—the

spirit of love, the wisdom, and the discipline, manifest in

those regulations,—is exemplary for her permanent guid-

ance. Since even those regulations were prompted and

illuminated by the thoughts of eternal wisdom, they con-

tain a word of God which speaks to us also. Eat enim

PERPETUA voluntas evangelii consideranda in decreto*

§ 240.

The older theology expressed the representative character

and import of Holy Scripture, by saying, that it con-

tains all things necessary to be known in order to

salvation ; and this proposition is certainly true, though

it does not express the whole truth. By giving pro-

minence to salvation as solely and exclusively the reference

and design of Scripture, we confine our thoughts too much to

the individual, and gdve too much occasion for the error,

which has often manifested itself in the Protestant Church, of

making the necessity of Scripture a necessity for the indivi-

dual alone. But some individuals cannot perhaps even read,

and yet may be saved by hearing and keeping the word of

God ; and moreover, Scripture contains much more than the

individual must know in order to salvation. The necessity of

Scripture is not j^^^^nclpallij for the individual, but for the

Church ; and its full import and design is stated rather in

the assertion, that it contains all truth necessary for the pre-

servation of the Church, and for its progressive development

towards its final consummation. This again is to say, that

by means of Holy Scripture, under the continual guidance of

the Holy Spirit, the Church not only may be kept in purity

of doctrine and true worship, but that in the whole course

of her development there can be no new practice or law

established, be it in relation to doctrine or to life, which she

cannot abolish by means of the eternal principles of truth and
* Confessio Augustana, j^ars. ii., Ait. vii., Dc Potcstate Ecclesiastica, 33.
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life laid down in holy Scripture : moreover, that on the one

hand, all critical and cleansing activit}'' in the church, and on

the other hand, all building up, edifying and strengthening

activity (taking this expression in its widest sense), must find

its governing type for all times in the Holy Scriptures,

Maintaining as we do that the Holy Ghost guides the church

into all the truth hy means of Scripture, we attribute to

Scripture perfect sufficiency and clearness [svfficientia et per-

spicuitas) ; in so far, that is, as the Church is given through

Scripture the revelation of the Spirit concerning what is ad-

visible or useful for any particular time, while Scripture it-

self must be looked upon as for all times,—much that it con-

tains not being perfectly accomplished until the latter days.

Experience, moreover, tea'bhes that whenever a true reform

has been accomplished in the church, the word, It was not so

in the beginning, has been spoken with telling power against

a lifeless ecclesiasticism, because it has been spoken in the

strength of Holy Scripture. This holds good not only of the

great Reformation of the sixteenth century, but of the many
successive protests which have been made both in the Middle

Ages and in modern times. For as the church has, in every

age, triumphed over that false gnosis, which resolves Christi-

anity into merely human reason, by the Word of Scripture,

this same word has been a safeo-uard ag;ainst a barren ortho-

doxy, which has built up ecclesiasticism at the expense of

Christianity ; and it has continually led back to an illumina-

tion inseparable from edification, because the apostolic illumi-

nation is in its essence an enlightenment which leads on to

salvation.

§241.
As holy Scripture is the canon for the Church only, it is

manifest that a necessary reciprocity must continually subsist

between it and ecclesiastical tradition. By the transmission

of the Church, Scripture has been handed down to us, and

the Church it was that collected the books of the canon, as

they are in living use at the present day. We cannot indeed

look upon our traditional canon as a work of inspiration, yefc

we cannot but recognize the fact that the ancient church had

a special call to this work ; and that this collection of books,

—which has obtained unanimous recognition in the most con-



Ohser.'] THE HOLY SCRIPTURES. 407

trasted quarters in the Church, and thus has received (xcu-

inenical ratification,—has been determined under the guidance

of the Spirit wlio was to lead the Church, according to her

Lord's promise, into all truth, and who must above all have

guided her to discern the genuine works of tlie Spirit, and to

distinguish them from the mass of apocryphal writings. To

deny that the early Church performed this task, is to deny

that the Scriptures given by God have the power to claim for

themselves admission and recognition in the Church. The

fact, however, that the early church did solve the question

regarding canonicity, by no means excludes the possibility

tliat this or that writing which has been received into the

canon of tradition, may be only of doubtful genuineness ; for

the early church itself has in a manner recognized this by
her idea of the dvTiXiy6>j,tva : neither does it exclude the possi-

bility that those canonical writings which must be looked

upon as authentic in a doctrinal point of view, i.e., as the

work of the Spirit of tradition, may have proceeded from

another apostolic author than him whose name they bear.

Accordingly we must say, and this is the Protestant antithesis

to the Catholic view—that the canon must be capable of

correction by that growing perception of what is canonical,

whose improvement in the Church must never be regarded as

having ceased. In the strength of this it was that Luther

expressed his condemnatory judgment regarding the epistle of

James and the Apocalypse. And though his judgment was

certain]}' one-sided, j'^et he thus illustrates a principle which

the church must never surrender,—namely, that having re-

ceived the Scriptures only by tradition, we must again de-

mand that tradition shall establish its proof by the internal

structure and actual contents of the writings transmitted,

rather than by a new revision of old witnesses or indepen-

dent investigation.

Observations.—Even if the books of the New Testament

were anonymous, they would internally witness to their

antiquity or primitiveness by compai-ison with other

works which Christian literature has preserved ; and this

is strikingly manifest, if we compare them with the writ-

ings which we assign to the following period, those of the

Apostolic Fathers. We certainly find tokens of a deep
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Christian life in the works of the Apostolic Fathers, yet

the remarkable lack of new thought, and the constant

repetition of words from theApostolic Scriptures, alike wit-

ness that, in a spiritual sense, an ebb has ensued upon a

mighty flood, or that the Church is no longer under the

influence of extraordinary powers of inspiration, but that

now, though by no means forsaken of the Spirit, she is

subject to the prosaic law of natural development. And
even where we recognize a lofty flight of the spirit, as in

the Ignatian Epistles, the inspiration repeatedly is merely

a religious enthusiasm, a subjective romance, showing

itself in an almost revelling desire for martyrdom, moving

and even infectious ; so that many who read an Ignatian

epistle for the first time, feel themselves doubtless more

excited and stirred than by a Pauline one ; but this very

feature proves that it is not really inspired ; for the Spirit

wdio founded the Church does not tolerate the extolling

of one isolated tendency in the soul, and cannot bear such

subjective partiality of view, be it ever so strong, ever so

apparently admirable. The consciousness of the man
really inspired, is absolutely ruled by the pure and objec-

tive power of the truth, and notwithstanding the greatest

depth of internal feeling and of soul, notwithstanding the

most overwhelming fulness of the stream of thought, its

language ever bears the impress of the rest of eternity, of

omniscient wisdom and thoughtfulness, which, side by side

with warmth and fulness of life, is to be found only in the

writers of the New Testament.

We readily allow that there may be reason for dis-

tinguishing in the New Testament itself between proto-

canonical and deutero-canonical portions. It is the work

of biblical criticism to cultivate the mind to appreciate

the canonical Scriptures in their peculiar features as dis-

tinct from other contemporary and sv;bseqnent writings ; a

ffxculty which is comprehended according to its true

import in that " proving of the spirits " of which the

Apostle speaks (1 John iv. 1). We see this critical

faculty in its purest state in the early Church who
collected the writings of the New Testament into the canon;

while it has been reserved for the modern Church, by a



t

'Sect. 242] THE HOLY SCRIPTURES. 409

continual examination of particulars, to educate the

delicacy of this sense. As for a newer kind of criticism,

which fancies that all must be begun anew, and that the

canon must now first be discovered, it may perhaps be

distincfuislied for learnincr and acuteness, but cannot

claim the appellation " theological," because no theo-

losfical criticism could bcirin with an entire mistrust

of oecumenical tradition, but, on the contrary, must pro-

ceed upon the pre-supposition that the fundamental

question has been solved. And now that the latest

criticism of our day has taken upon itself to argue, that

in fact we are not in possession of any canonical Scrip-

tures whatever, and that the church itself is labouring

under a perfect delusion as to its own origin ; such

criticism may certainly give a new impulse to theological

criticism, in order to the surer establishing of the truth,

but it can possess only a transient and vanishing import-

ance, and must be ranked in one and the same category

with the old gnostic attacks upon the Scriptures.

§ 242.

The correspondent relation between Scripture and tradition

will further appear if we examine the question as to the

interpretation and meaning of Scripture. " Understandest

thou what thou readest ?" This question will always call

forth the answer on the part of the individual : " How can I,

except some man should guide me?" (Acts viii, 80, 31).

Were we to say that it is the Church's province to explain

the Scriptures, by the same Spirit that produced them, we
certainly could not, like the Roman Catholic Church, insist

upon an inspired collection of churches, or an infallible apos-

tolical chair of doctrine, to which we should go for the true

interpretation. But it by no means follows that the inter-

pretation of Scripture is to be left to a merely subjective dis-

cretion, or a judicium privatum. For there lives within the

Church a general historical and fundamental consciousness, a

consciousness, not merely invisible and undefined, but which

already expressed itself in the primitive age of Church history

in oecumenical confessions, of which the Apostle's creed stands

first in order. The Church knows itself to be in organic

connection with this oecumenical tradition, which stands on
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higher ground than the judicium privatum of the individual,

and far above the individual limited ness of any one man's

confession. But though she thus makes use of the guidance

of tradition in order to the understanding of Scripture, this

by no means violates her principle, that tradition must in

turn be tested, purified, and more perfectly developed by Holy
Scripture. It is true even of the Apostles' Creed that being

a work, in its present form, clearly post-apostolic, it cannot

possess the same critical authority as Holy Scripture. And
it is only because this sj'-mbol proves itself to have been in

each of its parts the purely biblical symbol of the first three

centuries, springing from the same source as Scripture, that

it approves itself to us as a symholum irrefovniabile. (Com-
pare what has already been said in the Introduction.)

Scripture and Tradition stand in indissoluble and reciprocal

relation- to each other, and "what God hath joined together

let no man put asunder." We behold the severing of Tradi-

tion from Scripture in the Roman Catholic Church of the

Middle Ages, and arising therefrom the uncritical confusion of

what is sacred and profane, of the Word of God with the pro-

positions of men, of revelation and mythology—a tradition

running to seed, which, with its proud ramifications, soon

overspread the whole life, and formed a religious labyrinth

out of which the Reformers succeeded in finding their way,

only by the help of Holy Scripture and the old oecumenical

tradition. If, on the other hand. Scripture be separated from

tradition, there ensues that merely spontaneous subjective

use of Scripture, which we see variously in the Protes-

tant Church, that judicium privahim, which considers not

only that the symbols of the Church are beset with relative

imperfection, but that now, apart from all pre-suppositions, it

must again be made the subject of enquiry what Christi-

anity is.

§ 243.

Regarding the question, lastly, how Christ, as the Head of

the Church, maintains and guides His Church by means of

Holy Scripture, we may say that He keeps her in the true

tradition by the Spirit, through whom He dwells continually

within her ; and He carries on her normal development by
means of Holy Scripture. But as the Church can be guided
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only by the instrumentality of living men, a tcacliership has

been instituted by our Lord, whose distinctive duty is person-

ally to witness to the faith of the community, and to expound

Scripture according to the gifts of the Spirit possessed by them.

And in extraordinary times, when a fermenting influence per-

vades men's hearts, and when problems of reformation suggest

themselves, the Lord, in an extraordinary manner, raises up

chosen instruments, men gifted with a prophetic spirit, by

whom the faith and the progress of the Church are re-estab-

lished ; and who, in virtue of the new treasures of wisdom and

knowledge which the Lord reveals to them out of His holy

Word, are ably qualified to lead the Church on to a new pro-

gressive stage of her history, to a progress which in the

deepest sense of the term is ever a retrogression, a return to

the original and first truth ; by which means the spiritual bond

between the Church and the apostles is made more genuine

and sure. In the sense thus explained, we say, that the Lord

continues His prophetic office in the Church by means of Holy

Scripture.

The Ordainments of the Lord.

§ 244.

As the Lord strengthens His Church by means of saving

doctrine, He also maintains her by true worship ; for doctrine

and worship are as inseparable from each other as truth and

life. In a general sense, the whole Christian life may be

called a service of God, a worship ; but as the kingdom of God
was not only to be a secret thing in this world ; as it consists

not merely in hidden and internal piety, not only as leaven

penetrating human life, but is also to make itself known in

its own independent reality, the service of God must be em-

bodied in a range of sacred observances, in which the Church

can unite, apart from the labour and strife of worldly life, in

order to realize the true purpose of the kingdom of God, in

spirit and in truth, and free from admixture with the aims and

business of this world. The distinctive mark of true worship

is, that not only human will, but divine grace also fulfils the

object of the service, namely, union with the Loi'd, and union

of the faithful with each other in the fellowship of the Lord

;

or, again, true worship is not only a relation in which man
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puts himself with God, but equally a relation wherein God
puts Himself towards man. It is, moreover, the fundamental

mjstery of Christian worship that Christ, as the eternal Lord

and King of His Church, is not absent from the congregation,

but truly present (Matt, xviii. 29), and puts His invisible

activity into the holy ordinances appointed by Him, " for the

perfecting of the saints, for the edifying of the body" (Eph. iv.

12.) The holy observances, which present themselves not

only as acts of the fellowship, but as acts of Christ living

within the Church, and which remain as the permanent funda-

mentals of worship, are the preaching of God's Word, prayer

in the name of Jesus, and the Sacraments. " Tliey continued

steadfostly in the apostles' doctrine and fellowship, and in

breaking of bread, and in prayers " (Acts ii. 42.) This picture

of the first community of believers in Jerusalem is applicable

essentially to every Christian community. However manifold

the forms which Christian worship has assumed in the course

of time, they may all be traced back to the fundamental ele-

ments here named. Liturgical formularies are only the per-

manent expression of what should be the subjects of preaching

and of prayer. Praise is connected with prayer in the name
of Jesus, and is the form by which the whole community
prays aloud. And all pictorial art, all symbolism in worship,

is connected with the idea of the Sacraments, with the idea

of embodying what is holy in outward form.

The Preaching of God's Word.

§ 245.

" Faith cometh by hearing, and hearing by the Word of

God " (Rom. X. 1 7.) Christian preaching, as the living wit-

nessing for Christ, as the living proclamation of the Law and

the Gospel to awaken and to sti'engthen faith, to build up the

fellowship of the Lord, is not merely a spontaneous work of a

private individual, not merely an arrangement made by the

Church ; it rests upon the command of Christ himself The

command of Christ for preaching—" Go ye into all the world,

and preach the gospel to every creature " (Mark xvi. 1 5)

—

relates, in the first instance, to missionary work ; but the

newly converted ever need new instruction and edification ;

—
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" if ye continiie in my word (s'ai/ ij,ai?s iJ,uvr,Ti h tOj X6yu) r!^ iij,-^)

then are ye my disciples indeed, and ye shall know the truth,

and the truth shall make you free" (John viii. 31);—and

herein is clearly implied the appointment of preaching as a

permanent and constituent part,of Christian worship, just as

we hear from the apostle that the Lord has ordained " Pastors

and Teachers" in His Church, " for the perfecting of the saints,

for the edifying of the body of Christ" (Eph. iv. 1 1, 12.) It

is not that there are merely speakers and hearers who edify

one another by the preaching of the Word ; it is the Lord

himself who builds up His Church by this means of grace.

As the heaven- ascended Saviour, He is present with His Word
in the power of the Spii'it, He gives to the preaching its due

authority and its proper unction, invisibly He works together

with His pi'eachers. " They went forth, and preached every-

where, the Lord uvrJcing with them" (Mark xvi. 20.) Chris-

tian preaching, therefore, is not merely a word of man about

Christ, it is Christ himself who in it gives His presence for

the world and for believers, continually coming anew by His

Spirit, of whom He said, " He shall bring all things to your

remembrance, whatsoever I have said unto you, and He shall

glorify me" (John xiv. 26 ; xvi. ] 4.) This is the mystery of

Christian preaching, which distinguishes it from all other

speaking which may be carried on about an historical person,

that in proportion as it is preached in the name of Christ, the

word exerts essentially the same influences in order to awaken

and strengthen faith in the Person of Christ, as if He moved
about here below in bodily form,—with really the same in-

fluence, in order to awaken and to strengthen faith unto

salvation, which is given us in Him. All this is clear if Ave

remember that the Church does not possess merely an absent,

but a really present Christ, who proves His living power in

His Word If Christian preaching were only a continual

reminding us about the Lord, notwithstanding all endeavour

put forth in order to refresh our memory of Him, this remem-

brance would no less certainly fade away according to the

universal law of history ; His image could in no way exercise

a life-giving power ; and we who have never known the Lord

after the flesh would be far behind the first Christians who saw

and heard Him. Now, on the other hand, we affirm, that
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when the "Word of Christ and the remembrance of the Church

livingly unite, it is not merely the spirit of the preacher who
puts the spirit of the Church in remembrance of the history of

the Lord ; it is that the Lord himself is among them b}'- His

Holy Spirit, so that they experience the power and efficacy of

history (rffedutn histoHcB) as a present power and influence in

the heart.

It is evident, from what has now been said, that the

preaching of God's word in a legitimate manner must be a

preaching b}'' meaus of Holy Scripture ; not only that Scrip-

ture must be the touchstone of all thoughts and feelings ex-

pressed in the assembly of the faithful, but that the effectual

and original power of the address must be derived from

Scripture ; so that it is this which is opened out and ex-

plained, and its force which is brought to bear upon the given

circumstances and relations of the congregation. When some

one in these days affirmed that the task of the preacher is to

declare the consciousness of the fellowship, to be " the mouth-

piece of the congregation," he certainly- stated an important

truth ; but he also uttered a serious error if he intended to make

this the only or the highest object. For the consciousness of

the Church, as it may be found at this time or at that, is in

many respects very undefined and variable, composed both of

spiritual and worldly elements. A church consciousness

which does not seek by means of preaching to submit itself

to the testing of God's word, and by its fulness to be edified,

will very soon find itself reduced to an indistinct, powerless

spiritualism, which knows no difference between the sayings

of men and the saving doctrine of Christ. And the preacher

who makes himself only "the mouth of the congregation,"

and who does not prepare himself, if need be alone,—fortify-

ing himself with holy Scripture and the oecumenical testi-

mony—to speak against the erring consciousness of the con-

gregation, infected as it is with the spirit of the day, will

soon become the servant of the church in such a sense, that

he can no longer be the Lord's servant. The preacher there-

fore is rightly called " the minister of the word ;" and it is

also in harmony with the Word of God, that the church

shall test and prove that which they hear, according to the

pattern of the apostolic church. " Let the prophets," says St
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Paul, " speak two or three, and let the others judge :"

—

xal 0/

aXXo/ diaxer/irusav (1 Cor. xiv. 29).

Prayer in the Name of Jesus.

§ 246.

Devotion is the first step in raising up the soul to God, a

relation of intercourse, of contemplation, a union with God, in

edifying thought. But worsliip is an act ; and the exercise

of contemplation must lead on to a practical surrender of the

will, in the offering of the heart. This, as a definite act ofwor-

ship, takes place in prayer. Prayer therefore demands a deeper

and more weighty inwardness than devotion, and many may be

devotional who are not yet really prayerful. For in devotion

man's relation to God is for the most part only an edifying

reflection ; a relation in which God is certainly present, and

in which the soul certainly feels God's nearness, but in which

withal, God is present, so to speak, in the third person only

;

in pra3'er, on the other hand, God is immediately present in

the second person, as a personal Thou, corresponding to the

human /. In devotion, the man's relation to God is of a

general kind, as the God of creation and of the whole church
;

in prayer that general relation is narrowed into one pui-ely

individual and direct between the man and God. In prayer,

I hold communion with the God of all creation and of the

church universal, as ony God, the God of the individual man.

This immediate relation between God and the soul, when the

soul breathes forth its longings for the light of God's coun-

tenance, and calls upon Him, and when God himself gives

His Holy Spirit to the suppliant, this union, unio mystica, is

the essence of all true prayer. But the distinctive feature of

Christian prayer is, that it is 'prayer in the name of Jesus.

" Whatsoever ye shall ask the Father in my name, He will

give it 3^ou. Hitherto ye have asked nothing in my name,
ask, and ye shall receive, that your joy may be full" (John

xvi. 23, 24). Prayer in the name of Jesus is not only prayer

about the concerns of Jesus and of His kingdom ; not only

prayer for the things of Christ, but prayer which we offer re-

lying upon the word of Jesus, and trusting His promises
;

praying, in the full power and warrant which He has given



416 PRAYER IN THE NAME OF JESUS. [Sect. 247

to His Clmrch, for a fulness of power from Him, who is the

eternal Mediator between God and man ; the heavenly Priest,

who has provided an everlasting atonement, who ever makes
intercession for us before the Father, by whom we, being justi-

fied through Him, have access to the Father. As no other

prayer under heaven possesses so pure and holy an import as

does prayer in the name of Jesus, so no other prayer under

heaven possesses the confidence which springs from the right

of a child, the spirit of adoption which Christ has given us*
In the time of doubt, of need, and of conflict, the Church

prays,—the individual prays,—in the strength of Him who
is our Advocate with the Father ; and in proportion as the

prayer offered is really prayer in His name, it will be

heard ; for in like proportion it is Jesus who prays the prayer

through us.

Ohsevvations.—The model prayer, which is to be offered by
the Church in all ages, in the name of Jesus, is that

which has been given us by the Lord, namely, the Pater

noster. It is a model prayer, because it embodies the

deepest need of the Church, and of the individual like-

wise ; neither in the history of the Church, nor in the

life of the individual, can any want arise, which may not

find here its true expression and its satisfaction. For

the Lord's prayer embraces in its range the Teleology of

the kingdom of God, as well for the Church as for the

individual, and contains ' all that we have to ask.' The
first petition, that the name of God be hallowed. His

kingdom come. His will be done, expresses the final and
eternal aim, towards which all life tends, the holy ideal

which shall not be reached until the perfecting of all

things, when God shall be all in all, but which may be

attained in this present time, not only by the labour, and

endeavour, and conflict of the Church, but by prayer also

for these highest blessings ; because the suppliant, by
ofi'ering up and surrendering his heart, anticipates in this

earthly and temporal life, that rest of God, that giving

up of man's will to God's, which is to be fully revealed

in future blessedness. The remaining petitions, for daily

* Rom. viii. 15, "Ye have received the spirit of adoption, whereby we cry,

Abba, Father."
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bread, for forgiveness of sins, for delivering from tempta-

tion and from evil, indicate the luay to the eternal end
;

human life in time ; earthly wants and spiritual need
;

conflict and experience. As the petition for daily bread

is included among those for spiritual blessings, the king-

dom of nature is represented in its true relation to the

kingdom of grace. The Church prays for temporal bless-

inors only in connection and harmony with those other

petitions, " thy kingdom come, thy will be done." Not

as though we would imply that pra3^er for the external

is only a deception, that everything outward would be

the same, if we were not to pray for it. It would be a

still greater deception to assume, that while God, under

the inJEluence of prayer, can accomplish changes in the

inward and spiritual state of man, yet that He cannot,

upon the same condition, bring about corresponding

chano-es in the outward course of human life. As we
cannot wholly see through the divine world-plan, the

prayer for the thing thus conditioned must be determined

by the unconditioned. We must look upon all that per-

tains to day and hour, to outward ways and means, in

the advance of God's kingdom, from this point of view.

And in this sense we say that the unio mystica of self-

surrender and of love is the essential feature of prayer,

so that the suppliant, though he may not also obtain this

or that particular thing, always receives God himself.

The Sacraiments.

§247.

"Worship, as an holy act, finds its highest expression in the

Sacraments, for in action there is a living union of the inter-

nal and the external, the invisible and the visible, the spiritual

and the corporeal. The Sacraments, as acts of the Church,

are chiefly to be viewed as acts of profession (iiotae 'profcs-

sionib), visible, sensible acts, by participating in which, each

person indeed confesses his Lord and the Church. But they

are at the same time mysterious acts, acts of the glorified

Christ, by which our relation to God as our reconciled Father

is strengthened and renewed, and the secret fellowship of life

2 D
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between the Lord of the Church and those who are united to

Him is established and confirmed. Sacraments and pra3'er

are certainly akin to each other ; but their relationship im-

plies a still greater difference. Sacraments and pi'ayer have

this in common, that the relation of the Christian to God in

them is not merely one of thought and contemplation, but

immediate and practical ; not the general relation between

the Lord and His Church, but a special one between the

Lord and each particular member. But the difference con-

sists not only in the i^ict that the sacramental act is visible,

an embodiment of the invisible, whereas prayer is internal and

in^'^sible ; not only in the fact that grace now comes to the

help of man's weakness, vouchsafing him, in the Sacrament, a

visible sign, a tangible pledge, of its presence, giving him an

outward tendency, a visible word {verbum visibile) of its will

towards him, to awaken and strengthen his weak faith, so

that the feeble and outward man may not be weary nor

despair through pure spirituality and inwardness ; the differ-

ence does not consist in this alone, though this certainly is

one characteristic of the Sacraments, on account of which they

have always exercised a powerful educational influence upon

Church life. The essential difference consists in this : the

sacred tokens of the new covenant contain also an actual

communication of the being and life of the risen Christ, who
is the Redeemer and Perfecter, not only of man's spiritual but

of man's corporeal nature. In prayer there is only a unio

mystica, a real, yet only spiritual, psychological union ; but in

the Sacraments the deepest mystery rests in the truth that in

them Christ communicates Himself not only spiritually but

in His glorified corporeity. The final goal of God's kingdom

is not only that history but that nature also shall be redeemed

and glorified. " Corporeity is the final aim of God's way."

This, which is the final aim of development, which can only

be realised in the perfection of all things, is anticipated in the

Sacraments, All the intuitions of Christendom are reflected in

the Sacraments, and differences of creed have arisen chiefly in

reference to them.

§ 248.

Christ instituted only two Sacraments, Baptism and the

Lord's Supper. The nature of the case shows that there
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should be only these two, Baptism as the Sacrament of

Regeneiation, the Lord's Supper as the Sacrament of confir-

mation and renewal. The New Covenant must once for all

be established in man, and must from time to time be renewed.

The individual must once for all be incorporated into the fel-

lowsliip of Christ, and that incorporation must ever be growing

more close and perfect. Baptism, therefore, cannot be repeated
;

but the Lord's Supper must frequently be celebrated from time

to time ; because the Christian life, weakened by the world

and sin, requires to be strengthened and renewed from the

great sources of atonement and new creation.

Observations.—The doctrine of the Roman Catholic Church,

which counts Confirmation, Penance, Orders, Marriage,

and Extreme Unction, as Sacraments, as well as Ba])tism

and the Lord's Supper, can be defended only by taking

the word Sacrament in a much wider sense, in a sense in

which the word was often used in the early Church.

"With the exception of Extreme Unction, which is rendered

superfluous, according to the evangelical view, as the last

viaticum given to the dying, by the holy communion
;

we in the Evangelical Church recognize Confirmation and

Penance, Orders and Marriage as holy acts which, when
undertaken and performed in faith with prayer and invo-

cation, bring a divine blessing with them, and may de-

servedly be called "means of grace." All we say is, that

they differ essentially from Baptism and the Lord's Sup-

per ; not only because they cannot be traced back as these

can to the distinct command of Christ himself, and can-

not therefore be looked upon in the same manner as insti-

tutions of Christ ; but also because they are in their own
essential nature different from them. They bear the

relation to Baptism and the Lord's Supper of the derived

to the original ; as subservient accessories to the central

point ; and they possess neither the independent nor the

all-embracing import that Baptism and the Lord's Supper

possess. Confirmation springs out of Baptism, and

Absolution receives its true significance from the holy

communion. Marriage and Orders concern only particular

relations of life and offices ; while in Baptism and the

Lord's Supper there is neither male nor female, neither laic
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nor priest, but the new man in Christ Jesus. There is,

moreover, this essential difference : Baptism and the

Lord's Supper, which correspond respectively to the

regeneration and sanctification of the new man, accord-

ing to Christ's own appointment, are absolutely necessary

for the existence of the Church, and are fundamental

pre-suppositions or conditions of the Church's develop-

ment, her union with the Lord depending upon them
;

whereas those other five are only products of this develop-

ment. With these convictions the Evangelical Church,

thouo-h from the befrinnins^ she has throuMi Melanchthon

asserted ordination and penance to be of the nature of

Sacraments,—an application of the term which may cer-

tainly be maintained by the usage of the eai'ly Church,

without in any way necessarily sanctioning the Romish

view,—has nevertheless by degrees given up this wide

application of the word, and has confined its use exclu-

sively to Baptism and the Lord's Supper, in order to avoid

all erroneous confusion. The other relative ordinances

are not, however, to be disregarded as merely empty

ceremonies. They occupy a middle place between the

unmeaning and outward form on one hand, and the

pure sacraments of Baptism and the Lord's Supper on the

other.

§ 249.

When the Catholic Church teaches that the sacraments

work ex opere operato, we can agree therewith so far as to

say that it is the faith neither of the priest nor of the Church

which constitutes the sacrament, but the word and appoint-

ment of the Lord. We must also allow that the saving

efficacy of the sacrament is not conditional upon living faith
;

but we must protest against the doctrine that the lack of this

cannot put any bar {ohicem own ponere) to its power. The

true idea of worship involves the union between the divine and

human, between grace and freedom ; and as the sacraments

imply the most perfect communication of divine grace, par-

taking of them implies the highest act of free will on the

part of man. If it be said that the sacrament establishes

and strengthens faith, because the beams of divine grace are

collected in it as in a single focus ; it must also be said that
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.in no act of worship is there greater need for man to concen-

trate his faith ; for all the power of faith which the human
soul can exercise in worship, in liearing the word, in the hour

of devotion and of prayer, should be present in combined ful-

ness in partaking of the sacrament.

§ 250.

While the Lutheran and the Reformed doctrine is one and

the same concerning the number of the sacraments and the

necessity for faith as the condition of their saving efficacy,

these Churches differ in their estimate of the mystery of the

sacraments ; and the Lutheran Church alone has retained the

fulness of that mystery. Zwingli did away with the mys-

tery altogether ; for he looked upon the sacraments partly as

mere acts of confession, and partly as commemorative signs.

Calvin takes higher ground ; for he looks upon them not

only as memorials, but as pledges of present grace {symbola non
absentiuni sed prcesentium, pigoiora gratice), visible pledges

of invisible union with Christ. He recognizes a mystery in

the sacrament, because he assumes that, as pledges of grace,

they are accompanied with an invisible gift of grace. Lu-
thei-anisra also considers the sacraments to be pledges of

grace,* and this coincidence of doctrine has always been in-

sisted upon by the Philippists in this Church,—the school of

Melanchthon—as the point of union between Luther and

Calvin. But the distinction comes into view in the consider-

ation of each sacrament, because Calvin does not consider

that the union with Christ in the sacrament is more than a

spiritual union ; he will not allow that it is spiritually cor-

poreal. We cannot maintain the full reality and distinctive-

ness of the sacrament, unless with Luther we recognize

therein not only a spiritual mystery, but a mystery of nature

likewise. If, with Calvin and the Philippists, we suppose

that there is only a spiritual union, unio Tnystica, in the

sacrament, its distinctive feature will be only its educational

import. The unio onystica subsists in prayer also, and the

only remaining peculiarity of the sacrament is the visible

• Confessio Augustana, Part i., Art. xiii. " Signa et testimonia voluntatis Dei
erga nos, ad excitandam et confirniaiidam fidem, in liis, qui utuntur, luoposita."

Similarly ^/3o/. Covfess, "Ritus qui habent mandatum Dei, et quibus addita

est promissio gratiaj."
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pledge wliich comes to the help of human weakness. If the

sacrament have only a psychological or educational import, he

who is strong in faith may dispense with it, because he can

obtain by prayer what the sacrament gives. It may indeed

be asked with truth, who is so strong in faith as to be able

to dispense with the external support, the visible pledges,

with which the Lord himself has met our weakness? What
sort of faith is that which thinks it can with impunity dis-

pense with any distinct appointment of the Lord ? Where is

there a man to be found who presumes that he is so inti-

mately united with the Lord and the invisible Church, as to

be able to do without the visible bond of union by which the

Lord draws all to Himself, even as it unites all to one another

as parts of one body ? Indeed, if we assign to this educa-

tional aspect its weight and import in this its fullest measure,

we must recognize it as that which we must have cliiejiy

before us. We therefore maintain that the last definite and

perfect import of the sacrament is to be sought, in the indis-

soluble union of the holy spiritual, and of the holy natural

mystery.

Having offered these preliminary observations, let us pro-

ceed to the consideration of each sacrament by itself.

§251.
_

Baptism, as a human ceremony, is an act of confession, by
which a person is admitted into Christ's Church ; but as a

divine ceremony, it is the act by which Christ, our invisible

High Priest and King, establishes His Church within the in-

dividual, and consecrates him in a true relation to God ; in

that relation to the triune God by which Christian worship

is distinguished from Judaism and Heathenism (Matt, xxviii.

18—20 : Mark xvi. 16). Baptism, as the sacrament of insti-

tution to the true relation to God, may be more exactly de-

scribed as the establishment of the new covenant. The reli-

gious import of a covenant is not altogether that of an agree-

ment which man makes with God, but that of an agreement

of saving grace which God makes with man ; because God

chooses him, singles him out of the mass of sinfulness, makes

him partaker of His promises, and brings him within the

range of the Spirit's influences, and those of revelation. The

Old Covenant was established by an act of election ; for the
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Lord separated Abraliam to the true worship, made His cove-

nant with him and with his seed, and instituted circumcision

as the sign of the covenant. In like manner the New Cove-

nant was established by an act of election ; for the new
Adam set His disciples apart from the race of mankind, and

established in them the new relationship to God. " Ye have

not chosen me, but I have chosen you" (John xv. J 6), But

baptism is for all successive generations what the personal

choice of Christ was for the apostles—our ancestors in faith

—an act of election, whereby salvation begins to become his-

torically active for the individual baptized. And as there is

a sacred history provided for the race as a preparation for a

new development of life, so baptism is a holy fact for each

particular human life, making its whole future fruitful and

saving.

§ 252.

Wliat Circumcision was for the children of Israel, Baptism

is, though in a far higher sense, for Christians (Col. ii. 11, 12),

a pledge that the God of the community is the God of the

individual, that the Redeemer of the Church will be the Re-

deemer of each member. The object of baptism is to spread

the spirit of hope in God's election of grace throughout life, to

be a sign from heaven upon which believers may base the

certainty of their election ; a certainty which cannot be re-

tained by merely inward convictions in the midst of life's

changes, but which must be associated with a visible sign,

like the rainbow, to which they can look back in the midst

of the storms of life in eveiy time of external or inward need
;

a bow of hope in the clouds appearing as the rainbow did in

the days of Noah. And as baptism spreads the hope of God's

gracious election over the whole life, it also spreads the all-

embracing obligation connected therewith (1 Peter iii. 21), to

keep the covenant which is in Christ, and to abide in the

fellowship of the Father, the Son, and the Holy Ghost. For

the decree of God's counsels is not finally concluded in bap-

tism, it needs to be developed by a free effort upon man's part

;

and in this view baptism may be described as an initiation

or consecration to the free battle of human life, to be carried

on in the strength of the promises, and under the protection

of grace.
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Observations.—Though we take our stand upon the point of

anreement between Luther and Calvin,—the institution

of Baptism as a pledge of grace,—yet even here there

appears a decided difference between the two views, arising

from differences relating to the doctrine of Predestination.

According to Calvin's doctrine, there is no real connection

between predestination and baptism. The twofold election

has been settled from eternity ; and baptism, therefore,

can be of no avail to those who have not been elected in

the hidden decrees of God. Lutheran predestination, on

the other hand, obtains its true expression in baptism.

For baptism, according to Luther, is the revelation of the

consoling decree that " God will have all men to be saved,

and to come to the knowledge of the truth." We do not

need in agony to inquire after a hidden decree, according

to which we are either elected or rejected ; for eveiy one

may read in his baptism his election to blessedness. Luther,

by making God's decree something not only being accom-

plished, but coming into existence, in history and time,

preserved intact the interests of human liberty ; and

according to him, baptism was the starting-point of the

Christian life, embracing all the fundamental relations with

which that life is concerned on earth. Baptism affords

the consoling assurance of the election of grace to the most

troubled and struggling human will, promises the presence

of the Lord, and the goal of victory ; but to that security

which gives itself up to a false repose, baptism declares

the sternest demand, " work out your own salvation with

fear and trembling," because the divine decrees are not

unconditional, but conditional. To the fallen and the

penitent baptism proves to be a sacrament of repentance

;

for truly to repent, says Luther, leads a man back to his

baptism, from which he had fallen. We may be unfaith-

ful ; but God nevertheless remains ever true, and He will

receive the repenting sinner with outstretched arms.

§ 253.

Having described Baptism as a pledge, the question occurs,

whether it simply guarantees a future regeneration, or under

the image and pledge of regeneration, at the same time confers

it. Our answer to this enquiry depends upon the sense in
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which we use the term regeneration, whether we t,ike it in a

merely moral and psychological sense, or in a more compre-

hensive application, not only as the groundwork of a new
consciousness, but of a new life, not only of a new faith, but

of a new man, who is more than the self-conscious man. As
we maintain this, the deepest meaning of the term, we say

that baptism is not merely the pledge, not merely the pro-

mise and declaration of God's f::race, but the bath of rejijencra-

tion (Titus iii. 5), which involves not indeed personal, but

substantial and essential regeneration. Baptism is, in fact, the

beginning of the Christian life, and it must accordingly be, to

use the apostle's word, the true hath of regeneration, Xovrpov

•TraXiyysvsaiccg, for the final aim of the development must be in-

cluded in every true beginning. But the aim of the new
creation in Christianity is the new man, which shall not be

perfectly manifested until the new heaven and the new earth

are completed, when the body as well as the spirit will cele-

brate its resurrection, and spirit and glorified nature shall be

dissolved or blended together (2 Peter iii. 10.) The new
creation of Christianity, which embraces the whole man, body,

soul, and spirit, must begin as some definite point when the

spirit and nature first unite, a point which contains in ger-

minal fulness what seems to be separate during man's develop-

ment in time. This hidden point of life is the mystery of

baptism. It cannot certainly be authenticated by any ex-

perience ; but the believer who sees in baptism the complete

beginving of that work which the Lord will finish "in that

day," recognizes therein also not only the historical anticipa-

tion and pre-supposition of his personal life of faith, the con-

necting link between this life and the whole economy of

revelation, not only a pledge, rich in promise, of the grace of

God, but the beginning of a new relation of being between

himself and the Lord, i.e., creative grace itself. Again, the

believer, recognizing in baptism the living beginning of the

Lord's new creating work, acknowledges in it also an objective

mystery which concerns that part of his being which does not

come within the range of consciousness, feels that hidden part

of his being appropriated by the blessed rule which is still hid

with Christ in God, and believes himself to be united to Christ

not only psychologically, but organically,—incorporated with
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Him not merely figuratively, but actually,—engrafted into

Him who is not only the Redeemer of the soul, but who will

also change the body of our humiliation that it may be like

the body of His glory" (Phil. iii. 21.)

If it be asked whether baptism, which, as a Church ordi-

nance, is contingent upon circumstance and the discretion of

man, is the only means whereby the Lord can establish the

new creation in the soul, and whether the Lord can confer

without baptism that which He confers in the ordinance, we
reply that the Loi-d certainly cannot be bound to confine His

saving power to the Sacrament ; but the Church is bound by
the appointment of her Lord. We therefore maintain the

ancient canon, necessitas sacramentorum non est absoluta sed

ordinata.

Observations.—The view which we have here given of the

mystery of Baptism, which we characterize not as by any

means the only tenable one, but as the latest and fullest,

is looked upon as strange in the present day, and must

wait a while before it finds acceptance with the many, as

long as the psychological and educational view of the

Sacrament is without difiiculty received where Christian

faith is present. But Christian reflection, when it searches

deeply into the connection between the doctrine of the

Sacraments and that of the consummation of all things in

the last great day, must return again to the old Christian

view, which Ireuseus, for example, clearly perceived, as it

is presented in the essential teaching of Lutheranism, and

as it forms the necessary counterpart of the Lutheran

doctrine of the Lord's Supper. If we assign to baptism a

merely psychological or spiritual import, we make a

beginning for the Christian life, which is wholly separate

from its ti'ue unity, and which is tainted with that dis-

tinction and divorce of the corporeal from the spiritual

which reflection only can make. Upon this theory the

new creation which Christianity accomplishes has only a

psychological reference, and the doctrine of eschatology cor-

responding thereto, must be only that of a purely spiritual

kingdom, apart from nature and corporeity. If, on the

other hand, the glorification cf nature and corporeity be

maintained as the final aim of all earthly development,
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while baptism is, at tlie same time, looked upon as an

ordinance wholly witlnnit any mystery of nature connected

with it, we arrive at the most unscientific doctrine, that

the kingdom of Christ will end with something which was
wholly unprovided for in its foundation, and which there

is no clue to nor preparation for in the present economy,

§ 254.

Regeneration is by no means concluded with baptism, but

the foundation of it is therein laid, and it is not therefore

baptism alone which saves, but baptism and faith :
" He

that believeth and is baptized shall be saved" (Mark xvi. 1 (J).

Regeneration is completed only when the grace of baptism

appears in power as iJersonal regeneration. Just as the

Church in its beginning was established partly by an act of

Christ, who laid its foundation and save it a beo-inninfj es-

sentially in His apostles ; and partly by an act of the Holy
Spirit, who established the Church actaally on the Day of

Pentecost,—glorifjdng Christ in and through His apostles ;

—

so, in the case of the individual, regeneration depends partly

upon the act of Christ in baptism, laying the foundation of His

Church and kingdom in the soul, in virtue of which refjene-

ration becomes a germinal possibility ; and partly upon the

actual communication of the Holy Ghost. We may therefore

say, that the person baptized is not actually regenerate until

his pentecost is fully come, until the Spirit establishes within

him the new consciousness, and makes the grace of baptism

manifest. These two acts, which are but two sides of one

and the same gracious work—the objective and the subjec-

tive, the essential and the personal aspects of the beginning

of the new life

—

may take place simultaneously in the bap-

tism of such as are of riper years. But in the case of baptism

in the less distinct and milder form of it, in the baptism of

children, the two are separated from one another as to time,

and here what is conditional in the grace of baptism is clearly

seen, for personal regeneration cannot be accomplished without

a free effort upon the part of the person himself.

Ohseimations.— When the Baptist maintains that regeneration

takes place before baptism, and appeals to the fact that

the baptism of adults presupposes faith, he confounds

awakening with regeneration. An awakening, a prcpa-
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ratory faith, must always precede baptism in the case of

an adult. But that faith which is the starting point of a

continuous life of faith, of the growth of Christian char-

acter, presupposes that grace of baptism which puts the

individual in organic connection with all other means of

grace, and with the workings of the Spirit in the com-

munity. And even were we to take baptism as the con-

clusion only of awakening and converting grace, it must

still be said that the organic relation of life between the

Lord and the individual begins only with baptism ; then

only is regeneration in its full sense established, then only

can the Holy Ghost make the electing grace of Christ ap-

parent in a continuous life of faith ; so that we continu-

ally recur to Luther's words, "Therefore, I will not base

baptism upon my faith, but my faith again shall base

and build itself upon baptism." *

§ 255.

Baptism, being a consecration to the true service of God,

and the sacrament of God's electino- m-ace, involves the idea of

Infant baptism. At the outset indeed it necessarily appears

as the baptism of adults, for Christianity was established and

diffused by missionary effort, and must have first appealed to

adults and those of riper years ; but when mother churches

were founded, in which a Christian community or family life

was established, baptism was extended to children likewise. By
so doing the Church—so far from departing from or violating

the original institution, really brought out into view the true

import of baptism, and made the rite correspond with the

perfect idea it involves. Baptism in the true conception of

it is infant baptism, for this very reason ; because in it is se-

cured the foundation not only of a new consciousness but

of a new man ; not a new personality, but the preparation

for and real possibility of this.-f*

Ohservations.—The fact which experience attests, that many
baptized persons are never regenerate nor believers, is no

argument against the reality of baptismal grace. It only

shows that baptism does not work by magic, that baptis-

* WaJc/i, X. 2582.

+ Compare the author's work, iJie chrUtliche Taufe viit Rucksichtaufdie haptis-

tische Frage,
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mal grace is not unconditional, but appears in power and

activity only upon certain conditions. For the rest, this

fiict must be explained as arising, partly from the personal

guilt of the individual, who has neglected to stir up the

grace given him in baptism ; and pai-tly from the imper-

fect administration of tlic sacrament on the Church's part.

The Church has often baptized persons regarding whom,

humanly speaking, she must have foreseen that the con-

ditions necessary for the development of the gift of grace

would be wanting, or for whom she has neglected to pro-

vide the appropriate means of enlightenment and awaken-

ing fas, for instance, those whom she has left to irrespon-

sible instruction in preparation for confirmation). Lastly,

the fact must in part be explained upon the principle of

the economic wisdom of the election of grace, which does

not confer personal regeneration at the same time upon

all who are baptized, but allows some, even within the

Church, to continue longer than others at the stage of

prevenient grace. (Compare the previous section on "the

election of individuals.")

§256._
Let us now turn from the consideration of the nature of

Baptism to the question regai'ding the administration of the

Sacrament by the Church. If we enquire what persons the

Church, as the steward of the mysteries of God, is warranted

and bound to admit to Baptism, it is manifest that Baptism

can be administered in conformity with its design, only when
there is a reasonable prospect of its being the beginning of a

Christian discipleship, and of the remaining stages of Chris-

tian growth having opportunity to appear in power. In

proportion as the Church exercises this discernment in the

administration of baptism, she on her part must endeavour

that among her members baptism shall be found united with

faith ; this indeed must be regarded as the main object of the

Church's activity, because as to what remains she leaves the

inimitable workings of grace, which she must reckon among
7-a oh-/. s(p' TiIlTv, to the Lord and to the Spirit. Compulsory

baptism is, therefore, objectionable, for when positive opposi-

tion is offered to Christianity, baptism cannot become the

foundation of a Christian life. There is only the prospect of
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the foundation being profaned, and therefore it should not be
laid ; for the Lord himself has forbidden us to give what is

holy unto the dogs, and to cast pearls before swine (Matt. vii. 6),

an admonition wliich clearly concerns the Christian m3-steines.

But on the other hand, the Cliurch must avoid the narrowness

of the Baptist view, which will have absolute certainty that

baptism and faith actually co-exist. The Church, did she

embrace this doctrine, would have first to give up infant bap-

tism, and thereupon, in order to arrive at that certainty, she

•would be obliged to postpone baptism indefinitely,—indeed

for ever in this world. Against all such narrowness, the

parable of the sower tells ; for he unremittingly sowed his

seed though some of it was lost, and " some fell by the way
side " (Matt. xiii. 4), words which have their bearing also upon
the baptismal gifts of grace. That false scrupulosity in the

administration of baptism which is afraid of wasting it upon
the unworthy, involves the necessity of depriving many of it

who would be fruitful. We must not therefore, do more than

set up the general rule, in the application of which there must
always be certain limitations, that the church grants baptism

to adults when there is a corresponding readiness on their part

to receive it ; but she baptizes children wherever mother

churches are established, and Christian influence can lead the

children on to faith ; leaving it to the Lord and to the Spirit

to decide when and where the baptism shall be rightly and

personally appropriated by the subject of it.

Observations.— The question as to the propriety of i')vivate

baptism is closely connected with the position that bap-

tism is necessary to salvation. The practice of private

baptism may presuppose an erroneous view of baptism,

namely that baptism itself, without anything else, saves,

and that children who die without baptism are irretriev-

ably lost. As to the first notion, it must be maintained

that baptism saves only so far as faith accompanies it.

And, as to the second, it must, with equal firmness, be

asserted, that though the Church is bound by the command

of her Lord, and knows no other beginning of salvation than

baptism, yet the Lord himself is not so bound to the visible

ordinance as not to be able to bestow the essence of bap-

tism without it. We therefore still hold to the old canon.
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" lion privatio, sed contemtus sacramenti damnat." It is

only when these principles are pre-supposed that the

Church ventures to practice private baptism, and then it

is the expression of a conscientious faith, which feels itself

bound by the ordainments of the Lord, and finds rest

in the belief that he who has a claim to the benefit of bap-

tism, being made partaker of it, is incorporated with that

Lord in whom the whole fellowship here below and in

heaven above are united.

§ 257.

If we now enquire hoiv the Church is to administer baptism,

and when baptism is valid, the main point is of course that it

be performed conformably with Christ's ordainment. If a

baptism be administered according to the words of Christ's

institution of it, " in the name of the Father, the Son, and the

Holy Ghost," it is valid. It is not essential whether it be

administered by immersion or by sprinkling, for it is not the

quantity of the visible element, but its kind or quality which

is necessary in the sacrament. But as the word and appoint-

ment of the Lord cannot be without the witnessing Church,

the original Church symbol of baptism must be added, to-

gether with the renunciation, as a definite expression of the

faith into which the person is baptized. This ecclesiastical

confession must be regarded as intelligibly included in every

baptism, and wherever the Cliui'ch is properly organized, it

will be expressly repeated. In modern times and in several

places this confession of faith has been omitted or altered, and

this betrays a misinterpretation of the words of the Sacrament,

" in the name of the Father, the Son, and the Holy Gliost;" for

the symholum apostolicum is the Church's explanation of these

words of our Lord.

§ 258.
^

The ordinance of confirmation is connected with Infant

Baptism as its ratification. Confirmation is not an ordinance

of the Lord's, but must be regarded as a woik of the Spirit in

the Church. If the practice of confirmation in the Evangeli-

cal Church corresponded perfectly with its theory, it would be

an outward declaration that the personal life of faith was now
beginning to manifest itself in power, and that a Pentecost was

dawning upon the youth. For as this ordinance is upon the
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Churcli's part a consecration to a personal life of faith, and an
act of admission to the rights and responsibilities of years of

understanding, the youth himself must witness the good con-

fession before many witnesses, and thus avow himself as a

member of the Church founded by the apostles. The work,

therefore, of instruction for confirmation, as well as of Christian

training generall}'-, must be, so far as lies in human power, so

to teach as to give confirmation a really aiuakening import,

that it may serve to awaken in youth holy promises and
resolutions, but, above all, holy joy on account of the grace of

baptism, on account of the richness of the promises which are

given to them in the new covenant,

§ 259.

While Baptism is the sacrament of children, the lord's

SUPPER is the sacrament of such as are of riper years. Bap-

tism is the setting-up of the new covenant ; the Lord's Supper

is its renewal. By baptism man is incorporated into the new
kingdom, and the possibility of, the necessary requirements for,

the new pei'sonality are given tlierein : by means of the Lord's

Supper this new personality is brought to perfection. Differ-

ences of creed gather round the Lord's Supper especially, as

round a central point, because it is the sacrament of those of

full age, and it has, therefore, specially to do with the recipro-

cal relations between divine grace and the free will of man.

§ 260.

The Lord's Supper, as a church ordinance, must be looked

upon as an act of confession, appointed by the Lord to refresh

our remembrance of Him. As the Passover in Israel was to

be a means of renewing the recollection of the covenant of

the Lord with Israel, and as an act of thanksgiving for the deli-

verance from Egyptian bondage, the Lord's Supper is in like

manner a commemoration and a giving of thanks—a Euchar-

ist^on account of the propitiation and redemption provided

in Christ ; a sacred feast in which the partakers " show forth

the Lord's death." In partaking of the bread, they must

think with gratitude of Him, whose body was broken in deatl"!

;

in partaking of the cup they must think of Him whose blood

was shed for the remission of sins ; they must recognize them-

selves as permanent sharers in the new covenant, desiring to

grow and increase in the fellowship of their Lord. But the
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Lord's Supper is not only an act of confession on the j art of

the Church, it also involves a present act of Christ himself.

He who said, " This do in renienibnince of Me," also dechucd,

" Lo ! I am with you always." It is His will that His

Church think of Him, not as the absent but as the present

Lord, not as the dead Christ, but as risen from the dead, as

the Redeemer livins: in their midst. With the recoirnition of

this truth, the recognition of the mystery begins. In the

Lord's Supper the believer must not only look back to the

death of the Lord and His crucifixion, he must also look up

to the risen Redeemer, now ascended up into heaven, who
tills His Church with the fulness of His power, and allows

those words to be realized in their full import in the sacra-

ment, when it is performed in harmony with His command.

§261.
If it be understood that the mystery of the Lord's Supper

consists in this : that it is not only a human act of com-

memoration and thanksgiving, but an act of the heaven-

ascended Redeemer,—a living bond between heaven and earth,

—it will also be recognized as the \\o\y i^ledge of the renewal of

the Covenant. As often as thou eatest this bread, and drinkest

this cup, the Lord renews the covenant of grace with thee

which was established in thy baptism, assures thee anew of

the forgiveness of thy sins, vouchsafes to thee anew the

comfort of His atonement ! Graciously true as all this is, it

does not constitute the mystery of the sacrament. The Lord

has associated with His Supper not only the promise of for-

giveness of sins, and a display and explanation of grace, but

under the sacred pledges of grace He gives to His own people

a new aliment of life. " This is my bod}'-," " This is my
blood" (Matt. xxvi. 26-28 ; Mark xiv. 22-24 ; Luke xxii.

19, 20 ; 1 Cor. xi. 24, 25). However variously these words

may be explained, they clearly indicate an actual participation

of Life with the Lord, " Except ye eat the flesh of the Son of

man, and drink His blood, ye have no life in you," John vi. 53 :

Unless ye so appropriate Me, that not only my word and my
promise, but I Myself, my whole undivided personality, be-

come the aliment of your life, you have not life. Though
these words are not spoken in immediate connection with the

Lord's Supper, it is nevertheless plain, that they must find

2 E
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their full and complete realization in tins ordinance. If, how-
ever, there is this union with Jesus in an especial manner in

the Lord's Supper; if, again, this special union is, by the ex-

press words of the Lord, associated with and conditional upon
the partaking of bread and wine, the question arises, In what
way is this union to be explained ? how is it to be defined ?

How are we to understand this relation between the heavenly

aliment, between the invisible gift of grace and the visible

gifts of nature, represented in the bread and wine ? It is

upon this point that creeds and confessions disagree. Some
consider this controversy useless and unpractical, because

these things cannot be the subject of human comprehension.

But our business here is not to comprehend what in its na-

ture is and must be above our comprehension, but to arrive at

a true conception of what the mystery is. Our province is

not to endeavour to solve the mystery by means of human
sopliistry. The Christian confessions, with the exception of

the Zwinglian, unanimously teach, that in the Lord's Supper

we have to bow before a most sacred mystery. The question

is. What is that mystery before which we have to bow ?

§ 262.

The common view is that of the real presence (jpraesentia

realis) and real communication of the Lord himself The

Koman Catholic Church takes this to be so immediate, as to

annihilate all that is symbolical and natural in the ordinance
;

according to her, the visible signs are changed into the body

and blood of the Lord ; the substance of the bread and wine

is literally transformed into the substance of the body and

blood of Christ ; and earthly bread and wine only see'iii to be

present to the senses. Against this doctrine of Transubstan-

tiation,—which volatilizes the natural elements into mere ap-

pearances, and detracts from the kingdom of nature in order

to magnify the kingdom of giace^—the whole Evangelical

Church protests, and gives to the visible signs their due place in

their natural and independent state. *' Bread is bread, and

wine is wine," and these are only symbols of the body and blood

of Christ. In this sense, as the rejection and denial of Tran-

substantiation, the entire Evangelical Church adopts Zwingli's

exclamation, " Dies hedeutet V—"This is what it means."

Zwingli's intelligent view obtains in this historical connection
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greater M-cight than one would otherwise feel disposed to ac-

cord to it. Zvvingli himself indeed was content to abide for

the most part b3'' this protest merely ; Luther, on tlie otlier

hand, maintained the real ])resence of the Lord,* but a pre-

sence which is veiled or hidden beneath the outward and na-

tural signs, and which communicates its heavenly gifts of graco

in, with, and beneath these. Calvin endeavoured to take a

middle course between Zwingli and Luther, but his theory of

the real presence presents only the one-,sidedness of opjjosition

to the doctrine of Transubstantiation.

§ 263.

Calvin's doctrine is biassed by opposition to the extreme

doctrine of transubstantiation, inasmuch as it somewhat
unfairly separates what, according to Catholicism, is one and

indissoluble. Calvin's doctrine rests upon a dualism, distin-

guishing between the kingdom of grace and that of nature,

between heaven and earth, Spirit and body. The glorified

Saviour cannot be present upon earth, for upon the laws of

corporeity and individuality He must be in a definite place

in heaven. In the celebration of the Lord's Supper upon
earth, therefore, there is nothing more than the distribution

and partaking of bread and wine ; but when these are par-

taken of in faith, something occurs simultaneously in heaven,

for the believing soul is as if transported into heaven, by the

mystical working of the Spirit, and in a supernatural manner

is united to the Saviour, and made partaker of His glorified

body, as the true aliment of the Spirit {cibus mentis). The
Lord's Supper, according to the Calvinistic view, thus divides

itself into two parts, or consists of two acts, one in heoven,

the other on earth ; one in spirit, the other in body. It is

only the faithful who take part in the heavenly act ; the

unbelieving may go through the outward celebration—par-

taking of the bread and wine, and nothing more ; and could

we imagine a communion in which all the guests were unbe-

lievers, there would be no real sacrament, but only the out-

ward semblance of one. AVhereas, accordinor to the view

taken by the Catholic Church, the heavenly part is present as

* Compare Confessio Augusfana, Art. x., where, however, the Lutheran dognia

was not as yet fully developed ;
" quod corpus ct sanguis Christ! vere adsiut ct

disliibuanlur vesceutibus in Coena Domiui."
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an immediate object, appearing with the entire impress of

the external reality,—according to the Calvinistic view the

presence of Christ is purely spiritual, a presence only in the

devotion and in the inwardness of the believing heart.

§ 264.

The Lutheran doctrine is opposed not only to the doctrine

of transubstantiation, but to the Calvinistic separation of

heaven and earth likewise. Christ is not in a literal manner

separate from His believing people, so as that they must go

to heaven in order to find Him. Christ is on the right hand

of God ; but the right hand of God is everywhere. Bextera

Dei uhique est. And therefore He is present wholly and

entirely (totus et integer) in His Supper, wherein He in an

especial manner wills to be. There are not in the ordinance

two acts, one heavenly and one earthly, distinct from each

other, but the heavenly is comprehended in the earthly and

visible act, and is organically united therewith, thus consti-

tuting one sacramental act. The heavenly substance is com-

municated in, with, and under the earthly substances. And
as the sacramental communion is not a partaking of the cor-

poreal nature of Christ apart fi'om His spiritual nature, no

more is it a mere partaking of the spiritual nature of Christ

apart from His corporeit}^. It is one and undivided, a spi-

ritual and corporeal communion.

§ 265.

If we would efet at the idea which lies at the foundation

of the Lutheran doctrine regarding the Lord's Supper, we must

bear in mind that it is an idea independent of those scholastic

forms, in which the old theology endeavoured to develop it,

and especially independent of that doctrine regarding Christ's

unlimited ubiquity, the one-sidedness of which we have

referred to in our Christology. It is, in fact, the idea of

Christ as the head of that 7ieiu creation whose final end is

the redemption and perfecting of human nature as a whole,

as undivided body and soul. As Christ is not a Spirit

only, but the incarnate X&'yog ; as man, created in God's

image, is, in the true conception of him, the centre in which

spirit and nature unite; as the resurrection of the body is

the last eschatological event which Christianity presents
;

the Lord's Supper is an act of union with Christ, as the
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privciple of that holy marriage of spirit and nature which is

the final end of the creation. The Lutheran view of the

Lord's Supper is thus, in the truest sense of the expression,

prophetically Christian, i.e., it recognizes in the Eucharist

the actual anticipation of that union with the Saviour, the

perfection of which will be reached in the consummation of

all things. It sees, accordingly, in the Lord's Supper, not

only, like Calvin, an aliment for the soul (cibus mentis) but

an aliment for the whole new-man, for the future man of the

Resurrection, who is germinating and growing in secret, and

who shall be manifested in glory, in exact likeness with the

glorified humanity of his Lord. Holy Scripture itself thus

associates the doctrine concerning the last things with t!.e

Lord's Supper, not only in the words of the apostle Paul, " Ye
do shew forth the Lord's death till He come'' (1 Cor. xi. 26)

;

but in the words also of our Lord himself, " I will not drink

henceforth of this fruit of the vine, until that day when I

drink it new with you in my Father's kingdom " (Matt,

xxvi. 29 ; Mark xiv. 25 ; Luke xxii. 16, 18.) However
these words may be interpreted as regards particulars, they

plainly give us to understand that the Lord's Supper is an

actual prophecy, type, and anticipation of the union with the

Saviour, which will take place in the realm of bliss ; and not

only of union with the Lord, but of the inward fellowship of

love b}^ which believers shall be united to one another in that

blessed kingdom. For in the Lord's Supper believers are

all united together into one body, because, as the apostle

says, they are partakers of one bread. (1 Cor. x. 1 7.)

§ 266.

"We therefore recognize, with Luther, the indissoluble union

of a holy mystery of Spirit, and of a holy mystery of nature

in the Lord's Supper. We believe that the whole and undi-

vided Christ gives Himself as the aliment of the new man in

the Lord's Supper. And as wo seek a literal interpretation of

the words, " Take, eat, this is my body, this is my blood,"

there here presents itself a pattern or model from the kingdom

of nature, the first creation. In bread and wine, viewed

merely as natural means of nourishment, it is not the natural

materials as such which do in reality strengthen and nourish,

but the invisible poiver which lies hid therein, the creating

power which we also call the blessing. For the blessing implies
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the fact that the creative principle is present secretly, even in

the gifts of nature. Heathenism itself said that Ceres and

Bacchus were present in bread and wine, and that mankind
partook even of Ceres and Bacchus in the forms of bread and

wine, i.e., that the real eating and drinkfng was not a mere

eatins: and drinking of the outward material, but a beina: made
partaker of the creative principle itself, as that which truly

strengthens and stimulates. But in revealed religion we know
that the Son, the divine Xoyog, is the creative principle in the

whole kingdom of nature, that the secret power of life, in all

the gifts of nature, is the power of the Son of God, who fills all

things. The creative X6yo; it is who gives us bread and wine,

and even in the kingdom of nature we, as it were, hear Him say,

" Take, eat, this is I, this is my being, my creative and sustain-

ing power of life, which you are made to partake of through

bread and wine, and which is in these elements, truly nourish-

inof, streno-thening, and life-giving " "I would never desire

to drink thereof," said Master Eckart, "if there were not

something of God within it." Yet all this is only a shadow

and type of the holy relation upon which our Lord enters in

the holy communion. For in the Lord's Supper the point in

question is not merely the Xoyog presence, but the presence of

Christ, of Christ's body and blood. It is not the Xiyog who
creates and sustains nature whom we seek in the holy Supper,

for we may find him in all bread and wine ; we seek the

risen Saviour, the Head of the new creation, who deigns

herein to make us partakere of the mystery of His atoning

and all-perfecting love ; a mystery that embraces not only the

realm of souls, but of corporeity likewise, of that corporeity

which is destined to be made glorious as the temple of Christ.

Bread and wine, the noblest gifts of nature, are, in the sacra-

ment, put in an inner relation to the kingdom of grace, they

become the means, the bearers, the channels for the invisible

communication of Christ, for that heavenly aliment by which

the faithful are prepared for the future kingdom of glory. It

is no more common bread and wine ; it is the blessed bread,

the blessed cup (ro 'rorrjom Trjg ivKoyiug) (1 Cor. X. IG) ; and it

is not only the blessing of the first creation, it is the blessing

of salvation, of the new creation ; it is the power of Christ's

resurrection that is in the bread which we eat, and in the cup
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of "whicli we drink. It is the communion of the body and

blood of Clirist ; for in the blessed bread is His power who
has called Himself the " corn of wheat" (John xii. 24), and

like the corn of wheat He implants Himself in human nature,

in order to ejerminate and to fjrow, to take form and to bear

fruit ; in the cup of blessing is His power, who has called

Himself "the Vine" (John xv. 1), and whose undying life

will glow through our natural life, that we may grow up

together with Him. The act here in question is not a literal

eating of Christ, according to the notion of the Jews at

Capernaum (John vi. 52, 59), but it is one whereby we are

made partakers of Christ, as the lorinciijle of the entire new
creation of man, and of the future humanity of the resurrec-

tion which shall be revealed in that da3^ Here we have to

do not with a presence of Christ literally defined according to

the category of place, but with a presence in which the higher

heavenly sphere invisibly penetrates the lower and the earthly,

a presence in power, in working, in gift ; for in His gifts He
gives Himself. " Take, eat, drink, this is I, in this I give you

what is tlie inmost power of life in myself! If ye eat not my
flesh nor drink my blood, ye have not life in you

!

"

§ 2G7.

It follows, from what has now been unfolded, that the

Calvinistic notion, that Christ is present only for the faithful,

must be rejected. For the word and command of God, not

the faith or devotion of man, make the sacrament ; and as the

seed-corn is the same, whether it fall into good or into bad

ground, so is it with the sacrament. Accordingly, it is em-

phatically said, " Let a man examine himself, and so let him

eat of that bread, and drink of that cup. For he that eatetli

and driidceth unworthily eateth and drinketh damnation to

himself, not discerning the Lord's body" (1 Cor. xi. 28, 29.)

Unbelievers, also, who partake of the sacrament, come into

actual relation with the All-holy ; and though we cannot say

of them that they eat the sacrament, i.e., make it their food,

yet we must say that they receive it. It is not through want

of knowledge ; it is not through weakness of faith, that man
eats condemnation to himself It is the very consolation of

the ohjeciive sacrament that the blessing is given to him who
is weak in faith, and who has need of strengthening ; herein
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is just the comfort, that the Lord descends to us, comes to the

help of our weakness; whereas the subjective docti'ine of the

sacrament makes all to depend upon the perfection of our

faith ; and upon the fiame of mind in which we are at the

moment we partake of it ; and it must therefore lead to an

anxious effort, a straining of every nerve, by means of which

the man endeavours to soar upwards to heaven. It is not

weakness of faith, nor deficiency in doctrinal insight, which

causes a person to eat condemnation to himself It is the

unhallowed sense, which fails to discern the Lord's body, to

discern between the holy and the profane, and which draws

nigh to the table of the Lord without preparation or self-

examination.

§ 268.

As we oppose the Calvinistic principle that the presence of

Christ is conditional upon faith, we equally reject the Romish

representation that the consecrated bread and the consecrated

wine are the body and blood of Christ ajoartfrom the pcvrtahing

thereof. For the presence of Christ in the Euchaiist extends

only so far as the words of institution extend ; but the words

of institution are inseparable from the distribution and the

receiving of the bread and wine. The Lord has instituted His

Supper as one undivided act, and to separate one single ele-

ment from the ordinance for a holy use, is arbitrary and

without promise. We therefore reject the adoi-ation of the

host in the Romish Church, a rite which depends upon the

doctrine of transubstantiation and the notion connected there-

with of the sacrifice of the mass.*

§ 269.

If now we review the Romish, Calvinistic, and Lutheran doc-

trines of the Lord's Supper together, we shall find in them

different types of Christian ideas of life, represented in a con-

densed form. The doctrine of transubstantiation expi'esses a

false relation of unity of the kingdom of nature and of grace,

because the former is interwoven with the latter. But

this relation of transformation runs throughout the whole

Catholic theory. Catholicism endeavours, in a direct and

* Compare the detailed di-scrtation upon the Sacrifice of the Mass in //. N
Clausens : Kirchenverfassuug, Lehre, und llitus des Katholicisnius and Protes-

tantismus.
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immediate way, to transform the world into the kingdom of

God, to metamorpbize all worldly substances, state, art, and

science, into religious substances, and so bring about and

establish an earthly kingdom of Christ. If we view Catho-

licism in its relation to Eschatology, we may fairly say that

she endeavours artificially to anticipate the second coming of

Christ, by making a display of the glory of Christ in a visible

manner in this world. And she bears the impress of

heathenism, because she regards the outward and visible,

more than the invisible, in every department of her ritual.

The Calvinistic doctrine regarding the Lord's Supper rests

upon an overt principle of Dualism between the kingdom of

grace and that of nature ; a dualism so thorough that the

Lord's Supper is literally divided into two distinct acts, the

one in heaven, the other on earth. But this Dualism between

heaven and earth, nature and grace, is a tj'pe answering to

the whole of Calvinism. Its stern ascetic method of thought

raises an insuperable barrier between the kingdom of God and

the world ; and whereas Catholicism endeavours magically to

embody and shadow forth a visible spirit-world. Puritanical

spiritualism excludes all outward emblems, all art, from its

worship, and over-prizes the word at the expense of Cliurch

ordinances. This form of piety presents no true relation

between the natural and the spiritual ; the natural is only

the instrument, the vehicle, the starting point for the soul,

that she may rise up to an imageless devotion, bare and

abstract, and the highest blossom and bloom of such religious-

ness is a subjective mysticism. Looking at Calvinism in its

relation to Eschatology, we must say that it bears a Jewish

impress. For although it expects the resurrection of the

body and a new heaven and a new earth, it sees nothing in

the pi'esent corresponding to this, it has no point of union or

association with this consummation, but in the present

Dualism reigns on every hand. The Lutheran doctrine re-

garding the Lord's Supper rests neither upon a Dualism

between nature and grace, nor upon a transformation of the

one into the other, but upon an inner marriage of the

heavenly and the earthly substance. But this inner marriage

of the supernatural and the natural, of the heavenly and
earthly, is the fundamental feature of Lutheranism, and is
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reflected in its whole worship ; in all its services, in its

poetry, in its customary world-life. In relation to Escha-

tology, its type of doctrine may be characteiized as, in the

deepest sense of the expression, 'prophetically Christian, and,

so far as the anticipations of Christianity regarding the future

have been truly described as romantic, in contrast with the

ancient, the heathen, and Jewish views of human life, this

epithet is pre-eminently appropriate to Lutheranism. The

romantic in Catholicism is bound up in the earthly and the

present, consciousness looks upon the visible and not upon

the invisible, and indulges in a false reliance in this present

world, and in the glory of the visible Church. In the

Reformed Church, on the contrary, there is a merely sub-

jective Romanticism, a mere mysticism, which views Christ

as above, and far away in heaven, and the kingdom of glory

as if at an almost infinite distance off. The soul can unite

itself with its Redeemer only by soaring upwards on the

wings of mystical aspiration. Now the Lutheran faith rests in

an objective mystery, surrounding it on every hand, the mys-

tery of the new creation, which already penetrates this pre-

sent world with the powers of the future world ; in its faith

Christ is everywhere at hand. But it differs from Catholi-

cism in this,—and herein consists the inwardness of Luther-

anism, its subjective side—it maintains that this mj'stery is

veiled, that its presence is not immediate, but is ever " in,

with, and under " the natural and visible, just as is the case

in the Lord's Supper according to the Lutheran view. Faith

beholds in the kingdom of nature visible tj'pes and resem-

blances of that invisible glory which shall be fully revealed

in the day of our Lord Jesus Christ. Thus art and poetry

have their true import assigned them,—not as the objects of

deification and adoration, as in the Romish Church, but as

possessing a temporal and intermediate position, as pictorial

anticipations of future glor}^, wherein spirit and glorified cor-

poreity shall be blended together in one.

§ 270.

If we now turn from the consideration of the nature of the

Lord's Supper to the question of its due ecclesiastical admi-

nistration, the main point is, that it be celebrated in exact

accordance with the appointment of the Lord. The conse-
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cration must necessarily be accomplished by the very words

of our Lord in the institution of the ordinance. The quan-

tity and outward form of the sensible elements are non-essen-

tial, but it is necessary that bread and wine (or where bread

and wine are not to be had, Avhat in the order of nature

takes their place) be actually distributed and eaten. If it

next be asked, to vjhom is the Church, as the steward of

divine mysteries, justified and bound to give the Lord's Sup-

per, it is first of all evident that she must give it to the bap-

tized only. And as the Lord's Supper is the sacrament for

those wlio are of full age, the communion of children must be

taken exception to, and only confirmed Christians must be

admitted to it. Again, as the Lord's Supper is the sacrament

of liberty and personality, it sliould not be given to those

who have lost the use of consciousness, the insane, or the

sick and dj'ing who are in an unconscious state. Once again,

as this is the most sacred ordinance of Christian worship, the

unworthy

—

i.e., those whose life and conduct gives offence to

the fellowship, and is a scandal thereto—must be debarred

fiom partaking of it. " Sanda Sanctis" was a symbol of the

early Church. But the carrying out of this rule is possible

only where Church discipline is practised according to the apos-

tolic model (1 Cor. v. 5). It is a question which theology cannot

answer in the present state of things, but which can only be

solved in practice, how far a resort is possible to that Chris-

tian discipline, the decline of which has occasioned so many
bitter and well founded complaints—a point which is closely

connected with the general question of Church government.

§271.
Confession stands in intimate relation to the Lord's Sup-

per as a preparation for the worthy partaking of it. Piivate

confession is not in the Lutheran Church as it is in Roman
Catholicism, a legally commanded enumeration of all particu-

lar sins which have been committed during a certain time
;

it is a voluntary expression of the personal consciousness of

sin. Absolution in the name of the Father and of the Son

and of the Holy Ghost, derived from the full power of bind-

imr and loosincj which the Church has inherited from the

aiiostles, is not unconditional, but depends on the same condi-

tion on which the gospel itself adjudges the forgiveness of
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sins, namely, change of heart and faith. If reform is to take

place here, it must be effected either by endeavouring to re-

vive private confession, or, as has been proposed, by doing

away with the union between confession and the Lord's Sup-

per, omitting, that is, the solemn absolution, because what it

presupposes (personal confession of sin) has fallen into disuse,

and retaining only the words of preparation, with the exhor-

tation to self-examination, a testifying of the comfortable pro-

mises of the gospel, and a wish for a blessing upon the com-

municants.* It must certainly be granted, that the primitive

church did not make confession and absolution necessary pre-

parations for the Lord's Supper, but that the self-examination

enjoined" by Paul was considered sufficient. The last named
method of reform is of course appropriate to a time when, on
various grounds, it may count upon the warmest sympathies

and the best opportunities of realization, whereas the revival

of private confession at present seems to be practicable only

where the Lutheran Church exists in small and separate fel-

lowships far apart from each other.

Observatio'us.—It cannot easily be denied that confession

meets a deep need of human nature. There is a great

psychological truth in the saying of Pascal, that a man
often attains for the first time a true sense of sin, and a

true stayedness in his good purpose, when he confesses

his sins to his fellow man, as well as to God. Catholi-

cism has often been commended because by confession it

affords an opportunity of depositing the confession of his

sins in the breast of another man, where it remains kept

under the seal of the most sacred secresy, and whence the

consolation of the forgiveness of sins is given iiim in the

very name of the Lord. But this need is met and satis-

fied far more fully by the private confession of Lutheran-

Lsra than by that of Catholicism. For the true need is

after all only the desire to be able to tell his personal

sense of sin, to confess what really weighs upon his heart.

This is just the idea of private confession, whereas in the

Catholic Church the individual becomes legitimatelysubject

to be questioned and examined by priests regarding thewhole

• n. N. Causen : Udwikling uf de Christelige Hovedliirdumme, 508.
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range of j-i.TJ-ticular sins wliich have been committed with-

in a certain time ; a questioning in wliieh the most scan-

dalous abuses are unavoidable. Romanist confession

stands related to the Lutheran as the law to the gospel,

and whatever truly good and rich in blessing has been

accomplished by it, has been accomplished only in cases

when it has coincided in character and method with pri-

vate confession. Nevertheless, the deep need of human
nature that we speak of certainly finds more satisfaction

in the Evangelical Church, where there subsists a closer

connection between the pastor and the several members

of the fellowship ; and it is a matter of regret that pri-

vate confession, as an institution, meeting as it does this

want in a regular manner, has fallen into disuse ; and

that the objective point of union is wanting for the many,

who desire to unburden their souls by confessing not to

God only but to a fellow-man, and who feel their need of

comfort and of forgiveness, which any one indeed may draw

for himself from the gospel, but which in many instances

he may desire to hear spoken by a man, who speaks in

virtue of the authority of his holy office.

§ 272.

The due celebration of the sacraments and the preaching

of the Word were entrusted to the Church by our Lord him-

self (Matt, xxviii. 18-20 ; Luke xxii. 19), and hence the idea

of church offices necessarily arose. " He gave some apostles
;

and some, prophets ; and some, evangelists ; and some, pastors

and teachers. For the perfecting of the saints, for the work

of the ministry, for the edifying of the body of Christ." *

The general priesthood of Christians does not exclude a special

priesthood, which was required by the Christian community

for its due administration ; and though our Lord did not set

apart a special and direct form of consecration for those who
should be pastors and teachers, yet the ordination to the

priestly office appears even in the Apostolic Church as an

appointment of the Spirit. In the Lutheran Church preachers

are ordained according to the apostolic method by laying on

* Epli. iv. 11 ; compare Confcssio Angustana, Art. v. " Ut banc fiJem con

sequamur, institutum est miuisterium docendi evangelii et porrigeudi sacra-

menta."
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of tl)e hands of the brethren—an emblem of the bestowment

of spiritual gifts,—yet we cannot rank priestly orders on the

same footing with the sacraments properly so called, and we
cannot suppose that extraordinary gifts are connected there-

with, as they were in the apostles' time. And, withal, as

little can we suppose that oi-dination is a mere ceremony in

which nothing is conferred. For the office appointed by the

Lord in its very idea seems to include a ijoiver and authority

from the Lord himself, and must, to a certain extent, be ac-

companied with the promises that were in an extraordinary

manner fulfilled in the case of the apostles and evangelists

whom our Lord sent forth. "I will give you," said Christ,

" a mouth and wisdom, which all your adversaries shall not

be able to gainsay nor resist" (Luke xxi. 15.) From this

authority resting in the ofiice as coming from the Lord him-

self, appointing the preacher as servant, not of the Church

only, but of the Lord, is developed the special priestly gift of

performing the service for the building up of the fellowship,

and of preaching words of warning and of comfort ; a gift and

an anointing that cannot be found in an orderly manner

among those who lack that authority, because they possess

only a subjective or merely human call. Although the

Lutheran Church has not ventured to propound a dogma
regarding priestly ordination, owing to a certain fear of the

hierarchical principle, the faith nevertheless exists within her

pale that ordination is more than a mere ceremony, as it is

also the express witness of faithful ministers, that they have

ever derived new strength and energy for the work of their

office in their ordination. It is evident that the gift of grace,

lying hid in the office, does not alwa3's appear in power, but

depends for its activity upon ftiith and continual personal and

ethical endeavour. " Till I come, give attendance to reading,

to exhortation, to doctrine. Neglect not the gift that is in

thee, which was given thee b}'' prophecy, with the laying on

of the hands of the presbytery" (1 Tim. iv. 13, 14.) "What

is true regarding the administration of the Saciament, that it

must be conditional upon the inner state of the receivers, holds

good also of ordination. It must be given to him only who
possesses the inner preparation and the due qualifications for
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the office, and on tliis principle Paul warns Timotliy not to

lay hands suddenly on any man (I Tim. v. 22.)

Observations.—The Roman Catholic hierarchy consider tliem-

selves the true successors of the apostles, descended from

them in an unbroken series hy laying on of hands, branch-

ing out into various hierarchical degrees. But we deny

this apostolical succession. It not only cannot be proved

that the fancied chain is unbroken, but since the departure

of the apostles, no one can ever produce the apostolical

gifts, and the apostles did not leave behind any positive

directions concerning the future guidance of the Church

upon this matter, and the right accordingly devolves upon
the community itself to conduct the Church in accordance

with apostolic directions. If heirship or succession be

spoken of, the Church is the heir. The Church it is who
calls its servants, and assigns to them the office appointed

by the Lord, trusting that the Lord of the conununity

will give to those whom they elect the Spirit, according

to their need. We know, indeed, that a short time after

the death of the apostles episcopacy was introduced, but

the relation was not hierarchical ; for the life of the Church
found its highest personal expression in the bishops who
followed the apostles, and by whom several apostolic

schools were formed ; they were, in the truest sense, the

servants of the Church, according to the pattern of the

Good Shepherd, who laid down His life for the sheep.

But indications of a tendency to pervert this relationship

soon began to appear, for the bishops began to consider

themselves the rightful inheritors of apostolic infallibility,

the highest court of appeal, and the last resort, to whose
authority every one must unconditionally submit. Every
hierarchy arises out of this derangement of the due relation

between special and general church officers. The special

offices of the priesthood are in the Romish Church con-

sidered to form the fundamental and original stem which

bears the general priesthood as branches. Hence the

strongly-defined line of demarcation between clerlci and
laid, the priesthood considering itself to be exclusively the

Church, and regarding the laity as an appendage merely.

Thus the Scriptural and primitive relationship is maui-
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festly disturbed and reversed. It is really the general

priesthood of believers which gives birth to the special,

and the apostles themselves must have been disciples, or

Christians, before they could become apostles and over-

seers of tlie Christian community. And although the}''

led the Cliurch with the authority of inspiration, tliey

never set themselves up in an hierarchical relation to the

Churcli as " lords over God's heritage "
(1 Peter v. 8), but

considered themselves as members of the one Body, and

continually laid stress upon the truth, that while there

were diversities of gifts, there was but one Spirit. The

Evangelical Church endeavours to maintain this relation-

ship. And though we would not depreciate priestly or-

dination, we do not place it side by side with those

distinct sacraments which belong to the universal priest-

hood of believers—Baptism and the Lord's Supper—far

less rank them as above these. For this is the very secret

Jxilsum of a hierarchy, that it makes ordination in I'eality

the chief sacrament ; for the efficacy of all the other sacra-

ments depends upon this, that the priest has been duly

ordained. This is just the secret falsehood of a hierarchy,

that the power which the Church seeks in the sacrament

to obtain from the Lord, proceeds really from the priest

who administers the sacrament ; so that the priesthood

actually becomes the constituent and sustaining principle

of the Church. The Romish Church makes an exception,

indeed, as to baptism, which, she allows, may, in cases of

necessity, be performed by lay persons ; but in the case

of Absolution and the Lord's Supper, the priest alone has

power to undertake their administration, and to present

the offering. The Evangelical Church, on the contrary,

maintains most distinctly that it is not ordination that

gives the sacraments tlieir efficacy, but the word and

appointment of God alone. Even were an apostle to

administer the sacrament, he cannot give any more efficacy

to it than the words of institution give. We therefore

must allow that both the preaching of the word and the

administration of the sacraments may be carried on, in

time of need, by unordained men in virtue of that gene-

ral priesthood into which they were ordained in baptism,
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and that, in case of need, the Church must have power
to ordain their ministers through the oldest of their lay

members if they are not in a position to obtain ministers

who have already been ordained.

What is here said of the power and authority to preach

and to administer the sacraments, namely, that it is

deputed by the congregation to the preacher, is true also

regarding the power of the keys (Matt. xvL 19 ; xviii.

18 ; John xx. 23), as it is called, the power of binding

and loosing, of granting or refusing absolution, of admitting

to the sacraments, and of excluding from them. Orderly

Church discipline cannot be exercised as it ought by the

minister alone, but must be exercised by him in union

•with the Church. Even the apostles exercised this

power, and indeed all ecclesiastical power, not with hier-

archical authority as distinct from and above the Church,

but in co-operation and harmony of the Spirit of the fel-

lowship with their spirit. " In the name of our Lord

Jesus Christ, when ye are gathered together, and my
Spirit, with the power of our Lord Jesus Christ." *

• 1 Cor. V. 4. See also Acts xv.

2 F
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§ 273.

As the communion of the Tiiune God, and as the organism

of Christ, the Church has eternal hfe. But inasmuch as she

is still militant, and finds herself in a world of activity which

does not harmonize with her existence, this eternal life, as

the full working out of her salvation and of the new creation,

is still future. In hope and expectation the Church appears

as free for true activity, or as the Church triumphant. The

natural foe of life is death, and its spiritual foe is sin. Fun-

damentally both have already been overcome. But their

final destruction will not be accomplished until the resurrec-

tion and the last judgment, the issue of which will be eternal

blessedness. The truth of this hope depends upon the truth

and reality of that faith, in virtue of which the future is

already present.

Observations.—Though Christian Eschatology is the doctrine

concerning the last things, it nevertheless was very copi-

ously and energetically developed in the infancy of the

Church, during the first century. This arose from the

teleologic tendency of Christianity. That inquiry which

was ever the first proposed, naturally was concerning the

last, the final end, the result to which the new gosi)el

would lead its subjects. While other religions merely

looked back upon a lost paradise, upon a golden age

which had vanished and disappeared, without ])resentiug

anything future, the Christian Church begins with a

grand revelation of future realities. She is redeemed in

hope, and accordingly she measures and judges of the
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"whole present activity of this world, by the standard and

in the light of the future. While hoatlien and gnostic

S])eculatie)u resorts to questions I'egardiiig the constitution

of tilings, cosmogony, and the origin uf evil. Christian

thought ever inquires al)out the end of this world and

the consummation of all things, kindles her light from

historical and prophetical contemplation, and thus sliovvs

her practical a*ud ethical character. Christian Eschatology

is, therefore, quite ditierent from what is nowadays called

the doctrine of immortality. What in modern times has

been called the immortality of the soul, is only a meagre

and faint reflection of the rich hope of Christianity.

Christian hope does not merely expect immortality, which

is a negative thing, but eternal life, including not only

the resurrection of the soul and spirit, but the resurrec-

tion of the body. And Christianity does not merely

embrace the perfection of the individual man ; the per-

fection of the individual is only one part of the perfection

of the entire kingdom, yea, of the whole creation (Rom.

viii. 18-24f; Phil. iii. 20, 21), which is accompHshed at

the same time with our Lord's Second Advent, to judge

both the quick and the dead. Christian hope, therefore,

takes the form of an apocalyptic vision, embracing in its

view Christ and His fellowship, the Church and the

world, history and nature, death and Hades, resurrection

and judgment, heaven and hell. Science can present the

fulness of Christian hope in the generality of thought

only. It is because Christian hope refers us to an

activity which lies beyond the conditions of experience,

because eternal life has its natural side, which within

these conditions we cannot understand, our knowledge is

necessarily partial and restricted. While science, there-

fore, can present these prophetical parts of doctrine only

in general terms, it must be left to Christian art and

poetry to anticipate individual views of this subject in

images full of presage, those views being embodied in the

canonical apocalvjise, Avliich is presented in its fulness in

the Kevelation of St John.
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The Resurrection of the Dead.

§ 274.

It may be considered to be universally acknowledged in

our day that no independent proof can be given of the immor-

tality of man, but that the doctrine of immortality must be

derived from the contemplation of life as a whole. In the Chris-

tian view of life immortality appears on every hand. It is im-

plied in the doctrine of a special providence, in the doctrine of

the eternal individuality of Christ, in the election of grace, in

prayer, in baptism, in the Lord's Supper, all of which owe
their true import to the presupposition of the destiny of tlie

individual to eternal salvation ; but the general and funda-

mental idea lies in the doctrine that man is created in the

image of God. All questions concerning human immortality

may be traced back to our idea of God. The true conception

of man is, that he is the oi'gan of revelation for the Godhead,

If God be merely the impersonal spirit of the world, as Pan-

theism maintains,—an impersonal universality,—this imper-

sonal spirit needs only impersonal instruments, intermediate

channels for his universal life, which possess only a transitory

immortality, an immortality limited to that moment only

when the eternal Spirit shines through them, and like the

rainbow which is formed in the clouds, only for a moment, in

the presence of the sun. The Pantheistic Godhead can have

no care for the personal and monadic, because it is itself im-

personal. The personal God, on the contrary, cannot find a

perfect form for the revelation of Himself in beings which are

only impersonal mediums, but only in beings in his own
image who are appointed to be permanent witnesses of his

eternal power and godhead. The God of Revelation is Love,

and He therefore has interest in the monadic, the minute and

individual. He can find no adequate form of Revelation for

Himself, save in a kingdom of individuals who are immortal,

and whom He will make partakers of His own eternity and

blessedness. This is the proof of immortality which Christ

gives to the Sadducees when He says, " God is not the God
of the dead, but of the living, for all live unto Him" (Luke

XX. 38). All live unto Him, whether righteous or unright-
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eous, for it is tlieir destiny, wliich they cannot lose, to be

vessels for His revelation, that they should live to Hi in, and

not to themselves nor to the world. Re<]jardincr the Godhead

of Pantheism, it must, on the contrary, be said, that it is a

God of the dead and of the mortal. For to such a God all

die and vanish away !

Obser rations.—To teach the immortality of all men is by no

means to teach the eternal blessedness of all. Immortality

comes of itself; it is the metaphysical conception of man,

the attribute which he cannot lose. Blessedness is, on.

the contrary, an attribute or destiny to be accomplished

and fulfilled,—an immortality rich in its contents, divinely

replenished ; in other words, eternal life. Blessedness,

therefore, does not come of itself; it is not merely,

a

metaphysical, but a moral and religions destiny, obtained

only by regeneration and sanctification, by progressive

moral and religious endeavours. " No man is blessed

because he is buried ; " but every one must mould his own
blessedness. That "particularist" doctrine of immortality,

which has again found advocates in our day, arises from

confounding the distinct conceptions of immortality and

salvation. It assumes that those individuals alone, who
have been made partakers of regeneration in this life, re-

ceive with freedom the gift of immortality, and continue

their existence beyond the grave. The power of making

man immortal rests in the spirit, which animates and

morally perfects the individual, with the idea, elevated

above the power of mortality, which makes its possessors

to share its own immortality. Holy and spiritual men alone

can survive the death of the body ; natural men fall a prey

to death, and perish like other existences in nature. But

though this view seems to be confirmed by those instances

which experience exhibits of individuals wholly unspiritual,

who seem in a degree to bear the mark of mortality and

emptiness, and of whom it is not easy to understand what

claim such a life as theirs can possibly have upon a con-

tinuance of existence beyond the grave ; it certainly arises

out of a mistake regarding the essence of man's being, the

innate destiny of all, to live to God, and from overlooking

the universality and eternal indissolubility of conscience.
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It involves likewise a fatalistic view regarding individuals

who, without any guilt of their own, have been prevented

from receiving the germ of immortality in this life—

a

fatalism which falls back upon the old Gnostic and

Manichaean division of mankind into spiritual men and

animal men—a distinction which is determined, not as a

merely transitory, but an original and essential Dualism,

destroying the unity of the race. It is wholly unavailing

to call in the Scripture doctrine of everlasting death, as

if it gave confirmation to this theory of annihilation ; for

by everlasting death Scripture does not mean absolute

destruction, but misery, the conscious, self-conscious death.

We therefore maintain that the unconditional destiny ef all

men is immortality ; but we, at the same time, teach that

mankind are saved only conditionally, by being born

again, and made holy.

§ 275. _
The positive immortality of the individual, his eternal and

blessed life, beoins with regeneration, and continues thence-

forward beyond the grave. But as the idea of individual

blessedness coincides with man's perfect manumission to

that ideal of which corporeity forms an essential part, it

follows that eternal life includes the resurrection of the body

or the flesh. Positive immortality has its pattern and the

foundation of its activity in Christ ; and as Christ rose from

the dead with a glorified body, the fiist-born among many
brethren, so all w^ho believe in Him shall rise again with a

spiritual body, i.e., with a body which shall perfectly answer

to its true ideal as the temple of the Holy Gly^st. " It is

sown in corruption ; it is raised in incorruption : it is sown

in dishonour ; it is raised in glorj^ : it is sown in weakness
;

it is raised in power : it is sown a natural body ; it is raised

a spiritual body." " For we know that if our earthly house

of this tabernacle were dissolved, we have a building of God,

an house not made with hands, eternal in the heavens"

(1 Cor. XV. 42-44; 2 Cor. v. 1.) When we speak of the

resurrection of the body, or of the flesh, we do not mean

literally these sensible materials making up our present frame,

which in this life even are in a continual state of change, and

are continually vanishing; we mean the eternal and ideal form
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(not TO i/X/xoV, but rb iJbng, as Origcn says) ; and we acknow-

ledge, at the same time, the essential idoMtity of that new
body M'ith the eaithly tabernacle in which we dwell during

this tein])oral life ; tliat it will not be another, but the same

corporcMJ individuality which shall be raised ngain and glori-

fied, according to its ideal. We have an anticipation of the

liberation of humanity to its true ideal in statuary and

painting—arts which would be without any true imjiort if

the dogma of the resun-ection of the body had no reality, and

if they could not be looked upon as a presage of a higher

reality, which they shadow forth only in picture or in form.

But it is evident that the deliverance of man's body, and its

being raised to its true ideal, can take place only conjointly, and

at the same time with the deliverance of the entire world of

corporeity, of all nature from the bondage of corruption

(Rom. viii. 21), and with the new heavens and the new earth

in the universal transformation of the world. Scripture,

therefore, assigns the resurrection of the body to the last

day ; and thus the conception of an intermediate kingdom,

an intermediate state for the dead, becomes necessary.

Observations.—That way of viewing the subject which makes

the relation between soul and body a matter of inditier-

ence to both, or which considers the body merely the

prison-house of the soul—a garment which the soul must

long to lay aside in order to obtain true freedom—this

spiritualism, as it is called, mistakes the idea of man as

the point of union for spirit and nature, and involves the

denial of the ideal involved in art, which depends upon

this union. In reality it is only the mortal and transi-

tory body which clogs the soul, not the body according

to the true conception of it. A state in which the soul

is separated from the body could not be an absolutely per-

fect state for the soul. But on the other hand, that na-

turalistic mode of viewing the subject which teaches that

soul and body are so indissolubly united, that the one

cannot survive the other, is equally untrue. This view

makes the relation between soul and body an immediate

relation of union between the external and the internal,

between reality and ideality, form and substance, and

that soul and body are only two sides of the same
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thing, and cannot be separated from each other. But
this would be only the relation of the life of plants, the

life of animals to their bodies, and the life or soul of

plants and animals is only an empty inwardness of no

independent existence, which is lost in its body as

in its form, and must disappear when the body is

destroyed. The -^v'/J of man, on the contrary, is related

to his body as its oigan, and defines herself in relation

to it in free inwardness, within which she freely acts,

and from which she distinguishes herself as the inner man
from the outward, yea, from which she distinguishes her-

self as from her tabernacle on which she is relatively de-

pendent, yet of which she is relatively independent.

Were the soul wholly dependent upon the body, upon the

instruments of sense, it would be perfectly inconceivable

how it could live an inner, esoteric life, turning its

thoughts in upon itself ; how it could be the subject of a

purely internal self-government. The more deeply we go

into the matter, the more convinced we become " that the

soul of man stands in most important relations to the

world, both within and without,"* So far from suppos-

ing that the soul is destroyed by the death of the body,

Plato more profoundly inferred that the death of the cor-

ruptible body is the liberation of the soul, and its entrance

upon a kingdom of ideas. He describes his philosophiz-

ing to be a progressive death, a dying daily, an inward act

of freedom, which would end in a positive not a negative

result, in inwardness—abstraction from the outward.

And instead of arguing that, as the soul cannot be con-

ceived to exist without a continual connection with na-

ture and corporeity, this connection must be rendered

absolutely impossible upon the death of the body ;—as if

the merely material conditions of nature were the only

ones conceivable ;—he held it to be wiser and more just

to conclude that some other conditions of nature inust be

possible for the liberated -^vyji, now turning its thoughts

in upon itself. In certain states of ecstasy and of vision,

there appears for the moment a separation of the soul

• These are the words of Sibbern in his work upon the Relation between Soul

and Body.
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from the body, an existence apart from the body, in

which the soul is not absolutely without the body and

without nature, but lives in a manner free of the body

and of nature ; and this may be described as a type or

anticipation of its state after death. Thus the apostle

Paul says that even in this life he anticipated the state

after death, for he was caught up into paradise, and could

not tell whether he was in the body or out of the body

(2 Cor. xiii. 2-4). Now, although in these states the

soul has not yet really escaped from its relations to its

body, they clearly disprove the naturalist doctrine of the

absolute dependence oi the soul upon its present and ma-

terial conditions, and imply or point towards a whole

realm of othei' conditions.

The Intermediate State in the Realm of the Dead.

§ 276.

Neither in Holy Scripture nor in the conception of an in-

termediate state is there any foundation for the notion of a

sleep of the soul (^-^^-j'/^o-Travvu^la) from the moment of death

until the last day. As no soul leaves this present existence

in a fully complete and prepared state, we must suppose that

there is an intermediate state, a realm of progressive develop-

ment, in which souls are prepared and matured for the final

judgment. Though the Romish doctrine of Purgatory is re-

pudiated because it is mixed up with so many crude and false

positions, it nevertheless contains the truth that the interme-

diate state must in a purely spiritual sense be a purgatory,

designed for the purifying of the soul. If we inquire what

hints Scripture gives regarding the nature of this kingdom, we
find that the New Testament calls it Hades (Luke xvi. 2o) thus

reminding us of the Old Testament representation of Sheol, or

the kingdom of shades. The departed are described in the

New Testament as souls, or spirits (1 Peter iii. 19, 20) ; they

are divested of corporeity, have passed away out of the whole

range of full daylight activity, and are waiting for the new
and perfect body with which they shall be " clothed upon."

That state immediately following death must therefoie be the

direct contrast of the present. In contrast with the present
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state, it must be said that the departed find themselves in a con-

dition of rest, a state of passivity, that they are in " the night

wherein no man can work" (John ix. 4). Their kingdom is

not one of works and deeds, for they no longer possess the

conditions upon which works and deeds are possible. Never-

theless, they live a deep spiritual life ; for the kingdom of

the dead is a kingdom of subjectivity * a kingdom of calm

thought and self-fathoming, a kingdom of remeiiibrance in the

full sense of the word, in such a sense, I mean, that the soul

now enters into its own inmost recesses, resorts to that which

is the very foundation of life, the true substratum and source

of all existence. Hence arises the purgatoiial nature of this

state. As long as man is in this present world, he is in a

kingdom of externals, wherein he can escape from self-contem-

plation and self-knoMdedge by the distractions of time, the

noise and tumult of the world ; but at death he enters upon

a kingdom the opposite of all this. The veil which this world

of sense, with its varied and incessantly moving nianifoldness,

spi"eads with soothing and softening influence over the stem

reality of life, and which man finds ready to his hand to hide

what he does not wish to see,—this veil is torn asunder from

before him in death, and his soul finds itself in a kingdom of

pure realities. The manifold voices of this worldly life,

which during this earthly life sounded together with the

voices of eternity, grow dumb, and the holy voice now sounds

alone, no longer deadened by the tumult of the woi-ld ; and

lience the realm of the dead becomes a realm of judgment.
" It is appointed unto men once to die, but after this the

judgment" (Heb. ix. 27). So far is the human ^''^/J in this

state from drinking Leihe, that it may evermore be said,

"their works do follow them" (Rev. xiv. 18); those moments

of life, which were hurried away and scattejed in the st.eam

of time, rise again, collected together and absolutely present

to the recollection ;—a recollection which must be viewed as

bearing the same relation to our temporal consciousness as

* Compare St^fTen's Relir/ior.s Philosophie, 2,307 ; " The divine development

unfolds itself within the thoughts as an evolution, which with growing cistinct-

ness announces what is the chief baptismal gift peculiar to each personality ;

—

it is therefore necessary that this evolution perfect itself in those who are dead

a au involution ever more intense."
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the true vi'=^ions of poetry hear to tlie pilose of finite life ;—

a

vision wbich must be the source either of joy or of terror, be-

cause it presents to view the real and deepest truth of con-

sciousness, wbich may not only be comforting and bliss-giving,

but judging and condemning truth also. As, thei'efore, their

works thus follow departed spirits, they not only live and

move in the element of bliss or woe, which they have formed

and prepared for themselves in time,* but they continue to

receive and work out a new state of consciousness ; because

they continue spiritually to mould and govern themselves in

relation to the 7iew manifestations of the divine will now first

presented to their view ; and in this manner still to develope

themselves until the last, the final judgment.

Observations.—If it be asked where those who are fallen

asleep find themselves after death,—nothing, certainly, is

more- preposterous than the idea that they are separated

from us by an outward infinity,—that they find themselves

in some other material world,—and so forth. By such

notions we retain the departed within those limits and

conditions of sense beyond which they certainly are. No
barrier of sense separates them from us, for the sphere in

which they find themselves differs, toto genere, from this

material sphere of time and space. As we may figur-

atively say regarding the man who is asleep and dream-

ing, that though he is not separated outwardly and

locally from the material world around him, yet that he

is relatively " beyond or above the world," and " absent

"

or departed from it, because he is in a state of " involu-

tion," the same may be said in an absolute sense of those

who have departed this life. The tendency or direction

of the soul in death is not outward, but inward, a going

into itself, a going back, not a going forth ;—and instead

of the modern notion that the soul wings its way to the

stars, which is sometimes understood literally, as if the

soul were borne to another actual world, the idea is far more

correct, tliat it draws itself back into the innennost and

mystical chambers of existence which underlie the outward.

The realm of the dead must be described, in relation to

• Coiupiire the Puniblc of the Rich Slan and Lazarus.
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this world of sense, as an inward realm, or, according to

the comparison given us, as a realm beneath or under, for

this is the cosmical description which Revelation gives us

of Hades. For Christ, we are told, descended into Hades

(clescencUt ad inferos) ; the Hebrew descended into Sheol,

and even the heathen goes down into Orcus. But this

descent must not be viewed according to any theory of

sensible locality, we must fix our minds here upon the

category of depth. The realm of the dead in relation to

this world of sense, must be called the deeper region.

All here moves, not in space or time, but in essence, in

inwardness, in subjectiveness ; here is the still realm of

shades, where life lays bare its root, whereas in the upper

world it sliows only the branches of the tree, its crown

and blossom.

While we thus exclude the sensible categories of place

when dealing with this question as to where the soul is

after death, we cannot in any sense exclude all idea of

space. The soul must be conceived of in a cosmical

sphere, where it not only stands in a separated relation

to itself and to God, but in a relation to the whole kins:-

dom of which it is a part, and thus the conception of an

encircling tvorld is suggested; and thus Ave cannot help

conceiving of a certain outwardness within the kingdom

of inwardness. The soul cannot be conceived of within

the realm of spirits as wholly natureless. For we must

necessarily suppose that some hidden development of

nature precedes and prepares the way for the future cor-

poreity or the resurrection of the flesli ; and the apostle

Paul expressly teaches, that though we do not possess the

complete fulness and perfection of our being in the realm

of tlie dead,—because in death we are unclothed, and

shall not be clothed again till the second coming of the

Lord,—3^et that we are not entirely naked in the inter-

mediate state, but are clothed upon. " In this we groan,

earnestly desiring to be clothed upon, with our house

which is from heaven : if so be that being clothed we
shall not be found naked " (2 Cor. v. 2-4). We must,

therefore, entertain the idea of some sort of clothinrj of

the soul in tlie realm of the dead ; in that cloister-like
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(we speak after the manner of men), that monastic or

conventual world. But altliongh we are thus oblioed to

conceive, in a vague way, of some intermediate kind of

corporeity in the realm of the dead, this must not ex-

cluile the fundamental idea of that realm, as one of

inwardness and spirit. According to the fundamental

representations of revelation, the life of man is to be lived

in three cosniical spheres; first, the sphere in which we
dwell in the flesh, h oaizl, our present life, whose prevail-

ing bias is 'sensible and outward,—for not only is all

spiiitual activity conditioned by sense, but the spirit

groans under the tyranny of the flesh ; next, a sphei'e in

which we live, iv •7:vvl),u>art, wherein spirituality and inward-

ness is the fundamental feature ; and this is the inter-

mediate state ;—and lastly, a sphere in which we shall

again live in the body, but in a glorified body, and in a

gloiified nature, which is perfection, the renewal and per-

• fecting of this world to its final goal.

In modern times the idea of Hades has been separated

from that doctrine of immortality which found its ex-

pression in the "Prospects of eternity" of the 18th cen-

tury. This modern doctrine of immortality, which prevails

in many minds, is only a poor reflection of the Christian

doctrine of eternal joy, a remnant which is retained after

dissolving and evaporizing the Christian doctrine ; an

"uncertain and fluctuating notion, without any support,

when it is thus torn from the system of doctrine of which

it is a part, from the family of truths wherein it is at home.

For that that state after death, according to the ori-

ginal conception of it, is not a kingdom of joy, is evident

from the most ancient ideas of the human race, and the

conceptions of Hebraism. Hebraism speaks of the state

in Hades with a certain terror, and associates a joyous

and consoling expectation with the hope only of the

coming of the Messiah to earth, with which event again it

links the idea of the resurrection of the dead in a new
corporeity. Among the Greeks we find only the hopeless

picture of a kingdom of shades, and Achilles will rather

be a day-labourer upon earth than Achilles in the world

beneath. It is evident that the deepest, though not
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always recognized, cause of tins terror of death is the

connection of death with sin and guilt. A morning ray

of joy first broke into this kingdom of shades through

Christ, through the descent of Christ into Hades. If,

therefore, the prevailing idea regarding the state after

death be with the many an idea of a state of joy and

deliverance, which they attribute to natural religion ; this

has not arisen from a Socratic or Platonic view of the

soul's relation to the realm of ideas ; it must be explained

as the reflection of the hope of resurrection which

Christianity reveals. If we may more closely explain

this modern doctrine of immortality, it is just this, that

while its advocates reject the Christian doctrine of the

connection between death and sin, while they also reject

the redemption wrought by Christ, and the entire range

of doctrines so closely connected regarding the! way of

salvation, j^et they are not disposed to give up the result

at which Christianity arrives, everlasting joy ; a result

which, when torn in this manner from its coni:ection with

the whole Christian system of mighty truths which it

pre-supposes, is entirely without motive or foundation.

Some, indeed, have endeavoured to give some semblance

of ground and reason for the doctrine by the notion of

endless perfectibility, describing the state after death as a

gradual, progressive, and endless elevation of the soul's

activity and enjoyment, an ascent from sphere to sphere,

and so forth. Hence has arisen a doctrine of immortality

which has justly been the object of philosophic attacks,

and which, scientifically at least, has been robbed of all

its value and credit.

§277.
With Christ a new morning dawned upon the realm of the

dead. As death has lost its sting through Christ, the king-

dom of the dead has lost its horrors for those who believe in

Him. As Christ is present in spirit, even in the realm of

death, the believer knows that death to him is not loss, but

gain (Phil. i. 21.) "I have a desire," said the apostle, "to

depart, and to be with Christ
;

" or, as he elsewhere expresses

it,
" to be at home with the Loid," i^^>!/x^o•a/ 'n-ooj rov -/.{j^iov

(2 Cor. V. 8.) This expression, " to be at home with the
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Lord," finds its full explanation in what has already been

developed. It desciibes the state after death to be one in

which the soul is brought back from the periphery of life to

the centre—a state in which the eternal only is of any moment

;

and it must accordingly be for the believer a state of blissful

rest in the Lord, an unlo nnydlca with the Lord, and the

kingdom of His love, a state of joy. The soul must here

find herself at home, because she finds herself in the region

whither her essential desire and will were directed when she

was in the flesh, she finds herself undisturbed by the hind-

rances which, while we are in the flesh, continually mar our

fellowship with the Lord, and exile us from Him. The state

of the soul in Hades thus depends upon its relations to Christ,

the centre of all souls. Before the appearance of Christ in

glory, this state must be different from what it will be after

that event. It must be a different state for those who have

hoped for Him, and believed on Him, from what it is for

them who have not believed on Him, whether these last be

persons who had never known the Lord, or persons who had

not decided for Him, or persons, again, wdio had been His

avowed enemies. Various regions thus necessarily present

themselves in Hades, and we must accordingly speak of a

Paradise (Luke xxiii. 43), a Hell, and undetermined state.

But none of these states can be considered to be lull)^ and

finally closed ; for even the blessed have still an inner history,

they still need a purifying, an increase and growth in holiness

and in bliss. "SYhile conversion must still be possible for the

unconverted in Hades, it is also the region in which evil may
imprint its whole essence, because there it must assume the

impress of pure spirit. Asserting as we do that there is

progress and development in the realm of the dead, we must

necessarily suppose that these bear some relation to the

course of development of God's kingdom in this world. For

though there are two worlds, there is but one kingdom of

God, one Spirit of God, and one goal of the world's develop-

ment. The realm on the other side the grave cannot be com-

pleted until this earthly existence is perfected, until the

Church militant has fought her fight on earth. Hence the

Revelation of St. John represents the souls of those who were

slain on account of their witness as weeping because their
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blood had not been avenged on the earth ; and they are ex-

horted to wait until the number of their fellow-servants should

be fulfilled (Rev. vi. 9-11.) There must accordingly be some
settled and corresponding relation between that realm and
this, and the development of the world here must be manifest

in its essential reality, to the consciousness of spirits in that

other world. Spirits there must, in their inner self, govern-

ment, and character, bear a relation to those moments of our

development upon which they have decided some tendency of

their will, and the spiritual struggle of history must be re-

flected in the depths of their will. When the last great

catastrophe of the world shall be accomplished, when this

material sphere of time and space shall be dissolved, then

shall both worlds become one, united in one new heaven and

earth.

Observations.—The idea that there is a reciprocal relation be-

tween the living and the dead is variously extended in

Catholicism. It is expressed, for example, in prayers to

the saints and in the belief in visions and manifestations

of spirits from the realm bej^ond the grave. Swedenborg,

the northern Dante, who took in earnest what the south-

ern Dante took as poetry, adopted the same idea, of a rcqj-

port with the spirit world, for he (in subjective conviction)

paid a visit to those unseen regions, and received a visit

likewise from the spirits there. The oft-repeated remark,

that in all this there was much illusion and fanaticism,

may always on good grounds be made ; but we must

not forget that superstition and fanaticism like sha-

dows spring from and refer back to realities, and that

all conceptions and representations, however fantastical,

regarding the rappoi^t we are speaking of, would be im-

possible if such a rapport did not exist. We have endea-

voured above to indicate in what general sense this rapport

must be understood, in harmony with the revelations of

Scripture, while we abstain from all further denial or asser-

tion of such particular limitations, traditions, and assump-

tions as are not expressly contradicted by the Word of

God. Every dogmatic assertion or denial would in this

case be only B/MJSciriUiv a oij^ kugaKi (Col. ii. 18).
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The Final Advent of the Lord, and the Consummation

OF ALL Things.

§ 278.

The end

—

rh t-IXo;—^breaks upon proplictic view accordingly

as a great, a universal catastrophe of the world, involving tlie

transition from time into eternity. For the physical universe,

prophecy announces a universal conflngration (2 Peter iii. ] 0);

and for the moral universe, a universal judgment. But it is

Christ who reveals Himself in this catastrophe, in unlimited

manifestation of His kingly miaht, as the world-fjovernin'^*, the

world-redeeming, the world-perfecting power. Against the

supposition of such a catastrophe, the natural mind advances

the old objection, "Where is the promise of His coming? For

since the fathers fell asleep, all things continue as they were

from the beginning of the creation" (2 Peter iii. 4). Put to

suppose that this material sphere of time and space is the only

one possible, the onl3'one actually existing for all eternity, would

be to make the opposition between flesh and spirit eternal;

—an opposition which is not only in man himselt^ but in all

the relations of man to the material creation around. And
to suppose, again, that this moral order of things, o xJff/xo;

olrog, with its undipcerning confusion of good and evil, truth

and falsehood, that this present time, 6 a/uv oZro;, with its un-

solved discrepancy between the ideal and the actual, with its

restless alternation of progress and declension, of rise and fall,

heaving like the billows of the ocean, shall flow on and on for

ever through a purposeless eternity ;—to suppose this would

involve a denied of all Teleology, a denial of the final triumph

of goodness and truth. The speculation that contents itself

with eschatologicid representations, which it looks upon as

mere pictures of the imagination, hovering before us, and

stimulating our efforts, yet never being realized, reminds us

only of Tantalus, the embodiment of that eternal contradiction

between the iileal and the actual, the representative of all who
possess only in imagination and thought, in mere speculation

and a?stheticism, what is truly blessed and saving only when
we have it in reality and life. And that speculation which

rests satisfied with the words of the poet, " This world's hLs-

2 G
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tory is its judgment too," as an ample exposition of " the Last

Day" of Christianity, really transmutes God's righteousness

itself into a Tantalus, in continual unreality, pursuing a goal

which it never can reach. The truth contained in the words

I have quoted, is fully recognized in and through Christianity,

but the judgment which is being accomplished in this world's

history attains its full truth and justice only in the last judg-

ment. Every judgment which this world's history unfolds, is

a relative judgment only, for it only partially cancels that im-

pure mixture of truth and falsehood which is the special

characteristic of this -^on. The judgment of history in this

world is always equivocal and doubtful ; for signs are continu-

ally opposed to signs ; a twofold interpretation is always pos-

sible ; and it is to the last undecided Avhether that which

overcomes or that which is overcome is the just cause ; again

and again are we admonished anew, Respice finein ! All

these imperfect judgments point onwards to a final judgment,

when the partial shall give place to the perl'ect, to an all-dis-

cerning, all-deciding, all-concluding judgment, embracing gene-

rations as well as individuals, spirits as well as human souls.

This great and final judgment can oidy be anticipated now in

the apocalyptic vision, because it involves the termination of

the present dispensation of things; but its coming is so cer-

tain, that even if revelation did not foretell it, the thought of

it must be postulated in order to give earnestness and reality

to any true idea of a moral Teleoloiry of the "world.

§279.^

To spirits who are still in a state of conflict and develop-

ment, it is, it must be, uncertain icJien the judgment day shall

dawn. But though believers " know neither the day nor the

hour; " thouf^h it is not for them " to know the times and the

seasons which the Father hath put in His own power " (Mark

xiii. 32 ; Acts i. 7) ;
yet they are commanded to mark the

signs of the times ; and cert&m prognosiica Si\'e given to them.

There are to be signs in nature ; in sun, and moon, and stars.

The gospel of the kingdom is to be preached unto all nations;

and not only shall the fulness of the Gentiles be brought in,

but there is to be a great regeneration among the people of

Israel (Matt, xxiv ; Romans xi). The contrast between the

kingdom of God and the world, the opposition between Christ
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and anti-Christ, will liave reached its climax (2 Tlics. ii); and

the fellowship of the faithful shall stand face to face with a

world of sin,—a universal corruption in national life and cul-

ture,—not only with worldly and earthly powers, but with

demoniacal spirits, false prophets, and false Christs. The fun-

damental type of these prognostics we find in the e.schatoktgical

discourses of our Lord (Matt. xxiv. ; Mark xiii.; Luke xvii.; xxi),

which form the pattern and anticipation of the great apocalyp-

tic vision in the book of Revelation, wherein, in its various

parts, the last day is represented as a progressive series of

world catastrophes. But as man}^ of these ])oi tents and signs

are of such a kind as to be applicable in sumo way or other

to almost any time, the question as to when the Day of the

Lord shall come is one with the question as to the complete

and final accomplishment of all these signs.

ObscTvations.—It must be acknowledged that in the apostolic

epistles there are indications of a belief on the part of the

writers that the second coming of the Lord was near at

hand. " This we say unto you by the word of the Lord, that

we whicli are alive and remain unto the coming of the

Lord, shall not prevent them that are asleep. For the

Lord himself shall descend from heaven . . . and the

dead in Christ shall rise first : then we which are alive

and remain shall be caught up together with them."
" Let your moderation be known unto all men ; the

Lord is at hand." " Maranatha,"—" the Lord Cometh."
" Little children, it is the last time : and as ye have

heard that antichrist shall come, even now are there

many antichrists ; whereby we know that it is the last

time" (1 Thess. iv. 15-18 ; Piiil. iv. 5 ; 1 Cor. xvi. 22
;

1 John ii. 1 8). If we find in these expressions indica-

tions of the limitedness of human knowledge, it must
nevertheless be remen)bered that the ti'uth of the funda-

mental representation is not hereby violated. Though
the apostles expected the Day of the Lord as near at

hand, their belief was not based upon the notion that all

the tokens and poitents predicted had already been ac-

complished, but they expected only that these presages

would soon take place. Just as a young man may in

spirit anticipate his life's ideal, because with the eye of
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hope he overlooks and overleaps the intermefliaiB pavt of

the finite and m:itter-of-fact life still before him ; so also

in like manner did the Church, in its eneriretic bc-^in-

iiinga uj)on earth. Those grand visions of the future,

which seemed to follow one another in immediate se-

quence in the prophetic mirror, might not, and indeed

could not, have been perceived by the apostles in exact

accordance with the intermediate evolutions and determi-

nations of history corres[)oncling therewith. When we
remember, too, that the contrast between light and dark-

ness> God's kingdom and Satan's power, never appeared

on earth in such clearness and strength as in those days,

must we not naturally surmise that the apostles, though

the}'' did not presume to fix the day and hour, would

nevertheless expect those prophecies soon to be fulfilled?

Granting that the Apostolic Church thus erred empiri-

cally, and were thus far mistaken, they did not err dog-

matically, for the day of the Lord must ever hover in

spiritual nearness before the church militant. And must

we not say that the expectation that the day of the Lord

is near at harui lias ahva3's been entertained anew in the

most enei'getic periods of the Church's histoiy (as at

the time of the Reformation) ? It has been entertained

whenever anj'thing new and strange has arisen in the

kingdom of God, when all seemed overturned, and Avhen

it could not be decided whether the day which now was

breaking would bring the last and final decision, or

wl'.ether it v.-ould be only one of those greater days of

the Lord occuiring fiom time to time in the history of

the world. Is it not a matter of experience, which

cliurch histoiy in every part of it confirms, that in those

times when the coming of the Lord and the last great

day have been looked upon as an infinite distance off",

wiapped in the darkness and obscurity of the future.

Christian life also has borne an indefinite, loose, and care-

less aspect ? We would by no means adopt the immoral

belief for which Paul blames the Thessalonians, who had

given themselves up to an idle waiting for the day of the

Lord ; and as little would we countenance the immoral

etibrt arithmetically to compute the exact time when
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tlic last day shall come, by a symbolic explanation of

numbers in tlie Ap()CHly[)se. This only we believe, that

in all ages, and especially in critical times, thoie will be

an efi'ovt on the Church's part to discern the signs of the

times in the light of God's word. But whenever the

signs of the times are ])ondered, the great Day of our

Lord's coming must be present to the con.sc'ousness ; and

it thus becomes the chief standard by which the times

are reckoned,—their only true chronometer. And when
Chiist is recognized in any crisis in the world's historj'-,

and the cry, " The Lord cometh !" is repeated in lively

expectation, this, in and for itself, is in perfect accordance

with the church order as laid down in history. For

though it is not for us to determine the day and hour,

yet we must know, that in proportion as the opposition

between the Church and the world resembles what it was

in the apostolic age, in reference as well to the inner

2J0iuer of the Ghriatian life as to hcaLhen and satanic

sway, in the same proportion we have a right to say,

" The Lord cometh quickly !"—for the apostolic age is an

abiding pattern and type for us, not only in relation to

what is evil, but also in relation to what is good.

J2b0.
ClTiLlASM, or the belief in a thousand years' reign which is

to take place on earth before the last great day, is closely

connected with the doctrine of the final judgment and the

consummation of all things. The apocalyptic view (Rev. xx.),

which regards the development of this world's history as a

conflict between Christ and the prince of this world or the

Devil, foretells, that after a great conflict, a period of "a thou-

sand years" (clearly a symbolic designation of time) wi!l en

sue, during which the devil is to be bound, and Christ is to

reign with His saints on earth ; and that a first resurrection

of the dead {dvdtj7-/.gig rrpuirr^ is promised for this period. The
promise also which we find given by our Lord in Matt. xix.

28, that the apostles shall sit upon thrones judging the

twelve tribes of Israel, is also taken as bearing upon this

period. So likewise are the words of our Lord's beati-

tude. Matt. V. 5, " Blessed are the meek, for they shall tTi-

herit the earth." The devil is afterwards to be loosed again,
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a great apostasy is to spread ovei' the earth ; and then shall

be accomplished the last catastrophe, the coming of the Lord,

when history shall be closed, and the Devil for ever bound.

From these prophetic elements, which carry us back to the

Old Testament descriptions of a state of universal joy and

bliss, to be realized here on earth by the people of God,

Chiliasn\ has developed itself ; and the belief thus designated

has appeared again and again in various periods of church

history, now in a carnal and again in a more spiiitual form;

sometimes with the aspect of fanaticism, and sometimes asso-

ciated with the purest thoughtfulness and care.

§ 281.

Though the Lutheran Church was right in her rejection of

Cliiliasm, when it was urged upon her in a carnal and fana-

tical manner by the Anabaptists, who dreamed of a literal

presence of Christ in a sensible reign upoa earth,* she has

nevertheless failed to recognise the idea which underlies

Chiliasm ; an idea of deep import, if we understand it as refer-

ring to the last form of our Lord's spiritual advents in his-

tory'-. History must at some time reach its kz/x;^, its culminat-

ing point. There must be some climax which the human

race and the church may attain to, even ivithin this present

state and these earthly conditions, a period which shall [)re-

sent the highest blossoming and flowering of history. Cl)ris-

tianity nnist necessarily and essentially be not only a suffering

and strug2,ling power in the world, but a world-conquering,

a world-ruling power likewise. It is this idea of the univeisal

triumph of Christianity, as far as this can be realized ivithin

the bounds of time and sense, which finds its expression in

the Millennial reign. After gieat struggles, after times of

terrible confusion, in which evil has revealed a terrible might,

we look forward to a period when the loftiest idea of Christi-

anity shall be attained ; a period which shall realize the ti-uth

hidden in the ancient Jewish notion of an eariJdy Messianic

reir/n, and in the more modern doctrine of the Perfedibility

of the liuman race ; a time in which the Church shall cele-

brate her Sabbath Eve,—the eve before the Sabbath,—because

* Confessio Avgustana, Art. xvii. " Damnant et alios, qui nunc spargunt

Judaicas opiniones, quod ante resurrcctioncm mortuoium pii reguum mundi

occupaturi sint, ubique opprcssis iaipiis."
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the teleolop^y of this world shall now have reached its goal.

The devil shall then be bound ; i.e., evil shall be—not indeed

destroyed—but restrained atid kept in the background. There

will be no worldly power in hostility confronting Christianity,

for the ideal of Christianity shall rule the actual. The states

and institutions of municipal life shall then be governed by
Christian principle. The ideal of Christian art and science

will then display their highest perfection, and the idea of

humanity will be illustrated and glorified in Christianity, A
general historical resuriection will take place in the Church;

the graves of Church history will be opened, and all the past

will rise again in an all-embracing, living, and spiritual re-

membrance ; and under the influence of this great conscious-

ness, the Church will display a universal activity, a universal

development of her vaiious gifts. Then, when the dominion

of the Apostolic Church shall rise glorious in majestic Catho-

licity, the true union of the various creeds and confessions

shall be accomplished, and the principle of individualism shall

be harmonized with that of universality. In this period also

we place the engrafting of Israel, and the bringing in of the

fulness of the Gentiles,

But besides this purely spiritual view, and the literal,

the carnal method of interpretation, we must notice a third

form of belief which recognizes the historical points here

enumerated ; but at the same time maintains, that as the

millennial reign is an actual prophecy of the glory of perfec-

tion, nature also will exhibit pr()[>hetic indications, anticipat-

ing its future glorification ; and though Christ will not be

raised up in a literal and sensitive manner to His kingly

dominion, yet His presence will not be merely spiritual

;

visible manifestations of Christ will, during this period, be

granted to the faithful, like those to the disciples after the

resurrection. According to this view, the thousand j-ears'

reign would correspond with the interval of forty days be-

tween the resurrection and the ascension, an interval which

implies the transition from earthly existence to heavenly

glory. It was an eve before the Sabbath such as this which

the Apostles seemed to have hoped for, and even thought they

might live to see, during which they expected that the first

resurrection would take place, the resurrection and glorifica-
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tion of those who had fallen asleep in Christ, and who should

then be with the Lord. We readily admit that this view,

which has much in common with that of the early Church,

must not in the present stage of our knowledge be pressed

into distinct dogmatic form. We allow that it is difHcult to

distinguish the symbolical and the literal in apostolic pro-

phecy, to decide what must be looked upon as having to do

only with time, and what must be viewed as referring to the

essential reality ; and that much in this matter must be left

to Christian presentiment to decide. But there seems to be

DO difference of opinion ventured regarding the general idea

of Chiliasm, the idea, I mean, of a pre-enn'nent blossoming

time for the Church, before the final consummation.

Observations.—That the " thousand yenrs " are to be under-

stood symbolically, is evident from 2 Peter iii. 8 (whei'c the

Ai)ostle is speaking of the scoffers who denied the reality of

the coming of the Lord); " Be not ignorant of this one thing,

that one day is with the Lord as a thousand years, and a

thousand years as one day." These words not only shew

that time is not a limit for God, as it is for us ; they

mainly teach that God in His government of mankind

can make quite as much progress towards His ends in

in one day, as in a thousand years ; and, conversely, that

God in His wisdom can so protract human development

that the race shall advance no further in a thousand years,

than in one day.* And must we not confess that this

piinciple has already been realized in the advance of his-

to]y ? Was not the Apostolic age, was not the Reforma-

tion, was not the Revolution, each of them " a day

"

wherein as much and as great tilings were accomplished

as in a thousand years ? But the nearer history ap-

proaches her goal, the more rapidily does the wheel of

time revolve ; and with so much greater abruptness and

rapidity, with so much more sudden change of circum-

stances does the development advance ; and the man
might very much miscalculate, wlio thought that, as in

the present state of the world, so much remains still to be

done, the labour of centuries would still be needed, and

* Thiersch, Versuch znr Hcrstcllung; des historischen Standpunkts fiir die

KritLk. der neutestameatiiclie Scbrii'teu, p. 107.
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tbat the end must still be very distant. For the Lord,

if He saw fit, could accoin])lish nil in n, single day, preg-

nant with great events ; and without such a da^^ it may
never be brought to i)ass. It would not therefore contra-

dict the teaching of Scripture were we to suppose that the

thousand yeais' reign will bo but a short space of time, a

single day, in which shall be concentrated a fulness and a

biightnoss, that otherwise would be dillused over a course

of centuries.

When Chiliasm takes tlie form of fanaticism, not only

is a condition of things pictured by the imagination in

which the triumph of Christianity in the world is carnal

instead of sjiiritual,—a state of things in which material

dainties abound, instead of the fruits of righteousness,

—

but a state of things is expected which shall be accom-

plished from without, which requires not the kingdom of

God to be established within us ; and the effort is made
forcibly to bring it about by a revolutionar}' overleaping

of the conditions of historical development. This was

especially true of the Chiliasm of the Anabaptists who
endeavoured to establish the thousand years' reign in the

eixteenth century. The same applies to several pheno-

mena in profane history. For worldly as well as religious

consciousness has its Chiliasm, inasmuch as it assumes that

there is a goal of perfection which the human race can

reach within the present conditions of things. Many
Chiliastic enthusiasts appeared, for instance, during the

French Revolution, who thought that the gcal of earthly

bliss would be attained all at once by establishing the

dominant principle of the rights of man ; and we are mis-

taken in supposing that the political, the socialistic, the

communistic tendencies of our own day, are in like man-

ner pregnant with the crudest Chiliasm ?

§ 282.

As the thousand years' reign denotes only the earthly

coming to perfection of the church, it must iade again and

cast its blossoms. For everything which grows up into

flower, subject to earthly conditions, must have its autumn,

and the season when the foliage ialls. At the end of that

period, the devil, whose power bad been bound, but not
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destroyed, shall be let loose again ; and the Inst great

struggle shall begin, which shall be terminated only by the

final coming of the Lord ; when His kingly dominion shall

fully manifest its cosmical aim. The manifestation of Cluist

in power, coming to judge the world, will not only brenk forth

with nnmistakeable evidence and clearness in all paits of the

spirit world, but nature herself will witness to that which is

come to pass ; revealing in her transformation a wide lange of

new creative energies. And as all spirits will now have

reached the final result of their lives, this coming will be

absolute blessedness to the faithful, and absolute mi.sery to

the unfaithful, who have rejected the ofiers of divine love.

To the faithful it will be absolute bliss, because it will banish

the contrast between the actualities of this world and the king-

dom of God, and will bring to them their final deliverance and

the attainment of their ideal : to the unbelieving, who retain

their enmity to the end, it will be absolute rniisery ; for the

brightness of Christ's glory will be to them a consuming fire.

" Depart from me, ye curbed, I know you not," (Matt, xxv.)

These words are not only pronounced against them by the Soa

of ^lan, they echo against them from the depths of their own
being, from the abused divine likeness in themselves, they

echo against them from all ranges of the creation, which now
unanimously bear witness for Him. There is no more peace

in the glorified creation for those who are thus condemned
;

they must be separated therefrom, and to any inquiry con-

cerning their state, we have no other answer than this, " outer

darkness."

§ 283.

Must this world's development then end in a Dualism ?

Shall the condemnation continue for ever upon the unsaved?

or shall it finally be removed ; finally be abolished, though

after the lapse of aeons ? Is this condemnation eternal? or may
we venture to entertain the hope that there will be in the end

a conversion even of the lost, a universal Restoration, a-oxa-

rugTaaig (Acts iii. 21) ; a redemption of all moral beings, so

that God may be, in the fullest and widest sense, " all in all ?"

The Church has never ventuied upon this enquiry;* sho

* Compare Covfessio Aurjvstana, Ait. xvii. " Daninant Anabajitistas, qui

seiuiunt homiuibus damuaiis ac diabolis finein poeuuruiu futuruiii esse."
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seems to bo restrained in her examination of it, not only by
the tleclarations of Holy Writ, but also by a feeling, if not a

conviction, that the Ciiristian consciousness oi salvation in all

its fulness would lose its deepest reality, were tiic doctrine of

eternal condemnation surrendered. It must, however, be

allowed that the opposite doctrine of universal restoration has

been espoused at various periods in the history of the church,

and, moreover, that it too finds some foundation and sanction

in the language of Holy Scripture : that it has not always

sprung merely from levity, as has often been the case, but

from a deep conviction of humanity, a conviction growing out

of the veiy essence of Christianity. We have full warrant

therefore for saying, that the more deeply Christian thought

searches into this question, the more does it discovci- an

ANTiNo:\lY,

—

i.e., an apparent contradiction between two laws

equally divine,—which, it seems, cannot find a pcrfcctl}- con-

clusive and satisfactory solution, in the present stage, the

earthly limits, of human knowledge.

§ 284.

This antinomy meets us if we turn to Holy Scripture ; and

110 definite solution is given of it there. There are texts

which if they be taken in their full and literal import, most

distinctly refer to eternal damnation. When the Lord speaks

of " everlasting fire, prepared for the Devil and his angels,"

when he speaks of "the worm that dieth not, and the fire

which shall not be quenched ;" when he mentions sins against

the Holy Gliost, which " shall never be forgiven, neither in this

world,nor in that which is to come" (Markix. 43; Matt.xii.32);

when the Apostle John declares that there is a sin unto death,

for which a man must not pray (1 John v. i6) ;—these texts,

if they be taken without reservation or refinement, clearly

express the idea of a condemnation in which there is no

cessation, to which there is no end. But on the other hand,

there are contrasted expressions of Scripture, which have an

equal claim to be taken in their full sense. When the

Apostle Paul sa^'s, that "the last enemy that shall be des-

troyed is death,"—therefore the other, the second death
;

because otherwise there would still remain an unconquerable

enemy ;—whon he speaks of the time " when God shall be all

in all" (1 Cor. xv. 2G-28), without referring to any contrast
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whatever between blessed and condemned ; when he states,

without any reservations, that " all things shall be gathered

toget-hcr in Christ" (Eph. i. 10) as the ITeacl, that "as in

Adam all die, even so in Christ shall all be made alive"

(1 Cor. XV. 22),—if we take those texts without limiting their

full and obvious import, we shall not be far from the idea of

a universal restoration ; for the Apostle says expressly all, not

some* Tins apparent contradiction in the language of Scrip-

ture sheu'S that Scripture itself does not afford us a final dog-

matic solution of the question. He who seeks to establish the

doctrine of {a-ozoirdaraGig) univer.sal restoration, must invali-

date those texts which make mention of eternal damnation
;

must limit and pare them down according to this idea; and

he who would establish eternal damnation as a dogma by

means of Scripture, is obliged to limit and pare down those

texts which speak for the u'lrczc-.r^^icrraet:, according to this

idea : for example, when the Apostle says, " As in Adam all

die, even so in Christ sh;iil all be made alive," he must explain

tlie second "all "as meaning "some," and he must take the

first " all " in a particular and equally restricted sense. We
readily grant that the Word of God cannot contradict itself,

and tliat the antinomy here presented must real!}'- be solved

in the depth of God's Word. We only maintain that this

solution is nowhere expressly given ; and we ask, whether we

may not recognize divine wisdom in the fact that a final solu-

tion is not given us, while we are still in the stream of time

and in the cou/se of development ?

§2S5.

The same antinomy, the same apparent contradiction which

we find in Scripture presents itself likewise in thought. It

has frequently been said that no speculation can overcome the

belief in universal restoration. This seems necessarily to be

established provided that thought proceeds from that point of

view which is certainly the highest and most comprehensive

in the range of Chiistianity, that of Teleology and divine love.

If we reason from this principle we cannot conceive of the

destiny of the world as being other than a kingdom of blessed-

ness of which no human soul shall come short. The supposi-

• Compare Matt. xix. 26.
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tion that the destiny of tlie world, the realization of the king-

dom of God will be equally attained if some, yea many, son Is

be lost, mny easily bo maintaine;! from a pantheistic point of

view, which demands nothing more than the attainment of the

end in general and as a whole, and which concerns tiie king-

dom only and not individuals ; but from a Christian stand-

point ibis beset with many and great difficulties. It is veiy

difMcult, for example, to harmonize the idea of the damnation

of particular souls with our conception of the dec)"ee of divino

love which embraces every single human soul ; it is very diffi-

cult to harmonize it with the principle of a special providence,

which repeats in every single soul the teleology of the entiro

kingdom. The assertion that the destiny of the world 13

att:uned even in the case of the damned, inasmuch as the re-

velation of the punitive righteousness of God, and His ma-

jesty, is made to and through them, may easily be maintained

from that point of view which limits the destiny of the world

to the establishment of a tnoral order demanding only^

that the God of freedom be revealed, not how He is revealed
;

but this assertion is beset with great difficulty if we view it

in the light of the kingdom of God wlierein all, not only as to

mankind but to God himself, depends upon this lioiv,—namely,

that God shall be revealed in his creation as a God of LOVE.

A revelation of righteousness, in which love is kept in the

background, cannot be a perfect revelation of the will of God,

If theie be a will supposed to exist in creation which continues

to all eternity to fight against God, a barrier is supposed which

the divine love can never overcome. The same is true of tlie

assertion that in the end " every knee shall bow at the name

of Jesus" (Phil. ii. 10, 11), merely because all shall be obliged

to recognize His poicer. The revelation of power is thus made

the fundamental teleologic aim, whereas, according to the doc-

trine of Chiistianity, the omnipotence of God finds its limiting

principle in His love. But the power of love attains its end

only when every knee bows willingly to its sway, because ib

is nioixdbj irresistible. The conception of a revelation which

is one of mere power cannot easily be harmonized with the

true idea of Christ's power, which is ever the redeeming and

perfecting power of grace ; neither can it be harmonized with

the primary article of the Christian faith, " I believe in God,
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the Father, Ahnighty;" for the Fatherly iiower is really the

power of love (1 Peter iv. 19) which b}'' a series of attracting

influences leads on creation willingly to its goal

§ 2SG.

When we thus start from tlie idea of God's character, and

reason therefrom, we are led on to the doctrine of universal

resforation ar:o-A.a.rao-aci;; but the anthropological, ps3'chological,

and ethical method, i.e., life and facts, conduct us, on the other

hand, to the dark goal of eternal damnation. For if man can

by no means be made blessed by a process of nature, must it

not be possible for the will to retain its obduracy, and forever

to reject grace, and in this manner to elect its own damnation?

If it be replied that this possibility of a progressive obduracy

implies also a continual possibility of conversion—this is a

rash inference. For our earthly life already bears witness to

that awful and 3'et necessarj- law according to which evil ever

assumes a more unchangeable character in the individual who
chooses it. Psychological experience, indeed, equally shews

that a mighty crisis may take place in the human soul whereby

old habits aie broken off, and the development of the person's

character takes a new direction. But here the old question

returns, whether there be a terminus 20eremptorius for human
conversion, i.e., an utmost limit beyond which true repentance

and conversion are no longer possible. But we dare not ven-

ture to fix this limit arbitrarily at any point within the course

of time {c.rj., at the end of this life) ; but we are uncondition-

ally compplled to fix it at the end of time and history ; and

this corresponds exactly with the idea of the final advent of

the Lord. While time lasts conveision must be possible, for

the Christian concej)tion of time consists in this very thing,

that it is a season of testing and of grace ; and so long as the

sinner is in time he is the object of God's long-suffering. But

when not only this or that portion of time, but time itself has

run its course, then we cannot see how conversion can be

longer possible, because conversion cannot be conceived of

"without a history of its own. The possibility of conversion

does not merely depend upon the fact that the good in man
is essentially there, and cannot be extinguished, for this is true

of the possibility of condemnation ; but it depends upon the

fact that the inward and outward conditions of activity exist
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in order to the development of this possibility ; tliat the sin-

ner still finds himself in an order oi things which is as yet

undecided, in a state of the world wherein discipline and trial

can still be spoken of. Now, the doctrine of aToxard/jraai;

must neces-sarily assume that time is sufficient for its realiza-

tion, and that only in a relative sense, but never in an abso-

lute sense can it be said, " It is too late !"

It was in harmony with this principle that Origcn sup-

posed that God continues to send the unconverted from one

world to another, as from one school to another, until at last

they are converted; and thus he arrives at an unlimited and

illimitable series of worlds and of world developments. But

this uotion cannot be brought into harmony with the Chris-

tian view, of which the last coming of the Lord is absolutely

conclusive and final, not only for a certain part of the cre-

ation, but for all creatures, so that after it no mention

can be made of history and historical plogre'^s, but only

of life and existence in undisturbed eternity. If we firmly

maintain this, eternal damnation must depend upon the fact

that the lost creature, as made in God's likeness, possesses

the inextinguishable capability of good, but that this capa-

bility is absolutely cut off from all conditions of activity

necessary to its development, or, to adopt the language of

the gospel, that "the door is shut" (Matt. xxv. 10). For

the lost there is no future ; he can have no more history
;

he is shut up to the retrospect of a lost past, of a squandered

existence. And as the innate capacity of goodness incessantly

demands its satisfaction, while all the means of this satisfac-

tion are wanting both within the man and without him, this

unceasing yet unsatisfied demand of the conscience, may be

described as " the worm which dieth not, and the fire that is

never quenched."

Observations.—If Ave seek for types or examples in this pre-

sent world of eternal damnation, we must look for them

in those who, by sin, have been transformed into ruins of

moral existence, ruins over which the Si)irit grieves wit

the lamentation, that here, whcie there is now only a

ruin, there might, there should have been, a temple of

God, Among poets, Shakespeare especiall}' has por-

trayed such individuals, wdio in time are embodiments of
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hell. When, for instance, we see Lady Macbeth wander
ia sleep, washing the stains of blood from her hand,

uttering- those fearful groans by which conscience,

pressed into the background, endeavours to ease itself;—
must we not say that the idea of eternal damnation

forces itself upon us as a reality? For it is no true, no

fruitful repentance under which she suffers ; in that grief

there is only anguish and want, but no desire after good;

she still maintains lii'mly the evil will, and the good is

in her only as a capacity which cannot be separated from

creatures made in God's image. But this capacity, kept

back in unrighteousness and crushed, lies as a heavy bur-

den, a huge weight upon her soul, without there being

any means or hope of lightening it, or of liberation from

it through a healthy repentance. And when we fee her

thus wandering, is it not just as she still must wander

through eternity, weeping the tearless weeping of hell,

of which we are reminded in the words, "Ye mountains

fall on us, ye hills cover us 1"

The remark already made, that the idea of God leads

las to azoxuTus-afftc, and the anthropological view, on the

contrary, to eternal damnation, is confirmed in the history

of the Church. For it is especially among the Greek

Fathei's that we find the doctrine of a-ozardcTaeri:, or at

least a strong S3'mpathy with it. The Fathers, who spe-

cially adopted a metaphj'sical view, while more profound

anthropological inquiries were beyond their reach, accord-

ingly regarded evil rather as a blemish or delect, a /^7l I-j,

than as anything positive. When, on the contrary, men
like Augustine searched deep into the reality of sin,

and the importance of time for man, they maintained

prominently the doctrine of evei'lasting damnation, and of

an outward limit to the y)ossibility of conver.>ion ; and

though they often fixed this barrier arbitrarily, they

were ever guided by that great practical truth, that

the moments of this life are of infinite importance, and

that man has never thne enough, never can reckon, as the

opposite view sa^-s, upon an indefinite time, and must

not, therefore, put off his conversion. As to Schleier-

macher, who, like the Greek Fathers, looked upon evil
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as a jnivation, his belief in unliniited restoration, arose

from his doctrine of the unlimited dependence of tlie

creature u])on the Creator ; though lie called to his sii im-

port an anthropological argument, namely, the Christian

feeling of love. For as Christian consciousness knows
that it is blessed through grace, it must find it a limita-

tion of its own blessedness to know that there are other

fellow creatures excluded therefi'om.

§ 2S7.

Each side of the contrast, therefore, thus presented to us,

finds a point of correspondence answering thereto in Christian

consciousness itself. The difficulty, however, may in general

terms be thus expressed :—we are unable to harmonize the

idea of eternal damnation with the Teleology of Divine love.

Some have endeavoured to remove this difficulty b}'' means of

the supposition that lost s])irits finally cease to exist ; that

they are at last worn out and overcome by their own vain

and fruitless antagonism against the Creator, and by their

continual torment; and that they finally sink in the depths

of annihilation. By this means certainly all moral barriers to

the divine love are done away with, for after the extinction

of all the unsaved, a kingdom of the blessed only remains.

But not only is this supposition entirely without any sanction

in Scripture, it does not solve the chief and ultimate difficulty,

namely, that beings endowed by their Creator with life eternal,

who have been led through a life-long series of influences

towards that goal, must at last be given up, abandoned by
that divine Providence, by that Fatherly power, which is un-

able to accomplish its design concerning them, and has to

leave them to sink in the night of annihilation. Another

explanation of the difficulty has been attempted. The term
" eternal " has been taken to have only a subjective reference

;

that it is only in the consciousness of the lost that the punish-

ment can be taken as never ending ; because objectively, we
can speak of an eternal damnation only as meaning an

inward infinity of suffering. Or again the word " eternal

"

is taken to mean eternal ages {tov aima), which have to be

traversed, but which come to an end at last. This ex-

planation is directly contradicted by that passage which

speaks of sins which shall be forgiven neither in this world

2 H
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nor in tliat which is to come, o'jn h rourw rw aluvi ovr; sv

rp fj.iX7,ovTi, (Matt. xii. 32), for it requires us to add, tliat

jKitwithstanding such sins shall be forgiven in some following

•world. It is insisted upon that, in that text, which is perhaps

the most difficult one rehxting to the subject, it is not said

that sin shall not, at last, be entirely removed and destroyed,

but only that it shall not be forgiven. "These sins shall not

"be removed by means of forgiveness ;" i.e., the punishment of

tliem shall not be dispensed with. The guilty must diink the

cup of God's wrath to its very dregs. Stern justice is to be

dealt out to them ; thoy must undergo that consuming fire

•which is not mitigated by a single ray of divine grace or pity;

and they shall not come out thence till they have paid the

uttermost farthing (Matt. v. 26). All punishment must be a

purifying by fire, but the fire by which these sinners shall be

cleansed is not a fatherly chastisement, but " the lake which

burneth with fire and brimstone," (Rev. xxi, 8). Having

passed through these flames, it may be for ages, they will

at last be brought to stretch out their hands after grace, and

to lay hold upon forgiveness through "the long-suffering

mercy of God," * But in all this it is forgotten that the

true exegesis of the passage is quite opposed to such an inter-

pietation, and cannot by any means be made to indicate

even the possibility of any actual conversion for these indivi-

duals. Because it is not enough for consciousness to be able

to recognize the nullity and perishableness of sin, it must also

discover some beginning for a new life and development in an

objective world. But it is impossible to conceive of an im-

mediate passing from the lake of fire to perfect bliss. And
thus we are led back to Origen's theory of other worlds of

development, conditions of discipline, and training schools,

whereby this transference may be accomplished. Thus we

return again to the same point of opposition between this

conception and the representations of Scripture, according to

which the final advent of Christ is to be the end, not only

of this present time and this one terra of history, but of all

time and of all history. Upon this assumption we are com-

pelled again to say, ect inferno nulla redemptio.'f

* Tliis interpretation was already given in the Lutheran Church by the elder

Bengol.

t Compare the Book of the Eevelation, in which the words occur in refer-
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§ 288.

We tborefore leave tlie antinomy as a crux of tlionght

which never shall be, never must be solved by the church

niiiitant, or from her point of view. This being our position,

we teach, with Lutheran ism, an arroy-arderaei;, a ^^ai'^e ante,

\ i.e., the universal purpose of God for the salvation of all ; but

as we hold that this purpose is conditioned by the free will of

man and its development in time, we can teach an arroy.aru.-

I ffrccff/c, a parte post, only so far as is compatible witli the doc-

trme^of the 2^08sihilUy of eternal condemnation. The theo-

retical difficulties which attend a closer analysis of these

principles, and which we have now endeavoured to array,

must rest upon the relations of man to the struggle of deve-

lopment and of time ; and it must also be affirmed that a

perfect theodicy can only be maintained on the assumed prin-

ciple of blessedness. Practically, however, these difficulties

are by no means insurmountable ; they must necessarily be

harm.onised in every Christian consciousness which feels that

it is still in conflict. For as the certitude that the counsels

of divine love are for the salvation of all, is the foundation of

that Christian love Avhich " hopeth all things" (J Cor. xiii. 6)

;

so, on the other hand, belief in the possibility of eternal dam-

nation—in the possibility of a final and eternal It is too late !.

—forms the dark background for the solemnity of life

;

the dark background which awakens that "fear and

trembling" with which we work out our salvation ; and

which rouses us to make good use of the acceptable time of

grace, to which God's word summons us. For if there be a .

final, irrevocable Too late ! the thought of this gives a mighty /

force to every relative Too late ! and imparts to the present

time, yea, to the present moment, the most solemn import-

ance.

§ 289.

The a'zoy.aTu.sratst;, " the restitution of all things" (Acts

\

ence to condemnation, eU aWros twv alQvup ; and els rovs alQvas tQv

alwvwv; xiv. 11: xix. 3; xx. 10. The practical daii{:jcr involved in limiting

such expressions as these occurred to the elder Bengel himself; for he

says ;
— '• He who has gained an insight into the aTroKardaTacns irdi'Tuv, and

rocliiims it abroad, is a tell-tale and divulgcr of God's secrets,

—

tells tales of

God out 0} school."—Suddeutsche Originulien, 2 Heft, p. 23.
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iii. 21), which Scripture expressly foretells, is described

in the twenty-first chapter of the Revelation of St John :

—

" And I saiu a oieiu heaven and a new earth : for the

first heaven and the first earth ivere passed aivay ; and
there ivas no more sea. And I John satu the holy

city, new Jerusalem, coming down from God out of heaven,

preimred as a bride adorned for her husband. And
I heard a great voice out of heaven, saying. Behold, the taber-

nacle of God is with men, and He tuill dwell with them, and
they shall be His peoj^le, and God, himself shall be ivith them,

and be their God. And God shall ivipe away all team's from
their eyes ; and there shall be no more death, neither sorroio,

nor crying, neither shall there be any more pain : for the

former things are passed aivay." This is the state which the

Apostle Paul has in his mind when he says, " Then cometh

the end, tvhen He shall have delivered up the kingdom to God,

even the Father ; ivhen He shall have put doivn all rule and
all authority and power. For He raust reign, till He hath

put all enemies under His feet. The last enemy that

shall be destroyed is death. For He hath put all tilings

under His feet. But wJien He saith, All things are put

under Him, it is mianifest tJiat He is excepted wliicJi did put

all things under Him. ' And wlien all things shall be sub-

dued unto Him, then shall the Son also himself be subject

unto Him that put all things under Him., that God may be

all in all" (1 Cor. xv. 24<-28). The Son has now advanced

the king<Jom of God to that point at which the love of the

Father can be perfectly realized. He has giv^en up the king-

dom to the Father, laid aside His mediatorial office, for by the

perfect destruction of sin and death, no more place is found

for the mediatorial work of making atonement and redemp-

tion, because all the saved are matured for the glorious liberty

of the children of God. But the meaning of the apostle by

no means is that the mediatorial office of Christ is in every

sense terminated. For Christ abides eternally the Biiuc-

groom, the Head of the blessed kingdom ; all communications

of blessing from the Father to His creatures pass through the

Son, and now it is for the first time, in the full sense of the

words, true that Christ is present in all creation, for He now
fills all with His own fulness.
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§ 290.

Tlie state of the blessed may be described as one of perfec-

tion, which is not only witljout sin, and without merely

transitory existence, but from which every thing which is in

part is done away, (1 Cor. xiii. 10). Now it is described

as Rest in the Lord (Heb. iv. 9 ; Rev. xiv. 1 3), as a Sabbath,

as everlasting joy ; but at the same time this rest is repre-

sented as activity, in the joy of the Lord (Matt. xxv. 23) ;

now it is described as a " seeing face to face "
(1 Cor. xiii. 1 2)

;

and again, as a fellowship of love with God, and with the

angels and all tlie elect—in fact, the life of the blessed includes

a blending of all real contrasts which seem to be separate in

time, or which here are only relatively united. And this

imperishable union of the true contrast of life is the glorious

liberty of the children of God. The supposition that this

terrestrial life, which here we live, is the only one possible to

us ; that a state of perfect bliss is inconceivable, because life

is made up only of repeated endeavours towards the goal ;

—

this supposition misjudges that in a state of bliss the goal has

been reached, as well as shall ever anew be reached, that the

blessed life is as well as shall be. So far from life being done,

when this portion of it is accomplished, we should rather say

that life is now only so far advanced that it may truly be said

to begin ; all this temporal and partial work, all the com-

motions and agitations of history, and the long conflict of the

Church on earth, prepares only for this beginning ; because

herein the creation of man is only now at length fully accom-

plished. This beginning, being the beginning of an endless

life of bliss, is the beginning of a iwogressus in infinitum ;

of an advance sJg roiig alu/mg ruv aluvm. But this life of bliss is

the centralization of human progress ; time is no more this

historical time with its cuttings to waste, its losses, and its

imperfect works ; but the fulness of eternity now streams

through the course of ages, so that an entire eternity is con-

tained in every moment of time. In that blessed kingdom

there will be an endless progress, because therein in that land

of perfection, there are perennial springs, uncreated possibili-

ties of new joy, and new activity, new knowledge, and new

love.

Observations.—In " that which is in part, which shall be done
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away," the Apostle includes a multiplicity of spiritual

gifts, •xapkij.ara, which are of use only in the development

of the church on earth. But as we cannot conceive of

any individuality among the redeemed without certain

distinctive -/a.f'i(^<irj.ra, must we not suppose that there will

be some analogy between the spiritual gifts with which

believers have served God here, and those with which

they shall serve Him hereafter? As human liberty can-

not be conceived of without the possession of some par-

ticular talent, and as many talents are wholly dependent

for their exercise upon the present order of things, apart

from which they are entirely useless, how are we to under-

stand the relation of the redeemed individually to the

talents which constituted so essential a part of their

spirituality during their earthly life ? We think that we
have the analogy of Scripture doctrine with us, wlien

we say that talents must undergo some metamorphosis,

that the charisma disappears only so far as it has been

the outward covering for some underlying capacity which

now is to be unfolded. As to the spiritual organism

tlu'ough which man is to work in that kingdom, we adopt

the same method of reasoning as the Apostle when he

says, that " it is sown in corruption ; it is raised in

incorj'uption "
(1 Cor. xv. 42), and that there is a difference

between the earthly and the heavenly body ; though he

at the same time insists that the body we shall have at

the resurrection is not another but the same body. And
we may in this connexion bear in mind the words of our

Lord to those entrusted with the talents ;
" Thcu hast

been faithful over a few things, I will make thee ruler

over many things," (Matt. xxv. 23)—words which not

only denote an increase of activity outwardly, but a new
capacity within the souL

The talent, however, and the different kinds of talents,

shall remain, as far as these are inseparable from the idea

of individuality. We may, therefore, go a step further

and enquire. Will the distinction of male and female con-

tinue in that kingdom ? We certainly cannot doubt that

it -will, seeing that it has so comprehensive an influence

upon the whole individuality of the spirit. Yet we know
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of a certainty that there is sometliing in this distinction

wliich having once disappeared will not be counted worthy

of the resurrection from the dead. For, said our Saviour,

" They that shall be accounted worthy to obtain that

world, and the resurrection from the dead, neither marry,

nor are given in marriage ; neither can they die any more,

for they are equal unto the angels."*

We are unable with any minuteness to discern what

will for ever die away, and what will be raised incorrup-

tible in our spiritual, and our corporeal nature, because

here we see only as in a glass darkly ; leaving particu-

lars we must ever recur to the fundamental and precious

consciousness that God will sanctify us through and

through, in body, soul, and spirit (1 Thes. v. 23); and

that every man shall be presented perfect in Christ

Jesus.*}- Manj'- questions suggest themselves, which must

be left to pious expectation and presentiment to answer.

Among these w^e may reckon that raised by the older theo-

logians, viz.—In what state, as it regards age, shall the

blessed re-enter the heaven]}'- body? Lutheran theolo-

gians, who have entirely overlooked the doctrine of the

in tei'mediate state, have for the most part entertained the

idea that each one shall rise again in the glorified state

of that age in which he was laid in the grave ; the aged

as aired, the child as a child, the maiden as a maiden.

But as we are left to presentiment here, we throw out

the suoofestion whether our Christian consciousness does

not afford some ground for that view which was adopted

in the middle ages, and put forth especially by Thomas

Aquinas, viz.—That our heavenly bodies shall possess

that state, as it regards aoe, in which our Lord rose from

the dead and Avent up into heaven in His glorilied body ?

For our Lord Himself must ever be the perfect ideal, both

of the absolute and unchanging youth, and of the absolute

maturity of eternity. " Till we all come," says the

Apostle, " in the unity of the ftxith, and of the knowledge

of the Son of God unto a perfect man, unto the measure

of the stature (slg /xsr^ov ijXiKiai) of the fulness of Christ,"

(Eph. iv. 1 3).

* Luke XX. 34— 3(i. Compare 1 Cor. vi. 13 ; xv. 50.

t Compare Col. i. 2S.
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§291.
God and blessed spirits are the exliaustless constituents of

the life of bliss. Each spirit not only reflects God, but the

entire kingdom of which he is a member. AVhen God shall

be all in all, it may be said that all are in all, in one another

;

and the multiplicity of charismata unfolds itself, in this un-

limited and undarkened reflection of love and of contempla-

tion ; in this ever new alternation of giving and receiving, of

communication and of receptivity. The medium by which
the blessed in a spiritual manner communicate with each

other, and are in each other, we designate as light (Col. i. 1 2),

according to tlie indications given in Scripture, and we take

this word both in a spiritual and in a corporeal sense. Thus
we read of " the inheritance of the saints in light." The
kingdom of glory, is the kingdom of light, and accordingly

the kingdom of clearness, and unlimited manifestation ; and
our heavenly bodies will possess the nature of light;—"the

righteous shall shine forth as the sun, in the kingdom of my
Father (Matt. xiii. 43) ;

just as at the transfiguration Christ's

face " did shine as the sun, and his raiment was white as the

light" (Matt. xvii. 2). But though this kingdom in which

God and His creatures, spirit and body, shall have fellowship

in light ; in which God shall in the fullest sense be revealed

as " the Father of lights," from v/hom cometh every good and
every perfect gift " (Jas. i. 17); in which one star differs from

another star in glory, and yet each shines in perfect clearness :

—though this kingdom is by no means inconceivable, for it

is the pre-supposition of our thoughts, the subject of our

inmost desire, and the desire of all creatures
;
yet we can

only speak of it as those who are themselves in the midst of

the conflict between light and darkness, and are not yet

matured. Unutterable is an expression which must neces-

sarily appear in our words upon these things. We therefore

conclude with the words of the Apostle John, "Beloved, iioiv

are we the sons of God; and it doth not yet appear what ive

shall he : hut ive know thd when He shall appear, ive shall

he like Him ; for we shall see Him as He is "
(1 John iii. 2).
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492 INDEX.

natures in, 258, &c. ; the self-empty-
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ledge, 299 ; His word a divine word,
3(10; speaks with authority, 300, 301

;

mighty in deeds as well as in words,

301, 302; a High-priest, 302; His
atonement, 302, 303; oilers the sacri-

tice which man is unable to offer,

306 ; His work, God's work, and
humanity's, 307 ; His work within
us, 307, 308 ; His active and passive
obedience. 308 ; our Righteousness
hefore God, 309; our Kedemption,
300, 810 ; His death, a perfect revela-

tion of tlie sin of the world, 310; the

relation subsisting between, and the
human race, the solution of the effi-

cacy of His work, 311 ; nature of

His atoning Sacrifice, 311, 312; in

what the atoning power of His death
consists, 312 ; in His sufferings the
human race conquers death, 213

;

His death rends the vail of the tem-
ple, 314 ; His kingly office, 315 ; His
descent into Hades, 316-318; His
resurrection, 318 ; connection be-

tween His resurrection and the per-

fecting of His Church, 318, 319 ; the

import of the denial of the resurrec-

tion of, 319 ; exceptions of criticism

to the want of harmony between tiie

accounts of the resurrection of, 320

;

His ascension, 321 ; the heavenly
glory of, and session at the right

hand of God, 322-323; the interces-

sion of, 322, 323; union witii Ilis

Church, 324 ; His ubiquity, 325

;

continual coming of, 405 ; final ad-
vent of, 466-409.

Christian and heathen conceptions of
humanity, 138, 139.

Christianity, and the Christian Church,
15; the essence of, 17; the objective
canon of, 31 ; a life, 370.

Churcii, the Christian, 24; various
forms assumed by, when either its

material or formal principle is set

aside, 44-49 ; the evangelical,—two
forms of, 49 ; the founding of, 335

;

essential attributes, or notes of, 334,

346; the early, a model, 330; built

on Peter, 342 ; visible and invisil)le,

346 ; Catholic and Evangelical, 346,

347 ; unity and mauifohJness of,

347 ; universal and apostolic, 348,
349 ; confessions of, 349 ; holy, 350

;

militant, 351 ; triumphant, 352 ; her
appro]iriation of tlie grace of God,
353 : relation of, to Scripture, 405

;

tlie perfecting of, 450-452.

Conception, the, of Christ, 275.
Condemnation, eternal, 474, &c.

Confessio Augustana. [See Augustana
confessio.]

Confession, 443, 444 ; meets a want of

human nature, 441.

Confessions, the Catholic and the Pro-
testant, 25 ; and dogmatics, 54

;

ecumenical, of the Church, 349.

Confirmation, 451.

Conflict, the, between good and evil, 187.
Conflicts, the, endured by Christ, 298.

(Conscience, 6.

Consciousness, three eternal acts of

God's, 110.

Conversion, 386 ; its necessity, 387
;

various modes of, 388 ; not necessary
to know the time of, 388-399.

Cosmogony, the Mosaic, 116; of the

Greeks, &c., 117 ; aud creation, com-
bined in the Johanean view, 119.

Cosmological argument, the, for the
existence of God, 74.

Creatianism, and traducianism, 141,

&c. ; attains its ftdl significance in

the first Adam, 150.

Creatian-moment, the, forces on us its

recognition, 144.

Creation, the ground of, 115; the aim
of, 114, 115; from nothing, how to

be understood, 110 ; and cosmogony,
llG, 117 ; not recognised by tiic Hea-
then, 118; and cosmogony, in the

Johanean view, 119; the Christian

dognui of,— in time,— its deep reli-

gious and moral significance, 122
;

the antitliesis between, and sustaiu-

mcut, 126, 127.
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Creation, Christianity n new, 20.

Creatiiri'S, the al)suhite (lc])endcncc of
all, on tlie omnipotence of God, 21(!.

Credo ut i)itelli;/iiin, the, of Christian
duj^niatic.-;, 59-G-t.

Creed, tlie Apostles', its authority, 35
;

not of apostolic origin, but of gra-

dual furinatiou, 36.

Critical faculty, the, and criticism, in

relation to theNew Testament canon,
408. 409.

Critical tendency, the, of faith, o'J.

Crucifix, the, 394.

Cupiscieiitia, 180.

D;emoniacal powers, 18(5, 187.

Damnation, eternal, or universal re-

storation, which? 474 ; the antinomy
existing in Scrijjture on this j)oint,

475 ; antinomy existing in tliouglit

respecting, 470 479 ; Oi'igen's views,

479 : types of, in this present world,

479,480.
Dead, Christ's descent into the region

of the, aiG.

Dead, the resurrection of the, 452 : the

intermediate state in the realm of

the, 457; the, where are they? 459;
with Christ, a new morning dawnecl
upon the realm of the, 462 ; the idea

of a reciprocal relation between the

living and the, according to Catholi-

cism, 4()4.

Death, the punishment of sin, 209
;

physical, not a necessity of our na-
ture, 211; not natural to man cre-

ated in the image of God, ibid. ; re-

lation between the heathen and
Christian view of, as represented in

Heathen and Christian art, 212.

Death of Christ, tlie, the perfect reve-

lation of the sin of the world, 3l0;
the solution of this mystery, 311

;

the power of, 312.

Decree, the divine, relation of evil to,

167, 168 ; conditioned and uncondi-
tioned, 169 ; difficulty involved in

this view removed, 170 ; assumes in

time the form of the election of

grace, 306.

Deism, 21.

Deities of mythology, the, 129.

Demoniacal possessions, 196.

Dependence, the absolute, of all crea-

tures on the omnipotence of God, 2 10.

Dependence, religious feeling not a
mere feeling of, as Schleiermacher
asserts, 7, 8.

Depravity, human, 173; derived and
universal, 174.

Develo])ment, the divine -human, of

Christ, 274.

Development, human, compared to tiie

wandering of the Israelites in the
desert, 217.

Develoinncnt, natural, asserted of man,
by naturalism, 148, 149.

Devil, the, 1S7, ISS; closer analyns of
the idea of, l>s8191; as the cosmi-
cal i)rincii)le; becomes pers(,nal in

the creatures who become sulject to

its influence, 192 ; Schleieriiiachcr's

view of, 19;i-195; in tlie book of
Genesis and the book of Job, 19:3,

194; ap])cars in the angilwo.Kl as

the Devil, 198: teleclogical rela-

tion of to the kingdom of God, 201-

203.

Devotion, and prayer, 414, 415.

A(^-aiO(nV^7, the true, 184.

Divine and human elements in the
Scrijitures, 4(.i3.

Divine and human natures, the union
of, in Christ, 258.

Docetism, and Ei)ionitism, their na-/
ture and origin, 244 ; modern, 244-1

258.

Dogmatic theology, defined, 61 : re-

garded asthescienceof ])iousstatesof
mind, according to some, 02-05: and
])]iiii)Sophy, 67; relation of, to non-
Christian philosophy, 68.

Dogmatics, what ? 1 ; limits of, 2 ;

source of, 3 ; use of, 4 ; how to be
exi)lained, 5 ; Protestant and Evan-
gelical, 50 ; and Ethics, 51 ; and the
Holy Scriptures, 51-54; and Ciiurch
Confessions, 54-50 ; and the Chris-
tian idea of truth, 57-71 ; its credo

ut intelligam, 58 ; distinguished by
its cndo ut intellit/am from the know-
ledge that begins with de umnilus
duhitiintum est, 59-64; its task, 04,
&e. [See Dogmatic theology.]

Doubt, 60.

ICbionitism. [See Docetism.]
Election, of grace, the, 362; dift'ercnce

between Predestination, and—Lu-
theran view of, 300, 307 ; carried on
in historv, 307, 308; how realised,

308. 309
;" of nations, 309-373 : of in-

dividuals, the final end of grace, 373,
374; the factors in the, of indi-

viduals, 375-377 ; the reason of in-

scrutable, 377 ; a manifestation of
divine wisdom, 378 ; divine provi-

dence reveals itself specially to the
objects of, 879 ; accomj)lishes its

purpose by a temporal distinction

between the elect and the left, 379,
380 ; summing up of the develop-
ment of the subject, 381, 382.

Election, the, of Israel, 231.
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Election, natural, 140.

Enthusiasm, extravagant, 3S5.

Episcopacy, wlien introduced, 447.

Esciiatolo.iy, the Ciiristian, 450, &c.

Essence, the, of Christianity, 17.

Eternal, 481.

Eternal pmiishmcnt, 484.

Eternity of God, the, 93.

Etiiics and dogmatics, 51.

Eucharist, the, 43'2.

Eutychianism. 268, 2G9.

Evangelical Church, two forms of the,

49.

Evil, the possihility of, 1,59; its rela-

tion to nature, 100-103 ; its relation

to history, 103; not necessary to

the process of seif-devclo])ment, but
a disturi)ance, 104-167; its relation

to the Divine decree, 167; super-

human, form of,—the kingdom of,

186; becomes personal. 192; cen-

tralised in the Devil, who is the evil

principle itself in persona, 198, 199;
had a beginning before the world of

man, 18j; 201.

Exaltation and humiliation of Christ,

the, traceable in his earthly life, 289-

292.

Faith, 11, 12 : which saves, 37; justifi-

cation by, 42 ; and Christian (know-

ledge, .58 ; the critical tendency of,

59; a cliildlike—how to be under
stood, i/tid : its appropriation of

Christ, 308; in Christ, 390; justify-

ing, 391 : alone, justifies, 393.

Fall, the, which took place in the

angel world, 198, 199.

Fall, the, of man, 155; the Mosaic
account of, a combination of history

and sacred symbolism, 155-159 ; the

mystery of, l.'^)9-173.

Fall from grace, the possibility of a,

considered, ;;98-4!)0.

Father, God, the eternal, 108.

Feeling and knowledge, embraced by
religion, 7.

Felix culpa, the, of Supralapsarianism,

168.

Foreknowledge of God, the, conditional,

218-219.

Forms of religion, three great, 14.

Freedom, and grace, the strife of Pela-

gianism and Augustinianism around,
3.'i4-358 ; in conversioii, 358-9; in the

development of the Christian char-

acter, 360 302.

Fruit of the Tree of Knowledge, the,

ir,G.

Fulness of the Godhead, the, in Christ,

207.

Fundamentals of the Faith, 37, 38.

Generatio equivoca, the, of naturalism,
l.")(),151.

Genius, the birth of the, 275, 276 ; the
law of the development of, applied
to the Church, 337. .

Gnosticism, and Manichaeism, 247. I

God, the nature of, 73
;
proofs of the

existence of, 73,74; the cosmological
argument for the existem^e of, 74;
the ontological argument, 75; the
teleological, 70; tbemoral, 77; viewed
according to the teleology of Panthe-
ism, 78 ; a person, 80 ; Pantheistic

objections to the personality of, 80
;

reveals himself as a person in the
domain of personality, 84 ; how
known among the heathen, 85

;

Luther's remarks on the name, 87
;

the aim of Christian theology to

know him as revealed, 88; makes
himself discoverable to liis creatures,

88, 89 ; a true, but not an adequate
knowledge of, to be had, 90, 91 ; at-

tril)utes of, 91 ; the eternal, 93 ; om-
nipresent, 93, 94 ; omniscient, 94, 95;
omnipotent, 95, 90 ; wise, 90 the
righteousness of, 97

;
goodness of,

98; his love, 99; his holiness, 99,

100; his blessedness, 101; triune,

102; the Arian view of. 103; the
Sahellian view of, 104; further con-
sidered as triune, 106-108; the rela-

tion of, to the Logos or Son, 108-112;
relation of, to the Spirit, 114 ; reveals

himself as the sn])ranninilane prin-

ci])le, 125 ; his world activity regu-
lated by law, 120; man cieated in

the image of, 130; his love and wrath,
303-305.

God-man, the, 240.

Gods of the heathen. Old Testament
representation of the, 230.

" Good," why callest thou me? import
of the question, 288.

Goodness of God, the, 98.

Gospel, tendencies among men leading
to the perversion of the, 243, 244.

Gos]>els, the conception of Christ gircn
in the, 241.

Grace, operations of, 353, 354 ; freedom
and, 354 ; Pelagian views of. 354-

356; Augustinian views of, 350 358;
union of, and freedom, in conversion,

358 ; misconception of Pelagianism,
Augustinianism, and Synergism, 359;
union of, and freedom, in the Chris-

tian life, 300-302 ; the election of,

302 ; difference between the election

of, and predestination, ;!63 ; Calvin
confounds predestination with the

election of, 363, 304 ; Calvin's view
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of the election of, as remodelled by
Sclileiernuu'liLT, 36-t; true basis of

the olet'tion of, ;j;ivcn in Lutlier's

teadiiii^;, 36(!; election of, carried

into history, 3G7 ; our jiresent state

affords only a partial view of God's
universal, 3G7, 308 ; accordiiij; to

Au<;ustinian tiieologians, irresistii)le,

3(ill ; election of, in rof^ard to indivi-

duals, tlie final end of, 373 ; "jeneral

and special, 371 ; workinj; of nature

and, in the ease of the elect, 37") ; tlie

possi!)ility of a fall fron), considered,

3t)8-400 ; means of, 400, &c.

Guilt, the, of man, 203; and punish-

ment, 2U7.

Hades, the descent of Christ into. 31 G;
bearinj; of the fact of Christ's descent

intc. 817, 318 ; the realm of tlie dead,

457 459.

Heathen, why God left the, so long to

wander? answered, '22G.

Heathendom, its wanderings, confu-

sions, and mythologies. '224.

Heathenism. l4. 15; the rise of, traced

by Paul. 81 ; the mythology of, 12il,

130 ; its view of man, 13(>. 137 ; and
Israel, their respective ends, 236 ; the

idea of the union of the divine and
human, not unknown to, 243.

Heresies, tlie derivation of, 56.

Heterodoxy, and Orthodoxy. 55.

Hierarchy, the Romish, its claims to

apostolic succession, 447.

History, and Kevelatioii, 12, 13; saci'cd,

13; miracles inseparable from, 18;
relation of evil to, 1G3 ; influence of

the fallen, 183 ; the Incarnate Logos,
the centre of, 223.

Holiness, G.

Holiness, the, of God, 99.

Holiness, the, of the Church, 351
;

mistakes on this point, 5b2, 353.

Hope, the heathen and the Christian,

450, 451.

Humanity, modern Christian and hea-
then ideas of, 138-141.

Human Nature, its need of God, 354.

Human Nature of Christ, 239, &c.

;

its union with the Divine, 258. &c.

Humiliation of Christ. [See Exalta-
tion.]

Hypostases, the Divine, 102-113.

Ideal, the, and the real, not contradic-

tory, 24G-248.

Ideals, the earthlv, of the Messiah, 313.

Ideas, the world "of, 128.

Infant Raptism, 428.

Ignatian Kpistlcs, the, 408.

Image of God, man created in the, 136;

present in every human individual,l4l.

Imagination, its place and influence in

religion, 9.

Immortality, 452 ; does not involve
eternal blessedness, 453; the pos-
session of, i)egins witii regeneration,

454; the modern doctrine of, 4()l.

Imjnitation, tiie Augustinian view of,

20;5.

Incarnation, the. removes the antithe-
sis between the A.liniglity (Creator

and the Creature, KJ ; the funda-
mental miracle of Christianity, 18;
insejiarable from the miracle of in-

spiration, 18, 19; its own end, 171;
an nnconilitional necessity, 172; of
God in C'luist, 2;}7 ; historically ac-
complished in Jesus, 2.'!9

; not caused
by sin, 2G()-2G3; of the eternal Logos
involves no contradiction, 2i)3-2G5

;

a self-emptying of the divine Logos,
2G5.

Incomprehensibility, the, of God, 89.

Iiifralai)sarianisiii, 171, 172.

Innocency and Sanctity, confounded by
Augustine, 152. 153.

Ins]iiration, the INliracle of the Incarna-
tion inseparai)!e from, 18; of the
apostles, 338 ; not conferred on the
apostles exclusively, 340 ; of the
Holy Scriptures, 402-405.

Intercession of Christ for us, the, 423.
Intermediate state, the, 457-4(i4.

Interi)retation of yerii)ture, the indi-

vidual, the Church, and tradition, in

relation to, 409, 410.

Israel, the position and calling of, con-
trasted with the Heathen, 229-23G.

Jacobi, as an expounder of the natural
religion of theism, 86.

Judaism, 14, 15; believing and unbe-
lieving, in relation to Cliristianity,

IGG; the idea of the union . of the
divine and human natures, not un-
known to, 442.

Judicium privatum, 409, 410.

Justification by faith, 42.390: has a
positive and negative power, 391

;

not contingent on the tiansformation
of the sinner, .392 ; Pelagian and
Romish views of, 392, 393 : the cor-
ner-stone of the creed of the Re-
fornic<l Church, 393; rejected by the
Romish Ciiureh, it lives within her
])ale as a hidden, esoteric tradition,
394.

Kant, his views of the sinlessness of
Christ, 285.

Kempis, Thomas a, quoted, 293.

K^vuffh, the, of the Divine Logos, 265,
2G9.

King, Christ a, in His humiliation, 315.
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Kingdom of God, the, a kingdom of

Chiirismdta, 395.

Kinjily office of Christ, the, 31.5 ; exer-

cised in Hades, 310; manifested in

His resurrection, 318 ; shown in His
ascension, 8'21

; exercised in ^lory,

at the Fatlier's ri^ht hand, 322 ; dis-

played in His intercession for us,

323 ; universal activity, 32.5-329.

Knowledge, and feeling, both embraced
by religion, 7; and faith, 58.

Knowledge, Clirist's prophetic, 299.

Knowledge, the Tree of, 156, 157.

Knowledge of sin, 206.

Labourers in the Vineyard, the par-

able of the, 379.

Legal character, of the Eomish Church,
20.

Life, the Christian, two aspects of, 360,

301.

Life, the Tree of, 155, 150.

Life of man, the threefold, 401.

Light, the medium by which the blessed

communicate with each other, 488.

Logos, the, 108; men find their unity

in, 147; the Incarnate, the centre of

history and the perfect revelation of

Providence, 223 ; John's doctrine of,

; lias no connection with Philo, nor
I with the Alexandrian philosophy,

1 238; becoming man wrongly sup-

posed to involve a contradiction,

203-205; the self-emptying, 265; the

relation between the revelation of,

in Christ, and the eternal revelation

of, 266 ; very God, 267.

Loki, or Loke, of the Scandinavians,

194, note.

Lord's Prayer, the, the model prayer

for all ages, 416.

Lord's Supper, the, an act of confession,

432 ; in what the mj-stery of, consists,

433 ; Romish view of—transubstan-

tiation, 434, 435 ; Zwingli, Luther,

and Calvin's view of, 435, 430 ; the

Lutheran view of, expounded, 430-

439 ; the Calvinistic view of, set

aside, 439 ; the Calvinistic, Lutheran,

and Roman Catholic doctrine of,

contain types of diiferent ideas of

Christian life, 440 ; the due admini-
stration of, 442, 443.

Love, the ground of Creation, 114 ; a

kingdom of, the aim of creation, 115.

Love, as an attribute of God, 99.

Love of God to the world, the, 303-305;

the source of redemption, 307.

Lucifer, lt)l.

Lutheran, Reformation, 34 ; and Swiss,

49. 50.

Lutheran tlieology, as to Christ's pre-

sence, 32.5, 326 ; doctrine of the elec-

tion of grace, 366, 307 ; as to the
sacraments, 421; on baptism, 424;
as to a possibility of a fall from grace,
398.

Macbeth, Lady, Shakespeare's portrait
of, 479, 480.

Male and female, will the distinction

of, continue in the heavenly king-
dom ? 486, 487.

Man, the relation of liis nature to that
of angels, 132; created in the image
of God, 136 ; the heathen view of,

expressed by the sphinx, 136, 137
;

two principles in, 137, 138; modern
idea of, 13S ; heathen and Christian
idea of, 138, 139 ; how regarded in

the Romish and Protestant confes-

sions, 140; whether individuals of
the race of, are born or created, 141

;

the most perfect creature, 143 ; indi-

viduals of the race of, possessed of
great talents, 142 ; diversity and
unity of, 147 ; naturalistic view of
the origin of, 148 ; original state of

the first, 149, 150 ; the first, a miracle
which naturalism strives to get rid

of, 150, 151; the fall of, 155; the
mystery of the fall of, 159.

Mary, the Virgin, 275.

Matthias, the election of, in the room
of Judas, 340.

Mediator, the, 259, &c.; 262, &c.
Mediators, angels, in a certain sense,

are, 134.

Mediatorial work of Christ, the. 295.

Midfjard, the serpent of Northern
Mythology, 202.

Militant Church, the, 351.

Millennium, the, 472-474.

Miracles, inseparable from the sacred
history, 18 ; denial of, by Strauss,

22 ; in nature, 126 ; and a living pro-

vidence, 220 ; and the wonderful,
221.

Misfortune, 207.

Model prayer, the, 4 10.

Monophysitism, 26-269.

Moral argument, the, for the being of
God, 268, 269.

Moses and Abraham, their relation to

Israel, 233, 234.

Mystery, the, of the fall of man, 159.

Mysticism, pantheistic, 100.

Mystics, the, 60 ; theology of, 88.

Mythical theory, the, in relation to the

Gospel history, 245 ; objections of,

to the Gos])ols answered, 246-250;
examined and confuted, 250-258.

Mythology, the Sadducean view of,

131.
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Mythologies, the mnny, Nortliern,

Grecian, and Eastern, L'24-227 ; tlio

Norse, contrasted with those of

Greece, 228, 229.

Myths, 14 ; when and where alone they

can spring up, 25.3.

Name of Jesus, prayer in the, 415, 41 fi.

Nations, the s])irit of, 131 ; the chosen

and postponed, 309 ; the distinction

between the chosen and postponed
teinporarj", 370 ; error into whicli it

is jiossihlc for the ciioscn to fall, 371;

the election of, not the end of divine

grace, 371, 372.

Natural election, 146.

Naturalism, and Rationalism, 19 ; both

strive to get rid of a first created

man, 150, 151.

Nature, in relation to Christianity, 20;
as regarded by Naturalism, 20-22

;

the relation of, to evil, lGO-163 ;
dis-

turbing effects of sin on, 212-214

;

and grace, 354-3G0.

Nemesis, the, of the Greeks, 207.

Neo-Catholicism, 349.

Nestorianisni, 273.

New Testament, the, its relation to the

Old Testament, 53 ; not fragments of

the Apostolic age, 402.

Norse Alvthology, the, contrasted with

the Greek, 228.

Notes of the Church, 344 ; visibility

and invisibility, 346 ; unity, 347

;

universality, 348 ; apostolicity, 348
;

holiness, 350 ; militant, 351 ; trium-

phant, 352.

Obedience, the active and passive, of

Christ, 308.

Oehlenschliiger, Adam Gotlob, 229,

note.

Old Testament, the, its relation to the

New, 53.

Onlv-begotten of the Father, Christ

tlie, 2G0, 201.

Ontological argument, the, for the

being of God, 75.

Omnipotence, the, of God, 95.

Omnipresence, the, of God, 93.

Omniscience, the, of God, 94 ; and the

free progress of the world, 218, 219.

Oral tradition, and Scripture, 401.

Ordainments, the, of the Lord, 411.

Ordination, 445, 446.

Original Sin, 173; denied by Rousseau,

175 ; how explained by Schelling and
Kant, 177 ; views of Schelling and
Kant on, untenable, 178 ; nature of,

179, 180; various forms of, 181;

viewed in reference to individual

temperaments, 182 ; effects of, on the

course of historical development,

183-186; Catholic and Protestant
views of, 204 ; as sudi, or by itself,

never brings damnation, 205
;
formula

of the Augsburg Confession on, 206,
note.

Ortliodoxy, and Heterodoxy, 55.

Osiander, Andreas, 172
rantlicisni, the teleology of, 78 ; and

theism, the antagonism of, 82 ; Mys-
tic, 100.

Pantheists, the, of the *' Young Ger-
many" class, 83; Lutiier quoted
against, 87.

Paradise, 153 ; analogy to, in our pre-

sent experience, 154.

Paternoster, the, 416.

Pelagianism, confounds innocence with
animal rudeness, 153; views of. in

reference to grace and freedom, 354.

355 ; source of the misaj)prehension
of, in reference to grace, 355, 3.56

;

and Augustinianism, 356, 357
;
pre-

valence of, in the modern cultivated
world, 357, 358.

Pentecost, the out-pouring of the
Holy Spirit on the day of, 335, 338.

Perfecting of the Cliurcli, the, 450, &c.
Personality of angels, the, 1.30.

Personality of the devil, and of evil,

192, 197.

Personality of God, 80 ;
pantheistic

objections to, 80, 81.

Peter, tlie Rock, 342, 343.

Philosophy, the relation of to dog-
matic theology, 67 ; dilFerence be-

tween theology and, 68 ; non-Chris-
tian, and theology, 69-71

; its effort

to solve the problem of the rise and
origin of tilings, 120, 121.

Physique, the, of Jesus Christ, 281, 282
Pius VII Pope, anecdote of, 394
Plan of Salvation, the, 383.
Plato's views of death, 456.

Possessions, demoniacal, 196.

Power, the, of Christ, 325.
Powers, superhuman evil. 186, &c.
Prayer, and devotion, 415 ; in the
name of Jesus, 415, 416 ; the Lord's
Prayer, a model of, 416, 417 ; and
the Sacraments, 418.

Preacher, the, 4 14.

Preaching, Christian, the subject of,

400
;
the living witness for Christ,

412; the mystery of, 413; must be
by means of God's Word, 4l4.

Predestination, 362 ; difference be-
tween, and election, 363 ; the true,
Calvin's error respecting, 363, 364

;

Calvin's doctrine as developed and re-
modelled by Schleiermacher, 364-366.

Pre-existence, the, of Christ, 237.

2 I
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Pre-existence, the, of souls, in possi-

bility, 142 ; adopted by some, to ex-

plain inborn sin, 177.

Presence of Christ, the, Lutheran and
Reformed views of, 325, 326.

Priesthood, the, of Christ, 302 ;
propi-

tiation and atonement by, 302-308
;

our rifjhteousness before God effected

by, 309 ; our redemption throuj;h,

ibid; death of our High-priest, the

perfect revelation of sin, 310, 311
;

mysterious relation subsisting be-

tween our High-priest and our race,

311; the sufferings of our High-
priest, 311, 312; atoning power of

the death of our High-priest, 312,

313; in the sufferings of our High-
priest man conquers death, 313, 314;
" It is finished," 314.

Priesthood, general and special, of

Christians, 445.

Private Baptism, 430.

Private interpretation of Scripture,

409, 410.

Procession of the Holy Spirit, the, 110,

330-334; from the "Father and the

Son, 334.

Prophecy, its real nature, 233-236.

Prophet, and teacher, the difference

between, 295.

Prophet, Christ a, 295
;
preaches the

law and the gospel, 296, 297 ; like

the old prophets uttered visions of

the future, 297, 298 ; his knowledge
when en earth perfect, 299: his word
a divine word, 300 ; speaks with

authority, 300, 301; mighty in deeds
as in words, 301.

Propitiation, the, of Christ, 302.

Protestant dogmatics, 50; and Romish
doctrine of angels, 134; of original

sin, 204.

Protestantism, and Catholicism, points

of agreement and difference between,

25,20 ; difference between, in the con-

ception of the essence of Christianity

itself, 2G; outline of thesystemof Ca-
tholicism, 27-29; tlie system of Catho-
licism grows out of an effort to grasp

revelation as a ])urely objective thing,

30 ; the Reformation unites the ob-

jective and the subjective, 30, 31
;

Protestantism hokls that the only

trustwortiiy form of iipostolic tradi-

tion is found in the New Testament,
32. 33; the negative attitude of the

Protestant principle towards tradi-

tion, 33, 34 ; the idea of some, that

the Reformation could be bettered

by making the Apostles' Creed the

supreme canon of Christianity, con-

sidered at length, 34-41
; the inter-

nal canon of Protestantism, 41-44
;

the evil results of disturbing the
proper connection and relationship

of the formal and material principle

of Christianity, 44-49 ; two forms of
the Protestant Evangelic Church,
49, 50.

Providence, in creation and history,

145 ; idea of,—various forms of, 214,

215; manifold, 215; and the free

course of the world, 216, 217 ; om-
niscience in relation to, 218; the

immanent and the transcendant in

the operations of, 219, 220; miracles

in, 220-222 ; the perfect revelation

of, seen in the Incarnate Logos, 223 !

special, Ibid. ; individual conversion
as connected with, 223, 224.

Punishment, how the just view of

arises, 207; the object of, divine,

208.

Purgatory, the truth contained in the

doctrine of, 457.

Quenstedt quoted, 217.

Race, the unity of the human, 147,150,

Rac/narok, the, of Scandinavian mytho-
logy, 226, note.

Rationalism, aud Naturalism distin-

guished, 19; relation of, to Superna-
turalism, 22 : in its first stage, 46

;

moral and aesthetic, its representa-

tion of Christ, 271, 272.

Real presence, the, in the Lord's Sup-
per, 433, 440.

Reconciliation, the, of Christ, 302 in

relation to God, 304.

Redemption, Christ made to us, 309.

Reformation, the, its spirit and aim,

30—31 ; the Lutheran, 33 ; the Swiss

and Lutheran, 49.

Reformers, the, their relations to Scrip-

ture and tradition, 33.

Regenerate, the, 397 ; their warfare,

397, 398.

Regeneration, 24, 318 ; its nature, 383

;

not to be confounded with awaken-
ing, 384, 385 ; and conversion, 386

;

baptism, the bath of, 425 ; not con-

cluded in baptism, 427 ; olijection to

the baptist view of, 427, 428.

Religion and revelation, 5 ; a holy,

personal relation to God, G ; its

relation to a society, 6, 7 ; not a

talent, 7 ; includes feeling, percep-

tion, and volition, 7-1 1 ; tlie three

great forms of, 14, 15; the funda-

mental problem of, 17.

Repentance, 387.

Restoration, universal, is it to be hoped
for ? 474 : antinomy ou this point,
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in Scripture, 475, 476 ; antinomy on
the suliject, in thoupilit, 47(;-i79

;

OrijTcn's views in relation to, 47'.)

;

tlie antinotiiy rclatinj^ to, ai)pear8 in

the liistoiy of the Church, 4S(), 481 ;

each contrast (inils a point of corres-

pondence in Ciiristian consciousness,

481, 482; tliis antinomy left as a
crux of thought, 483 ; as set forth in

Scripture, 483, 484.

Resurrection, the, of Christ, 318 : the

connection hetween, andtlie ]ierfect-

ing of the Church, 318, 319 ; denial

of the miracle of, 311), 320; excep-
tions of (criticism to the want of har-

mony in the gospel accounts of, 320,

321 ; the ascension, the close of, 321,

322.

Resurrection of the dead, the, 452.

Revelation, and religion, ."j ; nature of,

12- 14 ; on what grounds it would be
inadmissible, 89.

Reverence, a feeling of unbounded, the

religious feeling in its fundamental
form, 8.

Righteousness of God, the, 97.

Righteousness, wanting to man, 184,

185; Christ our, 309.

Right hand of the Father, Christ's ses-

sion at the, 322.

Rock, Peter the, on which the Church
is built, 342-343.

Romish doctrine of angels, 134 ; of

justification, 392, 393; of the sacra-

ments, 419, 420.

Romish Hierarchy, the, its claims, 447.

448.

Rousseau, his view of man's natural

state, 175, 176.

Sabellianism, 96 ; the Church's reply

to, 97.

Sacraments, the, viewed as acts of the
Church, and acts of the glorified

Christ, 417; and prayer, 418; two
instituted by Christ, 418, 419 ; of the
Church of Rome, 419; the efficacy

of, not conditioned on living faith,

420 ; the Lutheran and Reformed
doctrine of, 421 ; baptism, 422-431;
confirmation, 431 ; the Lord's Sup-
per, 432-445; the due celebration

thereof entrusted to the Church, 445.

Sacrifice, the great atoning, of Christ,

30G, 314.

Sadducees, the, their denial of angels,

131.

Salvation, the plan of, 383.

Sanctification, 395.

Sanctity, and innocency, the concep-
tions of, confounded by Augustine,

152, 153.

Satan, the, of the book of Job, 193-

19G.

Scepticism, an element of, in Chri.^tian

theology, .'ig.

Schh'iermachar, his view of angels,

135; of the Devil, 193; of Christ,

272 ; of predestination, 3G4, 365 ; of

the Christian life, 365, 366 ; of
restoration, 480, 481.

Scriptures, the principles of the Re-
formers respecting, 33 ; and dog-
matics, 51 ; the authentic and per-

fect witness of Christianity, 400

;

and oral tradition, 401 ; ins])iration

of, 402 ; are they, or do tiiey only
contain, the word of God ? divine

and human clement in, 403 ; as they
hold good for all time, and as they
apply to one particular time, 404

;

representative character and import
of. as expressed by the older theo-

logians, 405 ; the canon of, 406, 407:
relation of, to tradition, 409. 410;
the antilet/omena, 407 ; even if the

books of, were anonymous, their anti-

quity and primitivencss would be
evident from comparison with other
writings, 407, 408 ; the proto—and
deutero—canonical portions of, 408,

409 ; how Christ guides his Cliurch

by means of, 410, 411.

Sects, the, 349.

Self-consciousness, the, of God, 107.

Serpent, the, which tempted man, 157-

159 ; who ? 193, l94.

Sexual distinction, shall it exist in the

heavenly kingdom, 486, 487.

Shakspere's portrait of Lady Macbeth,
479-480.

Sibbern, quoted, 272.

Sin. 17; original, 173; inborn, denied
by Rousseau, 175; how Scheliing and
Kant explain inborn, 177 ; inborn, a

totalis carentia virium spirituulium,

179 ; assumes many forms, 181 ;

viewed in reference to individual

tempei'ament, 182; influence of, on
historical development, 183 : the

knowledge of, 206 ; disordering

effects of, on nature, 212-214.

Sin, the possibility of, in the second
Adam, 286.

Sinlessness of the human development
of Jesus, the, 277-284 ; liow handled
by Kant, 285, 286 ; view of the spe

culative school, 286, 287.

Sleep of the soul after death, the no
tion of the, unfounded, 457.

Son, the, God knows himself as, 109

God created the world in, 11

God loves himself in, 112; the doc-
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trine of the, 237 ; of God and of

man. 240, conditions of the life of

the incarnate, 288.

Son of man, why Christ Jesus so de-

signates himself, 268.

Soul and body, the relation between,

455 ; no foundation for the notion

of the sleep of, 457.

Souls, the ])re-existence of, in possibi-

lity, 142 ; the pre-existence of,

adopted by some to explain inborn

sin, 177.

Sphinx, the, the heathen view of man
expressed bv, 136, 137.

Spirit, the Holy, 110, 330: the mould
ing principle, 331 ; the procession of

the, 331,332; when he fully mani-
fests himself, 432, 433

;
personal, 433,

434 ; sent into the world by Christ,

334, 335.

Spirits in prison, the, 316.

Spirits of the nations, the, 131.

Suffering, just views of, presented in

the New Testament alone, 208.

Sufferings, the, of Christ, for sin, their

nature, 311, 312; the atoning power
of, 312-314.

Supernaturalism, Naturalism, and Ra-
tionalism, 19-22, &c.

Supralapsarianism, 108, 171.

Suso, 386.

Sustainment, and creation, the anti-

thesis between, 126.

Swedenborg, his fancied rapport with

the spirit world, 464.

Swiss Reformation, the, 49.

Synergism, the error of, 359.

Talent, original, and will, the union of,

395, 39C.

Talent, religion not a, 7.

Talents, in the heavenly world, 486.

Teachership, the, ordained by Christ

in his Church, 411.

Teleological argument, the, for the

being of God, 76.

Teleology, the, of Pantheism, 78.

Temperament, the, of the Second
Adam, 280.

Temperament, individual, original sin

viewed in reference to, 182, 183.

Temptation, the possibility of, 155 ; of

the first man, 156.

Temptations, the, of Christ, 283-285.

Testaments, the Old and New, their

relation to each other, 53.

Theism, and Pantheism, their anta-

gonism, 82 ; to what it owes its vita-

lity, 84.

Theodicy, the true, 172, 217.

Tliiersch, quoted respecting Scripture

and tradition, 33, note.

" Thousand years," the, 472, 473.

Time, 12 ; correct view of, 123 ; not
limitless, 123, 124; has it no reality

for God ? 124, 125 ; receives new
imports for man through sinful de-
velopment, 185.

Tongues, the gift of, 338, 339.

Tradition, as held by the Church of

Rome, 27, 28 ; the principle of the

Reformers in relation to, 33, 34

;

oral, and the Holy Scriptures, 401

.

Traducianism and creatianism, 141,

142.

Trees, the, of life, and of the know-
ledge of good and evil, 155-157.

Trinity, the, in Unity, in the Godhead,
102 ; Arian opposition to, 103 ; Sa-
bellian opposition to, 104 ; not only
oeconomic but real, lOG ; a compre-
hensive intuition of, impossible to

created minds—how far possible,

106-108; Father, Son, and Spi-

rit, 108-113; embraces the entire

Christian view of revelation, 113.

Triune God, the, 102.

Ubiquity, the, of Christ, 325.

Union of the divine and human na-

tures, in Christ, 240 ; such union
not unknown to Judaism, 242; nor
to Heathenism, 243.

Unity, the, of the Church, 347, 348.

Unity, the, in Trinity, in the Godhead,
102.

Unity, the, of the human race, 147-

152.
" Unknown God," the God of theism,

the, among the heathen, 85.

Unregenerate, the, 180, 181.

Valley of dry bones, the, 353.

Vessels of wrath and mercy, 380.

Virgin-birth, the, of Christ, 275; often

treated as a myth, 275, 276; never

referred to by Jesus or the apostles,

277.

Virgins, the wise and foolish, 399.

Will, the, its importance in religion, 11.

Wisdom, as a divine thought, 57.

Wisdom of God, the, 96 ; manifold in

providence, 215-224.

Wonderful, the, and the miraculous,

221, 222.

Word of God, the, 400. [See Scrip-

tures.]

Word, the spoken and the written, the

relation between, 402.

World, its origin, 121 ; no experience

of a history of, conformed to the

ideal, 165-107 ; the meaning of the

term (/cicr/ios) altered by sin, 183
;

historical embodiment of, 184; this

world, what the phrase implies, 184,
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185 ; the development of, a. develop-

ment of uniipiliteousness, 185 ; tlic

free eourse of. and the manifold

wisdom of (iod, L'l"), &e. ; the suj)-

pi)S(.d i-ontr:idiotion between the free

course of, and the creature's abso-

lute dependence on God, and tiio

divine omniseiencc, 217-219.

Worslii]). 411 ; in ])niyer, 415.

Wnith of God, the, 303.
" Young Germany," 83.

Zwingli, his views of the sacraments,

421
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